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Abstract

The Canadian settler state |l acks a gender bal ance
documentation articulates Anishinaahgiderstandings of reconciliation and how reconciliation can

assist with reconciling different legal orders and governance structures which includesidNGkizis

(grandmother moon). Drawing on Anishinaabek from the Great Lakes territory, this resgdocesex

how does Anishinaalkd aw construct the role of women in NODbI
di scourse in Canada about reconciliation assist w
the concept of reconciliation assist with recangildifferent legal orderandgovernance structures;

what are the relationships and responsibilities between Anishinaabek aomhisl@&izis and how can

these relationships inform NODbI governancekinclud
Research Paradigm (ARP) that employs Indigenous Intelligence as a conceptual framework for qualitative
Ani shinaabek analysis of data throughout the stud
key informants and a focus group are provided ithtee separate manuscripts. Manuscript One:

Indigenous Water Governance: Anishinaabatknigewin law) Constructs the Role of Anishinaabek

kweok (vo me n )  iwater)NDécksion Making supports and expands on existing literature of kweok as

N6bi <awirtirerrol es and responsibilities to and spec
have a role in NObI governance and reveals how An
i n NODbI decision making. dat Recandiliatiorpdemomistrates how 6 b i Ca
N6 bi can teach humanity about reconciliation whic

Anishinaabek understanding of reconciliation is different than mainstream society and is about

relationships betwen Anishinaabekandndnndi genous but al so about rel at
Manuscript Three: Relationships and Responsibilities between Anishinaabek and Nokomis Giizis
(Grandmot her Moon) can Inform NODbI (wamstendthe Govern
relationships and responsibilities to Nokomis Giizis through the cycles of both kweok and Nokomis

Giizis that is guided through Anishinaabek naaknigewin. In brief, this study supports and expands that



kweok need to be involved in water governeancbased on their knowledge and

Nokomis Giizis.
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E-yaawyaanh (Who | am)

Nanalwozhoo, Susan Chiblow nidizhnikaaz. Ogamah annag indigo. Ajijaak nidoodem.

Ketegaunzeebeeg nidoonjibaa. Anishinaableve endow. Ketegaunzeebzag nindaa noogoml grew

up at Bell 6s Point on the most westerly side of G
River and the Root River. These (aates)hdshieaysweeh er s an

important and influential in my life.would often watch the rivers, listening to the sounds, feeling the

connection. | could feel the sounds of thé buhderstanding tht 6 s healingandcomforting.l have

furthered my understandingdfé by par ti ci pati ng i n sNahddiscussieg e moni e s

N6 bi i ssues with El ders and | anguage speakers.

Within many Indigenous communities, we identify ourselves as a form of respect in sharing who we are,
where we are from, and who our ancestors. This helps establisartdustilds relatioships As an
Anishinaabe kwe, behaving respectfully is integral to holding myself accountable to Anishinaabek
teachings and law, which is much more rigorous than what was being asked of me from wtigsesity
ethics. One component of transparency andaable ethnicity is embedded within my understanding

of my expected responsibility to ensure a long healthy life for Mother Earth. | understand | am part of
Creation with specific roles and responsibilities stemming from my name and clan. | thergfeot mes
teachings of spirit comes first by making an offering (the offering was given to the water) and introducing

myself in Anishinaabemowin.
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GARDEN RIVER FIRST NATION

Legend
[ ] INDIAN_RESERVE
[ | WATERSHED, TERCIARY

Garden River First Nation. The waters and lands that govern m

I I'ive i n my Ani s bryohthedGbeat kakes which isforrasrny pladambed r i t
research. |1 am a descendent of Shingwauk through
side (John Bell) married Marie, Shingw&sl a ught er . My ancestor on my mot
LaRose) married one of Shingwaukés granddaughters
the signing of the Robinson Huron Treaty, to which | am also a part of. More broadly, my community is

the Anishinaabek of the Great Lakes. These two marriages provided John Bell and Charles LaRose with
membership to Garden River First Nation. It is known that without the marriage to Garden River First

Nation kweok, an individual could not gain membersbithe reserve.
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Shingwauk was instrumental in the negotiating of the Robinson Huron Treaty and insisted that education

be a part of it. He had a vision of a Teaching Wigwam (house/building) where a space would be created

where Anishinaabek and Settlerskod | ear n together. | am | iving my :;
me a | ong time ago AGo and | earn from them, | earn
peopl eod. I continue to | isten Followingythe Budiiensaf, knowl

my ancestor&lders, and knowledge holdetgarticipated in ceremony asking for guidance. The

guidance that came was to be who | need to be, to be a good ancestor. Being a good ancestor has driven
my personal quest to inform the world onegoa at a time of the immediate need to stop the destruction

to the land, the waters, the air so that those who are yet to come will have all Creation to experience this

journey in the human form.

It has taken many years of persuading from family, fseadd colleagues to pursue a doctorate. | did not
like educational institutions due to numerous racial experiences faced in elementary school, high school,
college, and universities. | was often asked to leave history, geography, social sciencesnesmd scie
classes. | was labeled as disruptive because | would not tolerate inaccurate descriptions and information
about Indigenous Peoples. Many Aadigenous students feared me just because | spoke up as an
Anishinaabe, leaving me feeling isolated and nateustood. Hushed but audible racial remarks often
flowed consistently in the hallways and classrooms in private conversations which also included the

teachers.

Participating in NODbI ceremonies and Waaer Wal ks
from other Anishinaabek kweok. With kweok being birth water carriers, their knowledge is intrinsic to

research oM 6 lgavernance. | utilized their knowledge in exploring kweok relationshipsddarid how

these relationships can inform water goveman. With my experiences as an
chosemyovear chi ng focus to be on NODbI and kweok. Mor e
reconciliation and relationships to N&dbi as one o
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Reportof the Truth and Reconciliation Commission of Canada in 2105. This report documents what the
Commission did and how it went about its work, as well as what it heard, read, and concluded about
residential schools in Canadihe report documents 94 CallsAotion categorized in several different
themes such as child language and cultline Calls to Action are not specific to kweakd their
knowledge One year later, the National Inquiry into Missing and Murdered Indigenous Women and Girls
(MMIWG) began,releasing it final report in 2019 which included 2SLGBTQQIA people final report

for MMIWG has several themes listing well over 18 Calls for Justice. The Calls for Justice address
human and Indigenous rights and governmental obligatiofiisire healh and wellnesshuman security

and justice to list a fewrhe Truth and Reconciliation Commission of Canada and the National Inquiry
into MMIWG have commendable Calls to Action and Calls to Justice but relationstNpd tand lands

are not detailed. Exgring reconciliation and relationships can assist with understanding how
Anishinaabek naaknigewin in relationship to Nokomis Giizis can supportthéveeil ng f or NO&6bi |,

beings and humanity.

As an Anishinaabe person, | understand that Anishinaadaknigewin is based on relationships and
responsibilities. There are layers of Anishinaabe naaknigewin withagee Natural Law being based on

the earth for human behavior learning from the natural realm such as Nokomis Giizis phases ard cycles
therdore choseto explore Anishinaabek naakewin based on relationships and responsibilities from

Nokomis Giizis.
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Terminology

Indigenous Water Governance

Indigenous water governance is employing Indigenous worldviatitlson etal. (2021) states,

Al ndi genous water governance tends tthanhaneantr e on t
person or a living entity to which there are relational responsibilities, a principle central to Indigenous
sovereignty, livelihood and suri v a | dndigepaus water.governance is knowing that water can and

does govern itsedind is about relationships, responsibilities, and reciproCityblow, 2019)] use

Indigenous water governance through this dissertation when referring to how Indigenous Peoples relate to
water.

NObi Wat er Governance

N6bi water gover nan cendersendibgttatenvdter asalivéwith spintjisn a a b e k
medicine, is sacred, and is life (Arsenault, 2021; Chiblow, 2019 & 2021; McGregor et al., 2020; Cratft,
2014; Ander son, 2010; King, 2007 ; Bl ackst oce k , 200
of identity (Cave & McKay, 2016N6 bi wat er governance emphasizes re
entity (Wilson, 2020).

Water Governance

Water governance is based on colonial concepts of management and control of water. Bakker (2003)

explains thawater governance is based on institutions, actors, and societies deciding on how water is to

be used, by whom, and under what circumstances. The Global Water Partiiefisieip water

governance as, fAthe range of atipesystensithatareinplacotec i al , e
devel op and manage water resources, and(pdelli ver o
use water governance in this dissertation when referring to colonial systems of control and management.

Ndoi

NODbi refers to the waters which includes | akes, r
Anishinaabek word forwatet. use N&ébi when referring.to Anishina
Water

Water is known as two hyrdrogen atoms and one oxygen @tdO) in western science.use the term

water when explaining the colonial worldview of waastinton (2010)explains that the dominant way

of relating and knowingwatésan abstract measuabl e quahetoloniay r educ
worldview does not see water as a live with spirit.

Recaociliation

Reconciliation is about restoring relationships. The Truth and Reconciliation Commission (2015) stated,
iReconciliation is about establishi mhgweannd mai nt ai
AboriginalandnomMbor i gi nal peoples in this countryo (p. 6
of ways (Borrows & Tully, 2018). | use reconciliation to describe respectful relationships between

Indigenous Peoples and nbrdigneous Peopbkand relationships between people and the natural world.

Ani shinaabek Gbégii kendaaswi nmin
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Ani shinaabek gbdgii kenda a &newladgeisystemsslt has peerckndwn moreAn i s h
widely as Traditional Ecological Knowledge (TEK), Aboriginal Traditional Knowledge (ATK), and more
recently as Indigenous Knowledge Systems (IKS). Since this project is primarly based on Anishinaabek

knowledgefron t he Great Lakes territory, I used Ani shin:
Anishinaabek knowledge.
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Chapter One

Enjimaajtaamgak (where it begins)

Research context and problem rationale

A W omen could provide a unique and valuabl e

wat er (AltanmiranioXmé&nezand Kermoal2016, p. 6).

It is the writing of the work that poses the largest problem: what to include and what to exclude, how to
do justice tolie complexities and nuandesways that will not distract from the important matters at

hand, will not overwhelm the reader, or overwhelm the writer for that m@uertruth | always refer to

is the fact that as Anishinaabek, we were here occupying tlweds, governing ourselves with our own

laws, andived responsibility with all Creatiothrough respect and reciprocifiruth needs to be taught

which includes the roles and responsibilities of Anishinaabek kiygolnen N6 bi gover nance.

Indigenous Water Insecurity. The Failure of Colonial Water Governance

Contemporary Canadianater governance is failingdigenous peoples, including the Anishinaabek
Arsenault (2021) explains how government legislation has failed over thiewattcaes causing water
insecurityWat er i n ghe laak of adequatea asd séfe water for a healthy and prodlifetéves

one of the greatest threats facing humans in the coming centufy Wu t 0, p. i),Latchroteet al.
(2018) explain, ALocal water (in)security is a
resources, drinking water and sanitation (including wastewater) infrastructure and management,
community health and wellbeing, access and equign@mic activities, energgnd the environmeat

(p- 894) It has been recognizedn r e s e ar ¢ h Indigedouspcomimiunitigs ofteh experiefice a
disproportionate burden of water insecurity compared telndigenous populatiogWilson et al.,

2019, p. 251) Several scholars have recognized that Indigenous Peoples experience acute disparities in

r



drinking water (Arsenault, 202 Awume et al., 202Mitchell, 2019) Black & McBean (2017) quote

Justice O6Conner st at i nigFirdt Naians aveanat eompaphlead mosty and ¢

CanadiansAr senault (2021) states, fAThere are many Fir .
by water insecurity over the pastfewdesade ( p. 2) which have al so gener a
andsci entists due to t he s evledigénbug sclofars habeeaised wat er i

concerns about the settler colonial states critically assessing why government interventions, and

legislation have largely failed over the last decaktsdrault, 2021; Wilson, 202McGregor, 2014;

Phare, 2009)These failures have affected the health of IndigecoosmunitiesArsenault (2021)

reveails, ABy the year 2016, linkages between wat
i ssues within Indigenous c¢ o mndigenous Peeptes difectgdaby b ei ng
water insecurity are more vulnerable than the rest of Canada (Talaga, R Ontario Minister of the

Solicitor General (2016) determined the deathseaén youth had mental and social health issues

impacted by water insecurity in First Nation communities (Ontario Minister of the Solicitor Genera

2016). Tayl or et al. (2019) states, NASettler state wa

Indgenous peoplesodo (p. 1) .

The settl er st at eolleaiantoksystemsoandeprocessesineolved sn ddeimaking

about the use, conservation, and protection of water (Emandélkéns, 2020;Bark et al. 2012).Water
governance ifs[ clhmr@anaeda zed by a high degree of fr
(Bakker & Cook, 2011, p. 275) that has implications for Anishinaabek commuaitiesss to clean

drinking water is high on the list of priorities for First Nations in Canadigenous Services Canada
(2022)website updatewateradvisories statinghat 128 long term drinking water advisories have been

lifted since 2015 but 26 long term drinking water advisories are still in effect in 29 communties

(Government of Canada, 2022)jcantara etl. (2020) explain that the lifting the boil water advisories is

step in the right direction but d@Ait-termemains uncl e
improvementsto Firdlat i ons wat er amlStdryzk at aj2029)@xpléirphow endirg )
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boil water advisories is regretablly inadequ&everal scholansave indicatedhat the fragmented water

governance systems are to blame for lack of clean drinking water in First Nations (Arseneault, 2021;

Irvine et al, 2020; Alcatara et al., 2020Water governance is complex and multijurisdictional

(Arsenault, 2021; Irvine et aR020; Bakke®& Cook, 2011).There are several government levels

involved in water goveranance i n FIprovibcialNead i ons . |
federal governments all hold some degree of decisienk i ng power when it comes t
2). The complexity is further drivdoy the federal government acting as legal authority to First Nations
(Alcanata et al2020; Bakke& Cook, 2011)L at chmor e et al ., (2018) expl ai
Canada is under provincial/territorial jurisdiction, while First Nations communities are under federal

juri sdi ct Theongbout(the last &&a8e) the federal governmennhizad multiple plans and

associated water programs to address the water crisis in First Nations (Black & McBean, 2017). The

increased awareness of the water crisis in First Nations became public through the Walkerton Inquiry.

Due to a watebourneoutbreak in Walkerton, Ontario, a public inquiry was held to determine the causes

(The Honourabl® 6 Connor, 2002) . (200lsubfitied Brinlsng Wadter |© Oritasia i 0

First Nation Communities: Present Challenges and Future Directions fBe€ive Water Treatment in

the Province of Ontarito address drinking water issues in First Nation communities.Sittisission

statecthat there was a need to ensure that adequate water and sewage systamaaeer€hiefs of

Ontario, 2001). The Subssionstates,

Change is clearly needed. The federal gover nme
more resources need to be dedicated to the goal of ensuring safe and reliable

drinking water in First Nation communities, and First Nation people need to be

permitted to meaningful participate in the search for sustainable solutions in their

communities (Chiefs of Ontario, 2001, p. 3).

Not much has changed sin2@02aslackof regulatory framework with minimimddirst Nation

involvement in water decision making continues to reraainallenge with respect to watéréeneault,



2021; Black & McBean, 2017%everal reports and assessments were compled by governments followed

by a First Natiosn Water Management &gy (Black & McBean, 2017). The Office of the Auditor

General released a review of the First Nations Water Management Strategy in 2005, critizing the absence

of a regulatory regne for First Nations water systergfuditor General, 2005Bill S-11 the Safe

Drinking Water for First Nations Act was introduced in 2@H@ enacted in 201 rsenault, 2021;

Black & McBean, 201y This Bill was met with heavy criticism and was not passed due to the

dissolution of parliament (Black & McBean, 2013hortly after, in 2012, Bill 8, another Safe Drinking

Water for First Nations Act was passed which also met heavy criticism due to the lack of adequate First

Nation consultation, weak protection of Aboriginal rights, and failue to address the regapirce

(Arseneault, 2021; Thornton, 2013tarzyketall 202 1) expl ai n, Ailtdés 2021, a
(p. 3).Indigenous organizations such as the Assembly of First Nations have recently been working to

repeal Bill S8 (Assembly of First Naties) 20172018).1 r vi ne et al . (2020) state,
and provincialinitiatives to tackle drinking water challenges in First Nation communities have not

addressed the underlying concerns First Nations people hold, some of which includigtneaty

decision making and governance structures, as well as the jurisdictional authority and responsibilities held

by First Nations to care for their watero (p. 2).

First Nationbés responsibilities kvimeeva(2020) i ncl udes
explairs, fA C ardwspiritudl protocols, as well as Traditional Knowledge have also been cited as

important perspectives thate imperative to First Nations dking water governance but have yet to be
adequately incorpor at e dSevenltsahargsach asNicaden\tlson, Rachea | s 0 (
Arseanult, Deborah McGregor have produced recommendations on how to improve water governance.

For example, Wilson et al. (2021) discusses how settler colonial atatbsstile to Indigenous water

rights and neglect sape provision to Indigenous communiti@sdArsenault (2021) explains how water

is sacred, a gift to all people with the responsibility to respect, conserve, and protect thdonvfteure

generations so they are able to enjoy access to water qualiguantity Starzyk et al. (2021) quote an
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El der as saying, it h e l)nDespite thp comticuedaaseaaig i f t 06 i s wat e
recommendati ons on water governance, fAwater resou
(PahtwWostl, 2020, p. 87) especially for Indigenous PeoplBggardless otheseveral initiatives by the
settler governmerttying to improve water governanae Indigenous communitieshe state of the water

resources provides more reasons for concerndgpimism Pahtwostl, 2020).

Great Lakes and Water Governance

Water governance in the Great Lakes was initially based on the 1909 Boundary WaterfClaasn &
Macfarl ane, 2020). The intent of the Treathg was t
boundary shall not be polluted on either side to
(Krantzberg, 2020, p. 370). This Treaty created the International Joint Comn{ld€ipwith the intent it

would prevent and resolve disputes overlibendary waters of the United States and Canada (Whorley,
2020).,The 1JC did not engage with First Nations and |
along the boarddand, had occupied the waterways andlands in question for thousandssobyela

were (and remain) significantly impacted by the health andhbvegtig of the waterways, was
fundamentally ignored in the BWTO0 (Htawageshik§eshi k &
Nor man (2020) Isterrmtioeal Joifit Camisdioa @JC)itselftrelsognizes that for the first

ninety years after theddindaryWaterTreaty (BWT)was signed, the IJC was specifically instructed not

to engage with Thes and First Natioristhe impacof whi ch i s st i WithtHfedatant t oday ¢
ignoring of the Indigenous Peoples living in the Great Lakes, the waters have been and continue to be
contaminated (Krantzbgr2020). Benedickson (2020) explains the historical contaminatiamter

guality and the complexities in addressing thetamination. De to historical contamination, the Great

Lakes Water Quality Agreeme(BLWQA) was signed in 197®&ith the intent tdo improve the Great

Lakes water quality (Read, 2020) which lacked Indigenous involvefgtaivageshik & Norman, 2020

Stemming from the GLWQA, thiirst CanadaOntario Agreement on Great Lakes Water Quality and
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Ecosystem Health (COA) waggned in 197 between the provincial and federal governments which set
goals and objectives to restore and protect the Great Lakes (McGregor, Rt Nations engaged in
several dialogue initiativetirough the Chiefs of Ontafiover the last decade to be includedtie
AgreementsThe COA was amended in 2007, set to expire in 2010 but was extended en@ddain to
2012 which then expire@cGregor, 203). In 2013, Environment Canada set out to engage First Nations
about the COA hosting a mediwhere First Nabns expressed thaioncerns with the COA and
Environment Canada agreed to work with the Chiefs of Ontario to develop a First Nations Annex
(McGregor, 2013). In 2014, the COA has Annex 13: Engaging First NattamafleOntario Agreement

on Great Lakes War Quality and Ecosystem Health, 2014)2021, Canada and Ontario signed the

ninth COA (Ontario, 2021). The COR021) preambls t a tAMBSWHEREAS the Government of
Canada is committed to advancing reconciliation Witist Nations and Métipeoples through renewed
nationto-nation, governmerib-governmentelationships based on recognition of rights, respeet, co
operation and partnersiip ( Canada Ontari o Agreement on the Grea
Health, 2021, p. 5). The 20210@ does not mention Indigenous women in the agreeriddnite this is
certainly a success include First Nationamuch work needs to continue which incluéesuring
Anishinaabek women and thewaterknowledge is included ashas long been stated ttzaparadigm

shift needs tdvappen for truly sustainable water governamahfWostl, 2020).

Indigenous Women and Water Governance

The rationale fothis inquiry stems fromthe a c k o f g e n d é(wateb)policiesstagegiesn NO b i

andgovernancéJiménezEstrada& Daybutch 2021; Varcoe et al2019) Typically, Anishinaabek

1 The Chiefs of Ontario is a coordinating body for the 133 First Nations in Ontario. For more informatiogirsee
website athttps://chiefs-of-ontario.org/

2l will be using Anishinaabemowin (Anishinaabek language) throughout the document. | am a learner of
Anishinaabemowin and am not a fluent language spedieent Anishinaabemowin speaker Patricia M.
Ningewance (2009) explairhere are different dialects in different communities, and | use the language from



kweokar e excluded from col oni al government 6s deci si
(Wilson, 2020 Von der Porten et al., 2018; Anderson et al., 20I8is includes colonial governments

ignoring Anishinaabek legal systems that have sustained Anishinaabek for thousands(diskess

2018 Youngblood Henderso2002) J acob et al . (Q®fZdonialdommdtiensand A Thi s
trauma is secured through ongoing processes of violence that dispossess Indigenous peoples of their
traditional homel ands, cultur al practices and tea
cultural practices, teaings, language&nowledge and laws have sustained Indigenous Peopldaq et

al,, 2020)

I ndi genous women have speci al responsibilities to
Anishinaabek are often the first to take notice ofdbgradation of the waters, and the first to suffer due

to their close relationships with the waters (Chiefs of Ontario, 2008; Craft, 2014; McGregor, 2001).

Wil son et al. (2019) state, Al ndi genous ctermmuni t i
insecurity comparedtondnndi genous populationso (pg. 2). Many
a life source for all, a living entity, and a spirit, not something to be owned or acquired (Craft, 2014;

Wilson et al., 2019, 2021). Thedigenous Boples Kyoto Water Declaratid®2003) affirms water is

living and has a connection to all life. Academic research corroborates the healing powers of waters and

state that water heals you and water is a medicine (Craft, 2014; McGregor, 2015; Wilsonyi2@d-9).

Lanning (2016), for example, refers to water as a gift with curative powers. Understanding Indigenous

womendés worl dviews and responsibilities to the wa

Nokomis Giizis and Anishinaabek women have a distinct cglakiip. Fluent Anishinaabemowin speaker

Emma Meawasige explained that Giizis is the sun, Dibiki Giizis is the night sun (E. Meawasige, personal

conversations with fluent language speakers in the Robinson Huron Treaty terhitagme instances, when
quoting or referencing, | use the spelling provided in the doent referenced. There is an Appendix with the
Anishinaabemowin to Engligtanslations.



communication, 2020). Through participation in full moon ceremonies, Dibiki Giizis is referred to as

Nokomis Gizis and is part of Anishinaabek temporal multiplicity which is learned from the lunar cycle

(Awasis, 2020). Many Aboriginal cultures engage in full moon ceremonies as a way of acknowledging

the responsibilities of Nokomis Giizis (Blackstock, 2001). Thé alon ceremonies | have participated

in honour the connection Anishinaabek women have to Nokomis Giizis. The connection includes
womenoés water with Nokomis Giizis. These connecti
to Nokomis Giizis have beaffected by colonization. Anderson (2000) explains how Indigenous

womenoés roles and responsibilities have been deva
addressing colonization specific to women and exploring the relationships andsiietiiies between

Anishinaabek women and Nokomis Giizis under Anishinaabek law will assist in addressing Anishinaabek

womendés roles in water governance.

The ultimate goal of the colonial settlers was to eliminate Indigenous Nations as distinct @oldical

social entities (Diablo, 2017). According to John A. Macdonald, (The First Prime Minister of the
Dominion of Canada), A[t] he great aim of our | egi
assimilate the Indian people in all respects withdther inhabitants of the Dominion as speedily as they

are fit to changedo (First Na included thes godl, wasitltki genous
el imination of women6s roles, responsibilities, a
colonizers recognized the crucial role of women in reproducing societies, not only through giving birth

but as i mportantly, through collective identity,
roles and responsibilities, they are centrahtcollective continuance of Anishinaabek communities

(National Inquiry into Missing and Murdered Indigenous Women and Girls, 2019). Indigenous women

are the keepers of culture, carriers of life, caretakers of the Nation, advisors to the men, the éeachers
were/are highly valued as the givers of life (Sayers and MacDonald, 2001; St. Denis, 2017). Eliminating

womenodés role, responsibilities, and knowledge had



and responsibilities to the larfddiménezEstrada and Daybutch (2021) explain how colonization has
affected womenés roles as stewards and protectors

truly disappeared.

The Need for Indigenous Led Reconciliation

Codlonial polides, strategies, and governance tasaerted control over Indigenous Peoples and their
landsforcefully relocating Indigenous Peoples and replacing their existing forms of gove(fi&€e

2015,A The Canadi an gover nmtheStateent ondraidn Polinypolicy df r e f er r i n
cultural genocide because it wished to divest itself of its legal and financial obligations to Aboriginal
people and gain control over t Hrbishas chieldispigesogen d r es o
resource developmeaxtraction rural development, interference with Indigenous sacred sites, dam

building, landdisputesharvesting, hunting, fishindput the fundamental conflict is about land (The

Honourable Lindn, 20073. The conflicts stem from ex@me frustration of Indigenous Peoples with

national, regional, or locaituations with violence occasionally eruptifi@pates2015).The conflict is

not new as Hele (2016) explaiasn fatt ack o on Mica Bay by Shingwauk

leaders dmanding the mining stop and presented Lord Elgin, governor of the Canadas with these words,

Father,

Can you lay claim to this land? If as, by what right? Have you conquered it from us?
You have not; for when you first came among us you children fgarand weak,

and the warriors of the Chippewas stuck terror to the heart of the pale face. But you
came not as an enemy, you visited us in the character of a friend, you have lived as
our guest and your children have been treated as our brothers. Hauergloased it

from us, or have we surrendered it to you? If so, when? And Ao ®vhere are

the treaties? (p. vii).

3L dzaS GKS 62NR GflyR&aé +a o08Ay3 Ftf AyOtdaArA@S G2 Fft f



Conflicts continue today &Soates (2015) explains that each year there are dozens of conflicts such as
Caledonia, Ontario and Elsigtog First Nation, New Brunswicknd A Abor i gi nal protest
a great deal of national and international debate, often because of theeviml¢hreatened violence
associated with tiCarprant 21018y e stt ad eSp. A&bNFf I icts
governments and Indigenous peoples often manifestps tie s over wat erFarggover nanc:
often, Indigenous Peoples drastrated with government (in)action or development. Anedie scholar

Brittany Luby documentsn entire book athe frustrations felt by Anishinaabek due to the construction

of dams (Luby, 2020)The Canadian government commissioned the Ipperwashringuéxamine the

events surroundintipe death of Dudley George who was shot during a protest by Aboriginal people at the
Ipperwash Provincial Park in September 1896nourable Linden, 2007The Honourable Sidney B.
Linden(2007)explains how Abariginabccupations and protests are commidth little to no warning

when they will occur and the fundament al conflict

than a decade after Ipperwash (p. ™ HonourableSidney B. Linder{2007)states an important truth,

Building a better relationship with Aboriginal peoples requires that governments

and citizens recognize that treaties with Aboriginal peoples are the foundation that
allowed norAboriginal people to sté in Ontario and enjoy its bounty. Nearly all

of the lands and inland waters in Ontario are subject to treaties between First
Nations and the British and Canadian governments. These treaties are not, as some
people believe, relics of the distant pasteyare living agreements, and the
understandings on which they are based continue to have the full force of the law in
Canada today (p. 80).

Indigenous led reconciliatiocanaddressistorical and continued conflict. Indigenous Peoples have their

own urderstandings of how to addresmflict for reconciliatiorwhich includes restitution and correcting

the wrongs Jurgens2020)

Reconciliation has been a fibuzzo word with the Ca
Commission reported éir findings. Anishinaabek have been talking about reconciling relationships with
t he | ands wlhiiasalcomponent ofrebrenectinly b their responsibilitieBhe Truth and

10



Reconciliation Commission of Cana@@19st at e s, AfiTo the Commi ssi on, rec
establishing and maintaining mutually respectful relationship between Aboriginal a#bodginal

peoples in this countryo (pg. 6). Anishinadabek | a
in our language. So, what does reconciliation mean to Anishinaabek2@td®egar2020)declarethat

the Truth and Reconciliation Commission found conflicting views between Crown perspectives and
Indigenous understandings of reconciliatibhecolon z er 0 s aastesnpteditol emdicate and erase
Anishinaabelby simply rewriting history and their identit@tarblanket and Cobuf2020) explain the

eradication was a movement by Canada to erase IndigBaopkes and their ways of knowing and

being Theeradication and erasure of Anishinaabek incluglqaloiting and devaluing Indigenous women

and theirroles and responsibilities (Bugler et al., 2021). This created a disconnect to the relationships
women had with NO6bi . Thhalllifed Inactl iuadnasgiegddfboba@o men had

reconciled.

Anishinaabek have been discussing their relationghipgbi in different forums duéo increased
contamination of Kbi. In 2002, the Walkerton tragedy occurdisng Canadian governments to

examine their legislative policies as it relates thiNDue to the Walkerton tragedy, the conditions of

Néi in First Nation communities became more publicly known. In respors&hiefs of Ontario

produced the Water Declaration of the Anishinaabek, Muskegowuk angeBanwe in Ontario (2008)

to state their position. At the same time, the United Nations Generally Assembly (2002) was discussing

the right to water and,

The Commitee on Economic, Social and Cultural Rights adopted General Comment
No. 15 on the right to water. Article I.1 states that "The human right to water is
indispensable for leading a life in human dignity. It is a prerequisite for the realization
of other humamights". Comment No. 15 also defined the right to water as the right of
everyone to sufficient, safe, acceptable and physically accessible and affordable water
for personal and domestic uses. (Office of the High Commissioner for Human Rights,
2002)
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Awareness of the water crisis, recognized globally, has results@nakefforts at thenational
provincial,andlocal levek. The Canad®ntario Agreement on Great Lakes Water Quality and
Ecosystem HealtfCOA) (2021) recognizethe significance of the Great Lakes to Indigenous
communities and commits to advancing reconciliation. The COA provides opportimitibe
development of Anishinaabek knowledge in water governance advancing reconciliatialhy,
Anishinaabe Kbi Water Gatheringswhich stemmed from a Social Sciences and Humanities Research
(SSHRC) grantfocused on how humanity can reconcile its relationships to water (Craft, 2014). These
gatherings provide opportunities to learn about responsibilitieghiotiNoudh active participation in the
gatheringswhich is a form of reconciliation in understanding the relationshipsitg Anishinaabek

law, andNokomisGiizis.

Indigenous Legal Systems and Knowledge

Anishinaabelhave lived governing themselves based on their worldview and governance system in the

Great Lakes territory since they were placed on Turtle Island by the Creator. The kendaaswin

(knowledge) obtained from living in this territory are rooted in laws, cailand spiritual beliefs, and

management practices that promoted only taking what is needed (Atlas et al., 2020). The Anishinaabek
worldview and governance system are embedded in Anishinaabemowin and are transmitted orally

through storytelling (Doerflete al ., 2013; Johnston, 2010). GO6gi ken
together Anishinaabek history, identity, spirituality, and territory, while preserving culturally unique ways

of seeing and relating to the world (Corbiere, 2011; Coushene, 2015; HuaNeagjo, 2019;

Ningewance, 2017; Noodin, 2014; Pitawanakwat, 2018). Anishinaabek worldview and governance

systems have survived despite attempts to eradicate them.

12



Indigenous legal systems are representative of a society and the relationships betgeeouseoples

and the lands (Anaya, 2007; Craft, 2014, 2018). They provide an important context and significant detail

for understanding and explaining humanityds oblig
growing recognition of the imptance of Indigenous legal systems to the cultural, econamicsocial

health of Indigenous peopleghese systems guided interactions and relationships between the people and

all creationandsustairdrelationshipfAw U s i s Borréwg, 2a@@Mills, 2010. The Anishinaabek

legal system is referred to asaknigewinwhich mears clear sighted judgemei# provided decision

makingis visionary andpositive good relations in all relationshif§sraft, 2018) These laws tend to

speak of responsibilities rather than rights (Borrows, 2Bhpoleon and Friedland, 2013\nishinaabek

law is not something new. Craft (2)lquotes Niizhoosake Copenace informinigAni s hi nabek | aw
always been here and comes frorh e Cr e a t Anishinaabgk taw guiled yelationships with all

life prior to contact. Exploring Anishinaabek law in a modern context has the potential to adaterss

governance andexploree | ati onshi ps between humanity and NODbI

Research Parttipants

The purpose afidakenjigwen (the act of doing, the act of searching for something you need tothaow

ANO signifies it is minkis and éxplser ¢ hih smavoirtdy § ©rr «
and how improving this relationshgan supporthewell-b ei ng f or N&ébi, ot her bein
Specifically, ndakenjigwen focuses Anishinabekg dgiikendaaswimin and concepts related tai

governance and Ashinaabekkweok reconciliation and relationships withd\; and Anishinaabek law
andNokomisGiizis. Following the instructions provided by Anishinaabek Elders, | will focus on

Anishinaabek from the Great Lakes region which is inclusive to my ter(geg/Figure 1) will also

focus on grassroots peoples, mishoomsinaanik (grandfathers), gookmisnaanik (grandmothers), traditional

knowledge holders, people who are often left out of the conversation on such matters.
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Researclparticipants were invited to participate bytue of their work relating to water. Some
participants were involved in Great Lakes Water Walks, led by the late GrandmotipdiideBa
Mandamin (seéttp://www.motherearthwaterwalk.comOther worked in organizations, such as Chiefs
of Ontario andvorked on water related issugsch asinsafe drinking water and wastewater systems.
Othes worked in academic institutions and their research focus was on waterataigovernancén

example is the Treaty #8ibi (Water)Declaration(seehttp://gct3.ca/nibiwaterdeclaratiorunanimously

supporteebt-the-anishinaabdreaty3-chiefsnationatassemblyy stemming fromseveral gtherings

funded by the Social Science and Humanities Research Council (S$hifi@Y through the University

of Victoria. Some of the participants that were involved indreation of the Treaty #[8ibi Declaration
were also part of the study. Otherti@pants were ceremonial leaders and bundle carriers such as
carriers of the water ceremoni®&t all participants were Anishinaabek as a few identified as Métis and
Mohawk. These patrticipants were chosen due to the years of work with women, watandaw,
governance. Men were also invited to participate, even though my researstsfon women becausé
their ceremoniainvolvementin thecreation of the Water Declaration of tAaishinaabek, Muskegowuk,
andOnkwehonwe in Ontario. Other men were tadibecause of theixpertise in storytelling and
involvement withwomerd mitiatives such asVaterWalks. A few participants referred me to
Anishinaabe female knowledge holders of Full Moon Ceremonies and their commitment to educating
people in educatimal institutionsSome of the participants do not live in the Great Lakes territory but

have either worked in the territory or were originally from a community in the territory.
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Figure 1: Map of the Great Lakes Territory (Great Lakes Map)

With the broader purpose stated above, there are three spéséctatiorobjectives:

1. N6 bi g o v e rkweaknHow doasrAdishiAaabielsldwi constrachtbekole of women

in decision making aboutdi?

Reconciliation and relationships witldN Can the broader discourse in Canada about reconciliation
t

2.
i mpr ovi n dgbi?hhowrcamrécongiliateon assest watht reconailsdy i p

assist with
different legal orders and governance strres@; and how can the concept of reconciliation assist with

addressing environmental conflicts?
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3. Anishinaabek law aridokomisGiizis: What are the relationships and responsibilities between
Anishinaabek antllokomisGiizis and how can these relationships and responsibilities inform sustainable

Ndbi governance i ncl @davergancewdeas®mmniaking? ol es i n N

In thisdissertationl arguefor the inclusion of Anishinaabdve o k i n NO6 b govegrnance
Anishinaabekkwe o k have uni que knowl edge bAnshndabetkweok hei r r
understand that ater is alive with responsibilities for theell-beingof all life and women are primarily

responsible for watdArsenault, 2021Chiblow, 2019; McGregor et al., 2020)he relationships
Anishinaabelkkwe ok have with NO6bi can inform decision mak

relationship to NO&bi

Anishinaabekweok have their own understandings of how to obtain reconciliatibreT TRC 6 s

definition of reconciliatiorasan ongoing process of establishing and maintaining respectful relationships

needs to honour Anishinaableke o Kk knowl edge an dvcGregbr#20l8)expkihsi ps t o
how many reconciliatiomitiatives have been launched, but there remain considerable discussions on

what form reconciliation should takélders in the TRC (2015) explained that reconciliatiemiudes

reconciling relationships with the natural worlcrgue that inclusion of #ishinaabelkweok in

reconciliation discussions can assist with reconciling different legal caddrsyaddressing

environmental conflict.

Anishinaabekweok have knowledge on relationships and responsibilitislokomisGiizis. Lavelley

(2006) explans how Grandmother moon and women are directly in relationship with one afitibse.
relationships and responsi bil i Toddq20B)discasses nf or m sus
relationships with humans and other life as responsibilities informéuatiyenous legal order$he

grandmothers in Andersonés (2010) paper ramdterate
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di scuss womends r es gnohmsslissértatioril eéxplaeshe felationships and wat er s .

responsibilitiego NokomisGiizis and how this can inform water governance.

This dissertatiorhas been prepared in a manuscript style, presethtiag standgilonearticleswritten for

publication in peereviewed journals. In addition to outlining the research context, problem rationale,

purpose and objectives, thisjimaajtaamgakhapter provides additionabnceptual and contextual

information to supplement the researihttis presented in thmanuscriptslt also provides a

Terminology Section on concepfthe remainder of this chapter presents an outlife N 6 b i governat
and Anishinaabekw e o k , reconciliation and rel at iNokosi©ii ps wi
Giizis literatures a proposedynthesis of these bodies of literature, and the empirical context for the

research. An overview of the methods uldny dissertatioms then presented, followed by an

explanation of researcher position and the strectur

17



Box 1 Anishinaabek in the Great Lakes Territory
ICHrIKSNXGIKSAS f I yRa ¢KSNBE 2dzNJ Fé & KS'NEA 3 K/ARY
from the North Shores of the Upper Great Lakes, 1849).

Anishinaabe is the Ojibway word for one of the people or original people and it is how peopl€
from the Great Lakes Territory identified themselves. Anishinaabek did not use the word, Ind
Aboriginal, and Indigenous when describing themselves. Joh(80@4) explains how difficult it i
to identify a people when French and British recorded names kept changing. What is now kn

as the Great Lakes was the territory that Anishinaabek have identified as their homelands.

The Great Lakes territory has beér2 YS (2 (GKS ! yAAKAYFIF0S]1 &aA
Anishinaabek are not descendants of a theorized human migration from Asia. Anishinaabek
Creation stories telling of origins. These stories do not mention a migration from Asia but ratk
mention through oral tradition and recordings on birch bark scrolls that the Anishinaabek

originally came from eastern North America (Garden River First Nation Community Plan, 201
the Great Lakes territory. The Original Creation story of the Anishinaabeldds/tdim Dumont
(2018) explains how the Creator placed the four colors of man in each of the four directions \
the Anishinaabek being placed in the East. From the East, there were 7 major stopping place
where some Anishinaabek stayed. The following mapicts the Migration journey of the

Anishinaabek with the 7 major stopping places.
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Figure 2. Map depicting the Anishiraabe Migration i from The MishomiBook, 2010, pg. 99.

Our present day thinking is inclusive of the legacy of our ancestors and of what our
ancestors are waiting for us to do. Our thoughts also include the future generations,
recognizing that they are already looking back towardwitis the awareness that our
decisions and our actions are impacting them. It is a liyast, a living future, and we

are the living connection in between. Indigenous Intelligence is active on all these levels.

(Dumont, 2006)

Literature Review

Theres currently a | ack

(2013) suggest current

4This map is the Mediwin version of Anishabak history.
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water that could help to identify new ways of managing wate ( p g . 12). The continuo
Anishinaabekkweok is embedded in colonialism, is historic, and persists t@itagnezEstrada &

Daybutch, 2021)The historic disregard for Anishidaek kweokknowledge stems from the original
settlers who fiexploredo the | ands. These observat
interactions and assumptions were based on their cultural views of gender which reflected the role of

women in Europeagocieties (Smith, 2012). These white explorers displaced Aambekkweok by

trying to erase gbgii kendaaswi fChiblow &liynénezeestrada,and | e
2021;National Inquiry into Missing and Murdered Indigenous Women amnid,&Z019) The negative

impacts of colonization, settler institutions, and the general attitudes of settler society on Indigenous

women is well documented (Anderson, 20D@schuk, 2012JiménezEstrada & Dgbutch, 2021;

Palmater, 2015). The negative ingpsof undervaluing Indigenolisveok have eroded Indigenokseok

roles and responsibilities to water and all life. Anderson. €2@13) explain how limited attention has

been paid to gendered impacts of current government water managemenamoiiyblow (2019)

describes how the continuous ignoring of Anishinaabelokvigentrenched in colonialisriweok

voices have been silenced by colonial mindsets and eliminated fremsef er nance, iincludin
management and governance. As Sayers and Maabonél2 001) st ate, fAThere is a
literatureonselffover nment in general é[ U] nfortunately, alm

of gender analysiséand therefore did notmeanndd coul
(pg. 9). Many Anishinabekkweok are reestablishing their relationships with, and responsibilities to

N6bi t hr ou g andMmnaderemoni®é@hibllovs, 2020McGregor, 202Q)The Indigenous

Wo me n 6 o/iolédnoetTask Force (IWAVTF) hostwariety of community events including

International Water Day ceremonies to raise an awareness of the roles and responsibilities of Indigenous
women (JingnezEstrada & Dgbutch, 2021). An Elder once told me that it is kia@ok who will make
thenecessayhanges to stop the destruction to NODbI and

2019).
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Indigenous"e o pl es i n Canada have historically been excl
making and management frameworks for waamderson et a020, which disproportionately impact
their health and their relationships to wa@éfilson et al 2021).In fact, the Final Report of the Truth and
Reconciliation Commission (TRC) of Canada (2015) states,
For over a century, the central goals of Cadaga Abor i gi nal policy were to
Aboriginal governments; ignore Aboriginal rights; terminate the Treaties; and, through
a process of assimilation, cause Aboriginal peoples to cease to exist as distinct legal,
social, cultural, religious, and raciaitegies in Canada. (pg. 1).
Indigenouskweok relationships to fi have been devastated by this goal. There are several government
reports that discuss reconciliati@uch as the Report of the Royal Commission on Aboriginal Peoples
(RCAP) (1996), the Iral Report of the Truth and Reconciliation Consinis (TRC) (2015), and the
Reclaiming Power and Place: The Final Report of the Inquiry into Missing and Murdered Indigenous
Women and Girls (MMIWG) (2019). In fact, the Final Report of the TRC quotes Elder Deleary
(2015) stating, AThe work of reconciliation must
| and, and rebalance relationshipso (4fangas9). The M
inclusive to restoration, reclamation, amditalization of cultures and identities. Included in restoration,
reclamation, revitalization, reconciliatipand rebalancing relationships is understanding Anéstibiek

law as it relates to responsibilitiesNokomisGiizis.

Responsibilities and relationshi mmin(urleowedygb edded i
specific to Anishinaabekls diigendaaswimin isbased on reciprocity, respect, relationships,
responsibility(Sinclair, 2013; Kimmerer, 2013; Bell, 2013, Arbald, 2008)Kimmerer (2013) explains

that Traditional Ecological Knowledge (TEk about relationships based on principles of reciprocity and
respect. Anishinaabek gbégiikendaaswinmin is also
Indigenousknowledge (IK) in other forums and Canadian legislation. For exampl&pbeies at Risk

Actexplainsthat thebest available information on the biological status of a spewkslesaboriginal
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traditional knowledg€SARA, 2002) whereas tHenpact Assesment Actationalizeghat an impact

assessment takes into account Indigenous knowlgdge 2019). More recently, the COA (2021) has
alsoacknowledged that Indigenous knowledge systems can assist with efforts to restore, protect, and

conserve the GredbkesRegar dl ess of what Amminéds beeracallbdeikhasg 6 gi i k €
developed over millennia, is based on principles, and stems from multiple ssuchess storytelling,

ceremonies, visions and dreams, learning from Elders, and contactomihuman entitiegGonzales,

2020;Kimmerer, 2013; Geniusz, 200%hnston, 2003Ani shi naabek gbgii kendaaswi

responsibilities to relationshiper and with all life.
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Mapping (Allan, D.J., Smith, S., & Mcintyre, P. 2013.
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Figure 3is an image of the environmental stresses, based on the combined influence of 34 different
environmental threats for the Great Laléigure 4is the Great Lakes Areas of Concern (AOC)8 as listed
in the Great Lakes Water Quality Agreement (GLWQA). Botthegefiguresare a clear indication of

the conditions of the Great Lakes caused by human activities. The Great Lakes Water Quality Agreement

(2012)statesit he pur pose of this Agreement i s to restore

biologicalhnt egr ity of the Waters of the Great Lakeso (C

amending the Agreement between Canada and the United States of America on Great Lakes Water
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Quality, 1978, as amended on October 16, 1983, and on November 18, 1987, sggreth&r 7, 2012
and entered into force February 12, 2 @Ont&i0 ( GL WQA,
Agreement Respecting the Great Lakes Basin Ecosystem (COA) was born. ThefCOAi® mec hani s m
by which Canada delivers on its obligations untlerGanadidJnited States Great Lakes Water Quality
Agreement (GLWQA)O (COA, 2014, p . 1). The COA set
Great Lakes basin ecosystem and is supposed to protect the waters. From the COA, the Great Lakes
Charter wa born which lists several principles the governors of the states and premiers of the provinces
are supposed to follow to protect the waters of the Great Lakes (GLC, E8&%)the GLC, the Great
Lakes Charter Annex was born in 2001 which is supplemeaeagent to the GLC (2001). The GLC
Annex (2001) states,

The Great Lakes Governors and Premiers reaffirm their commitment to the five

broad principles set forth in the Great Lakes Charter, and further reaffirm that the

provisions of the Charter will contire in full force and effect. The Governors and

Premiers commit to further implementing the principles of the Charter by

developing an enhanced water management system that is simple, durable,

efficient, retains and respects authority within the Basin, modt importantly,

protects, conserves, restores, and improves the Waters andD¥ptrdent

Natural Resources of the Great Lakes Basin (p. 3).
Regardless of all the regulations, policies and agreements, the waters are contamifetedhe
Agreemeh s have not recognized Ani shi.TlkeCOARIIgWagi i kend
revisedtoinclude AWHEREAS Traditional Ecol ogi caprote¢nowl edg
and conserve the Great Lakes, and the Parties endeavor to ctnisi#aowledge in all cases when it
has been offeredod (p. 6). As this is an attempt t
whereagleclaresimay 06 whi ch means i Thesetgpgs ohAgreembntsstdifain si der ed

Ani shinaabek, their knowledge systems, and respon

Ani shinaabek have with NODI
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Anishinaabelhavehad a distinct legal system for ensuring appropriate relationships @ith N

Ani shinaabek did not manage NO&bi separate from go
cannot go into NODbI (Chi bl ow, 2019) . The col oni al
systems by drafting water legislation/policy/guidel, such as the Guidelines for Canadian Drinking

Water Quality (2019), which all ow N&bi trr be poi s
example, Wilson (2019) justifies that Indigenous water laws have been suppressed through historical and
ongdng settler colonialismMar shal l , et al. (2020) state, AWhil e
definition of Source Water Protection (SWP), ndacc
drinking water systemss poidnmedhontg @t s@0ds pnatcth.
Nations saw it, because they s elEldeiWile®inetglkedst pr ot e
about a time when he could dip his cup into the lake and drink from it but today that is WotFsp4,

per sonal c ommu n i cleeéniviolated an2l Gohtinsko.be ibatbdsee figare 3 & 4)

Bakker et al (2018) attribute the poisoning of the waters to competing jurisdictional priorities, lack of

clarity of roles and responsibilitiesy@a failure to cooperatghich has resulteth systemic governance

gaps.As previously mentioned, there are several different agreements for the Great Lakeéd/ddone.

etal. (2021 x pl ai ns that the i mposed s e ulurblespiritualaddoni al v
physical heal th as wel | inavater goeenanicé&ha dutrent watdr wat er it

governance structure disregards Anishinaabek laws.

Anishinaabek laws include teix seasonsind the 1NokomisGiizis as guides to activitiesnd f or NO6 b i
governanceFor example, the Ontario Literacy Coalition (2014) explains how idu@deimini-giizis

(Strawberry Moon) representing the time to harvest strawberries but also a time of reconciliation, learning

to let goof judgementSchaefer (2006) explains that humanity was to humbly learn how to live on Turtle

Island through observing all kingdoms, including the madring well includes understanding

rel at i ons hTheB&uthvandtRacondil@ation Commissich@ 15) st ated, MAReconci
going to take hard worko (p. 364). This hard work
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Anishinaabek laws as one component of reconciliation which includes understanding Nokomis Giizis
responsi bi | érmance.alsoigeonciihg Anishimpabek relationships and responsibilities to
NokomisGiizis can provide insight on living sustainably with all of life through better governance.
Sherry Lightfoot (2020) explains that reconciliation is an ongoing procéssatdrom a difficult past and
creating a healthy and respectful relationships going forward through a systemic solution. Anishinaabek

kweok have knowledge that can assist with moving forward.

N 6 lisovernance and Anishirmabek Kweok

N 6 bs iconsidered a living entity by Anishinaabek (LaValley, 2006). Wilson (2019) corroborates the view

of water as a living entity and indicates a need for a shift in concepts of what water is. Colonial cultures
typically see water as a resource or a comigd@iakker, 2010; Barlow, 2001; Linton, 201Wilson et

a,202) i n stark contrast to Ani s({Andersom BOAKk Craftn201d;r st a n d
Chiblow,2020) Li nt on ( 2 0Qdonsisteokgn bxadé of wydrogén®Hor (HO)x in the
proportion of two atoms of hydrogen to one atom o
definition and understandikm@dgofi kedhiaafslwdo wsni agaiamss
with responsibilities to life. BlackstocR(0 0 1) exp!l ai ns, AWater is a medit
source of power, and most i mportantly has a spiri
water contains knowledgesater is sacred, and water is alive with a spirit (Anderd0hQ;Arsenault,
2021;Blackstock, 2001; Cave & McKay, 2016; Chief et al., 2016; Chiblow, 2019,; ZD&ft, 2014;

Chiefs of Ontario2008; Diagle, 2018Gillio-Whitaker, 2019jndigenous Peoples Kyoto Water

Declaration, 2013; Joe, 2012; King, 2007; Mcgire 2001, 2012Sanderson et al., 20PN 6 b i i s

considered a living relation and is a source of idenGgve & McKay, 2016)The colonial
understanding of what fdAwatero i s, (Chblow&iménezpposi t e

Estradag02l). The Ani shinaabek view NObi as a | iving eni
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AltamiranoJiménezand Kermoal 2016) state, A[ W] omen could provi d:
perspective on the emergent water crisis (pgCB)rentwatergovernance hagndered Anishinaabek

kweok knowledge as invisible and simply not useful. Altamirdingnezand Kermoa(2016) explain

that i1 gnoring Indigenous women6s knowl-edge underm
environmental community processes. Colonigahas forced disconnéans of the role of women in

water governance, but this is not to say thaas paralyzed them. For example, Grandmother Josephine
Mandamin began the Mother Earth Water Walks to create an awareness of the conditions of the waters

and the responsibilities humans have to the water
environmentalistsd ( CokwkokaramthelfiratBnyvikoementalists Dexausepthgy. 1 0 8
carry the birth water (Arsenault, 2021). They haveiagrue r el ati onship with NO6bi
(Chiblow & Jiménez Estrada, 2@ Colonialismhasatmpt ed t o erase kweokds rel
Mc Gregor (2020) states, 0 Westatermtivikwaygswilkmodinggandhas s o

living in the worldo (pg. 116).

Anishinaabekweok have been oppressed since the time of arrival of the colonizers. The Commission on

the National Inquiry into the Missing and Murdered Indigenous Women and Girls (MMIWG) (2019)

heard testimonies from women whrgued their oppressions are primarily based on colonialism and

racism. With the imposition of the colonial laws, institutions, and governments, Anishiraabek

roles and responsibilities have been eroded and are typically ignored. The MMIW: RecRawiegand

Place, Final Report, Volume 1a (2019) dedicates a chapter to colonization as a gendered oppression and
provides a brief overview of some of the historical events and contexts that are at the root of the violence
against Indigenous women. Theaaial system removed traditional structures of governance, including
womenodés responsibilities and attempted to dehuman

MMI W Fi nal report (2019) quotes Kwagiulth (Kwakwa

27



Cdonialism relies on the widespread dehumanization of all Indigenous geopte

children, twespirits, men and womeinso colonial violence could be understood to

impact all of us at the level of our denied humanity. Yet this dehumanization is felt

most acutely in the bodies of Indigenous girls, women;gpidt and transgender

people, as physical and sexual violence against us continues to be accepted as normal.

(pg. 230)

Simply put, the colonial government imposed its own governance structures, laws, and institutions on
Anishinaabek to eradicate the Anishinaabek so they could occupy theJaoolset al.(2020) statethat

the violence from settler colonization has proetlitrauma and explan fiSet t 1l er col oni al i ¢
meanings, which we refer to as its logics, along with those of white supremacy, capitalism, and hetero
patriarchy, to justify the destruction of the earth, the extraction of resources, and tiwatsplof

humans and all b e i n ghis hasrcalised undue strese and tabmaon ( pg. 1) .
Anishinaabek, especially thaveok.JiménezEstrada and Daybutch (2021) explain how women always
performed roles as stewards and protectors of life coltinizationnegativelyaffected the roles of

Indigenous women, although never disappearing. The imposition of colonial ways of life, the oppression
of kweok is still felt today. Nickel (2020) explains how racism continues to affect Indigenous women.
However, with inquiries such as the MMIWG, recommendations have been shared &wéoky with

their unique relationship to and with the lands, can be restored to their rightfylggtatgishing balance.

As Anishinaabek, we refer to the earth as our Mdbeeause she provides us with everything we need.
BentonBania( 2010) states, AShe is called Mother Earth |
In conversations with several Elders, they have said that Mother Earth is our pharmacy, ourddtchen,

university, and she provides us with everythidglénes, personal communication, 20R8Owil,

personal communication, 2018{. Pine, personal communication, 2019). Betteokand Shkakimi kwe

(Mother Earth) are considered feminine by Anishinaabek which means the women made rules of conduct
towards all life including Kbi as the decision makers, teachers, and givers of life (Chibldim&nez

Estrada, 2021 The settlercolonial misogyny hasfeus ed t o acknowl edge womenos
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Nd&i governance, and has created a disconneciip ICave& McKay (2016) quote Nehiway Spillett as
saying AThe status of I ndigenous women has been u
(pg. 67) and Whyt& Cuomo(2016) explains how colonial economies disrupt relationships such as

Indigenous gender systen@alverly (2016) explaineow men obtained access to territories through the
hunter marrying into t he sfteaponsibiljiestiothé landSclthefferonst r at e

(2006) states,

In accord with inherent authority within a family, traditionally the women elders, the
grandmothers, were the ones who were looked up to as guardians to watch over the
physical and spiritual sumal of the family, and thus the tribe. They became the
keepers of the teachings and rituals that allowed the tribe to flourish, and they upheld
the social order(pg. 5)

Our Anishinaabek families were sustained by strong kin relations in which wordesigingicant

authority (Anderson, 2010). With the invasion of the settlers, the colonial goverrimplasented the

Indian Act. This caused tHess of status for Indigenous women marrying-hagigenous meiChiblow

& Jiménez Estrada, 2021I)his loss of status was ultimately another ploy to remove the Indian from the

lands so that there would eventually be no more status Indians (National Inquiry into Murdered and

Missing Indigenous Women Girls, 2019). Thecolonial rules intent was to destroy the kin relations

women had within communities. Wilson et al. (2019) explain that Indigenous peoples identify historical

and ongoing colonialism as the most important factor affecting their-lwhg, along with didpcement

from the | ands. Womené6és knowledge is suppressed a
energies could cause the destruction of Mother Earth (Chiblow, 2020; Schaffer, 2006). As long as the

waters flow honors women and their lgezing powers in treaty making (Craft, 2014). King (2007)
remindsthatthese words were not mere coincidence when our Ancestors made the treaties. Women are
guided by compassion and love (Schaffer, 2006) and therefore have significant epistemic insight into ho

N6 bi can govern it s eektdblishingad seppastipgercii § hiicrad d tye k cvaonme re¢
knowledge assish understandingpowN 6 b i g erelaionships thrdugh living its responsibilitkes
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Reconciliation and Relationships to NObiI

Recondiation continues to fail because it rests on a foundation of systemic

raci sm. 't i s predicat ed inberenttightsand eni al of I ndi
the willingness of the Canadian State to use violence to suppress Indigenous rights

(Mclvor, 2021, p. £8)

In the Final Report of the National Inquiry into MMIWG, Volume 1a, (2019) Shawn Wilson, an

Opaskwayak Cree researcher from northern Manjwbdaat es, A[ T] hat rel ati onshi
Indigenous ways of knowing...We are connected to our anceistors,t he | and where we co
are the sum of all the relationships that shape o

of relationships with all Creation and that knowledge is held in these relationships (Dumont, 2006).
WilsonandLai ng (2018) state, AWe come from the Earth
and when we refer to the Earth as our Mother, we are saying we have a deep and loving relationship with

the land and waters we depend upon (Wilson and Laing,) 2088y Elders have continuously stated we

need to reconcile our relationships to the lands aihi 9% we can fulfl our responsibilitis (TRC,

2015Wi t h the i mpacts of colonizati onlwiswtbf@dusodoes r e
the questios i What does r, leow donwe dolita md | @®an med@mi teach us a

reconciliatior? deferring specifically to Anishinaabek from tleat Lakes territory.

Reconciliation is about restoring relationships,and cor di ng t o the TRC (2015),
and maintaining a mutually respectful relationship between Aboriginal anréfoo r i gi n al peopl e
6). Reconciliation's not a new concept as several government commissions provide recommendations on

how the Canadian government can reconcile its relationship with Indigenous Peoples, including the
Anishinaabek The history of what reconciliation looks like is in the faliag reports: (i) The Report on

the Royal Commission on Aboriginal Peoples (1996); (ii) The Report of the Walkerton Inquiry (2002);

(iii) The Report of the Ipperwash Inquiry (2007); (iv) The Final Report of the Truth and Reconciliation
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Commission of Canad2015); and (v) The Final Report of the National Inquiry into Missing and
Murdered Indigenous Women and Girls (2019). The United Nations Declaration on the Rights of
Indigenous Peoples (UNDRIP, 2007) also contributes to how reconciliation can be implnieaah

report will be briefly described below:

(i) The Royal Commission on Aboriginal Peoples (RCAP) prepared a report in 1996 on their findings

from several meetings concerning government policies with respect to Aboriginal Peoples. The RCAP
(1996) stemmed from iAthe deneicanfeontatibn atKanesatskeec h L ak e
(OKA)YO (pg. 2). The Royal Commi ssion was tasked w
Peoples (Indian, Inuit, and Metis), the Canadian government, and Canadian society as a whole. Much of

what is writtenabout econci | i ati on in RCAP refers to fAthe 4
being mutual recognition, mutual respect, sharing
relationship is about restoring relationships among Aboriginal PeoplehaiCanadian government

which also means Anishinaabek restoring their relationships with the landsizsind N

(ii) The Wal kerton I nquiry (2002) stemmed from co
where AThousaandd $ecamepsdopgke died from consuming
report dedicates Chapter 15 to First Nations and revealed that there are inherent environmental and social
injustices that result in First Nation peoples not having access to clekimgliivater in comparison to

other people in Ontario. Chapter 16 in the report lists 5 recommendations specific to First Nations. The
Walkerton Inquiry called for the involvement of First Nations watershed planning processes to protect

source waters. Thigcommendation is based on relationships between-gtakeholders in a watershed

area working together to protectiithrough source water protection planning. This recommendation is

specific to reconciliation between peoples living in a watershedlawealso, it is about Anishinaabek

Peoples restoring their relationships withbN . As Art Petahtegoose stated,
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rel ati onshi p A Petagoobgetsdna comraumichton, 2q17) and that to me is one of the

most imporant and primary aspects of reconciliation.

(iii) The I pperwash I nquiry (2007) stems from a 0
1). Recommendations in this report are also about reconciliation as many of the recommendations refer to
theprovincial government working better with Aboriginal Organizations. More specifically,

Recommendation 37 states,

[T]he provincial government should establish and fund an Ontario Aboriginal
Reconciliation Fund. The Ministry of Aboriginal Affairs shouldnkavith First

Nations and Aboriginal organizations to determine the mandate, governance structure,
funding guidelines, and administrative structure of the fund. The provincial government
should commit sufficient resources to the fund to enable it to eehiwbjectives

(pg. 104)

The governments need to commit to supporting reconciliation through altggph & Joseph (2019)

stat e, iagitReccroncedds to pair intention with doing ir

(iv) The Truth and ReconciliatioReport (2015) explains that there are various understandings of what
reconciliation actually is and what it means to different people, communities, institutions, and

organi zations. The Commi ssioners of outdswblidRigpor t (
and maintaining a mutually respectful relationship between Aboriginal anéimomginal peoples in this
countryand pgworéds of apol ogy al one are insufficier
mat eri al fr ont sFina Reportrvel §, Reconeilidtir, @ 8Have attended gatherings

with Elders when reconciliation was being discussed and many explained that as Anishinaabek we first

must reconcile our relationships with the lands add.Murbaand Sinclair (2020) quote Paulette Regan
stressing that r econci-basededurgemce ofdndigecoasrcalturesgent on t

|l anguages, knowl edge systems, or al hGrasdroots | e s | aw

32



people have indated reconciliation needs to happen in phases and the first phase is supporting

Anishinaabek reconciliation to the lands. The Comiméss of the TRG2015)stated,

The Commission believes that the revitalization and application of Indigenous law will
benefit First Nations, Inuit, and Métis communities, Aborigitabwn relations, and the
nation as a whole. For this to happen, Aboriginal peoples must be able to recover, learn,
and practice their own, distinct, legal traditiofzy. 205)

The Commissin recognized the need to support Anishinaabek in recovering and practicing their own
legal traditions which will assist their distinct process of reconciliation. At a Traditional Knowledge
Keepers Forum sponsored by the TRC (2015), Anishinaabe Elder M&arip spoke about the
responsibility for reconciliation that both Aboriginal and #&ioriginal people carry. She emphasized
that the work of reconciliation must continue in ways that honour the ancestors, respect the land, and

rebalance relationships. &kaid,

|l 6m so filled with belief and hope because whe
know that the responsibilities that our ancestors caéiate still being carried ... even

through all of the struggles, even through all of what hag bésrupted ... we can still

hear the voice of the land. We can hear the care and love for the children. We can hear

about our law. We can hear about our stories, our governance, our feasts, [and] our

medicines.... We have work to do. That work we amegaly] doing as [Aboriginal]

peoples. Our relatives who have come from across the wateApmnginal people],

you still have work to do on your road.... The land is made up of the dust of our

ancestorso6 bones. And s o ythingthatdas bappenetd,e wi t h t hi
there is much work to be done ... in order to create bal§rg.e9)

Craft and Regan (2020) state that the reconciliation also includes a decolonizing process that embodies

resistance, resurgence, and solidarity. It is more than just an apology; it is concrete actions.

(v) The Final Report of the National Inquiry into theirdered and Missing Women and Girls (MMIWG)
(2019) was mandated to investigate all forms of violence against Inuit, Métis and First Nations women
and girls, including 2SLGBTQQIA people. In an MMIWG Interim Ref@f19) the Commission
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recommended the imediate and full implementation of the United Nations Declaration on the Rights of
Indigenous Peoples (lited NationsDeclaration on th®ights ofIndigenousPeoples 2007) as a

framework for reconciliation.

Dating back to 1996, the several farentioned reports describe reconciliation and have
recommendati ons on how to i mplement it. The TRC (
Commission on Aboriginal Peoples urged Canadians to begin a nationasg of reconciliation that

would have set the country on a bold new path, fu
rel ationships wit h 7heoewpathingedslto inelede psurgestdinclgde g . 7)) .
Anishinaabek naaknigewand worldview.MacDonald (2020) repeatise TRC in regards to Indigenous

law establishing common ground for reconciliation.

Anishinaabek Naaknigewin (law) and Nolomis Giizis

Naaknigewin is based on Anishinaabek worldviews which comes from the spintBdotows,

Ani shinaabe | egal scholar (2010) explains, fASome
based on spiritual principles form an important p
Borrows (2002) c tawdrigimatessirsthe pdiitical, dcorgraic) spinitaal, and social
valueso (pg. 13). Anishinabek naaknigewin is also
Euro-Western concepts oppose the concepts of spiritual compacts and the Aboriginalemartalvi ( pg. 8 4)
and Craft (2018) states, AiLegal relationships bet

is sourced in spiritual | awod ( p g ishinaabgk naaknigesvins pi r i t

is also old as life.

Anishinaabek naaknigewin is not something new; it is embedded in our language, in the lands, in our
stories and held by knowledge holders, Elders, women, the lands, and ce(Bomows, 2010; Askew
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2018) McNeil (2018) affirms that Indigenous Peoples inrfflicAmerica had their own bodies of law.

Craft (2018) shares Dumontds understanding that t
govern relationships to live in harmony. Anishinaabek naanknigewin is about governing relationships and
responsibilit es of Ani shinaabek. Knockwood (2018) states
from the Ancestois(pg. 64). Walters (2017) reiterates that the Indigenous legal traditions stem from the
beginning of time and Bo mtegaWraditigng Welehg firse laws bf Turtke s , i F
Il slandd (pg. 21). Th e(Boerows, 2@O0)Anishinhabek naaknigewin is dbeuvr a nt t

relationships and responsibilities which have always guided the Anishinaabek on Turtle Island.

Borrows (2010) highlights that Anishinaabek legal traditions are drawn from other places other than
courts, legislatures, and lawyers and are based on spiritual principles. Anishinabek naakingewin is drawn
from the world around us, including the star wdaft, 2013) This emerging body of work on

Indigenous laws and Anishinaabek naaknigewin so far has not addressed how such laws informed

relationships to Nobmis Giizisi in particular the 13 Nadmis Giizis (The Anishinaabek calendar).

Anishinaabek have followed the Nwkis Giizis calendar for thousands of years. Elder Eddie Benton

Banai (2010) explains how the moon was created in the beginning of time to guide the Anishinaabek. The
Ontario Federation of Indigenous Friendship Centreated a guide of Life Teachings, The Thirteen

Grandmother Moons (2014) which explains that diols Giizis is feminine. It provides teachings on the

Turtle shell having 13 platelets to represent dinis Giizis and to remember how the world wasated

sustaning the Anishinaabek through Noki s Gi i zi sé6 cycles (Ontario Fede
Friendship Centre, 2014Fhe National Aeronautics and Space Administration (NASA) website explains
thatNolomi s Gi i zi s6 cycl es gui di ydiffetert eultutes foaréhgusandsv e b e e
of years (National Aeronautics and Space Administration, 200B)l son and Laing (2018)
we say Grandmother Moon, we are understanding and acknowledging that the moon impacts bodies of

water, that we, as humgyrare constituted of water, so, of course, the moon ispastdo ( pSeverall 4 4) .
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Elders have shared their knowledge ondtok s Gi i zi s® t e ac hgiamdgpahe® such as
Jeannette Commanda and Emma Meawasige by naming eacimiNdkiizis and poviding activities

under the Noé&mis Giizis (personal communication, 201N)jcholas (2020) created Eating with the

Seasons, Anishinaabeg, Great Lakes that explains each Nokomis Gizessén et al. (2013) explain

that many Aboriginal cultures engagefiti moon ceremonies and qust#an Longboat, a Mohawk
traditional teacher who r emar kseighidayWivlensker e t augh
[grandmother moon] comes to show her full face and remind us of our role and responsibility as a

woman @pg. 15). Anderson et al. (2013) further elaborates on Jan Longboat sharing teachings about how
NokomisGiizis looks after all the waters ahbkomisGiizis will always take care of us because she

orchestrates the waters and liflmkomisGiizis and Anisinaabekkweokhave special relationships that

guides the roles and responsibilities. Schaefer in Grandmothers Council the World (2006) explains,

Al W omen carry the ancient knowledgeébecause thei
(pg. 133). Understading responsibilities ttlokomisGiizis can assist witbhonstruding water

governance decisions.

I have discussed with Elders the importancBlakomisGiizis in relation to women and how these
interactions guide us. The discussion focused on regulati@hs/hat happens duriddpkomisGiizis
cyclesthat informs humans of what they can harvest and when. More specifically, | want to focus on the
relationships and responsibilities under elolkomisGiizis and explore how these relationships and

responsibities inform Anishinaabekweok decision making in sustainatNebi governance.

Complexities ofWater Governance

The Gl obal Water Partnership (2003) describes wat
economic, and administrative systems that are in place to develop and manage water resources, and the
delivery of water services, at different levels of soti yndCanadaywatergovernancés comple and
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fragmentedBakker, 2011Davidson & von der Porten, 201%/i | son et al . (2021) exp
fragmented and colonial water governance system, where federal, provincial and municipal governments
claimdi f ferent scales and ki 8demsefetuahor{2916yeex wh
colonial water governance systems is predicated largely on provincial government control over decisions
related to water access and use, and the Cangdiernment (referred to as the Crown) asserts exclusive
ownership of all g r odu Thel fedaral dovesnment isresponsible foreresérve ( p g .
lands while the provincial government develops and implenvesttirgovernance, they have no

jurisdiction on reserve landgVilson et al., 2021)The Chiefs of Ontario, Part Il Submissions to the

Walkerton Inquiry Commissio(2001)st at es, A[ T] he feder al government
First Nations®6 wat er lythreugh polieyrdirectiven dnd spendirrg gonditians e  pr i
rather than through explicit dhet Goseynmentegtl| &€t

Water governance: federal policy and legislation website states,

AWhen it c gouerance io Canead, therfederal government has

jurisdiction related to fisheries, navigation, federal lands, and international relations,

including responsibilities related to the management of boundary waters shared with

the United States, including ations with the International Joint Commission. To

fully understand the federal government's role in water management in Canada, it is

important to first understand the interests and mandates of the departments involved in

program delivery. Within the fedal government, over 20 departments and agencies

have unique responsibilities for fresh water. As all levels of government hold key

policy and regulatory levers which apply to water management, a central challenge is

to ensure that these leversaredeveldp and used coll aboratively. o (

The website lists 12 different Acts from the Canada Water Act to the International Boundary Waters

Treaty Act that are involved in water governaidea vi dson & von der Porten (20
least ® federal agencies have responsibilities regarding water management, covered under 11 different
pieces of f eder arhePloerge of Ontarioi Wateromarfagementt golicigs, guidelines,

provincial water quality objectives website states,
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AiThis 1994 publication contains the Ministry o
and guidelines for the management of the provi
on how to manage the quality and quantity of both surface and ground waters.réhere a

many other important aspects of water management that do not fall under the

jurisdiction of the MOEE, but are the responsibility of other provincial and federal

jurisdictions, most notably the Ontario Ministries of Natural Resources, Health and

Agriculture, Food and Rural Affairs, Conservation Authorities and the Federal

Departments of Fisheries a.noroddaiacmnamis and Enviro
MOEEOGs Legislative Authority)

It is apparent when the federal government lists numerous water Actsewéhal different departments
having responsibilities in water managem&@nadiarwater governance is complex. To add to the
complexity, the provincef Ontarioalso has water governance policies within several different
departmentsBakker and Cook (2a) explain how water governance in Canada is highly fragmented
which has created a series of gaps, overlaps, and challenges. To further complicate water governance in
Canada, Indigenous Peoples have treaties and aboriginal rights afbiittevs, 2019)Morellato

(2008) explains that the federal and provincial governments of Canada have a duty to consult and
accommodatéboriginal interestsvhen it comes to the development of government legislafioa.

Chiefs of Ontario Part Il Submission to t&lkerton Inquiry (2001) explains how the federal
government downloads responsibility for water treatment to First Nations without adequate funding or
fulfilling its fiduciary responsibility to consult and accommodate. This adds to the complexities and

fragmentation of water governaniceCanada and in First Natians

To address the complexities and fragmentation of water gaweenthe government of Canada initiated
the creation of a Canada Water AgefCWA) in 2020with the intent of inproving freshwaer
management practices and coordination across C¢@aikfs of Ontario, 2021)TheHonourable
Jonathan Wilkinson P.C., M, MMinister of Environment and Climate Charngd a tTleedime isihow to
create a Canada Water Agency, to work with our provirteestories, Indigenous communities, local
authorities, scientists and interest@ahadians, to find the best ways to keep our water clean and well
managed Gdvernment of Canada020,pg.4). In theToward the Creation of a Canada Water Agency,
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Stakeholder and Public Engagement What We HRapbrt(2021) one of thenajor areas of
convergenc@ointed to reconciliation between Canada and Indigenous Peoples. The(Repbyt
explairs the important rol&€€WA could play to include Indigenous science and knowledge in decision
making to addresseshwater governanaes reconciliationWhile this is a very important area to address,
it is not thefirst-time governments of Canada have heard thishe Chiefef Ontario Part I Submission
to the Walkerton Inquiry2001), it is clearly articulated thiat 1996, theReport of the Royal Commission
on Aboriginal People§RCAP)made recommendations regardthg inclusion ofAboriginal knowledge
for watermanagemenil h e C Bubmidsion&001)explains how these recommendations have not
beenaddresseddequateland providesecommendations dahis can be metWith the development of

the CWA, it remains to be seen whethadijenous science and knowledge will be included in water

decision making.

Methods:. Indigenous Research

Indigenous research holds the potential to regenerate and revitalize the life of Indigenous
peoples and communities alongwithth& nowi ngo t hat sustains their
(Johnston, McGregor, and Restoule, 2018, pg.2).
Theoverallapproach to the inquiry | employedaa Anishinaabek Research Paradigm PAR
that utilized Indigenous Intelligen¢®umont, 2006js a conceptuatdmework for qualitative
Anishinaabelanalysis of datd.continuously drew on Anishinaabek protocols throughout the
study moving beyond the University requirements for ethics. Drawirfn@hinaabek protocols
enabl ed fAstandi ng macttofinquirg ih knowedge,tandcantmeed t s i n a
relationships (TallBear, 2014) rather than studyhem | utilize the ARP centeing onresearch
thatpromoesresearch prioritimg the aspirations, needs, and valuedwkhinaabelandour

knowledge (Johnston et al. 2018pe entire methodology sectiohn Anishinaabe Research

Methodologythat Utilizes Indigenous Intelligence a€anceptual Framework Exploring
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Humani t yoélsi Retl @t N puisishedWathednte)national Journal of Qualitative

Methodsand attached as an Appendix.

My main goal of thistudywas t o expl ore humanityo6s relationship

these relationshipsan support the welbeingd NO6bi , ot her Hehosetgs, and
study with primarily Anishinaabek from the Great Lakes territory since | am from this territory,

my ancestors are from this territory, and future generations will be in this terditorfdumont

(2006) explans that the future generations are already looking back toward us with the awareness
that our decisions and our actions are impacting themderstand that | am responsible for the

Great Lakes territory which drives me to be a good ancesttacisiond make and how |

conduct myself.

Since pecific details on how | conducted this study can be fourhiAnishinaabe Research
Methodology that Utilizes Indigenous Intelligence as a Conceptual Framework Exploring
Humani tyés Rel at ipodishddinghe InternatibbabJournal df&uabtatiye
Methods(DOI: 10.1177/1609406921105801 e entirety is not added to this section (Chiblow,

2021).

Organization of Dissertation

There are four remaining chapters in this folapterdissertationChapters Two, Three and Four are
written as stan@lone manuscripts that address objectives of the overall research fdrogedtionale
for three manuscrigis based on three lines iolquiry that are interconnected and interrelated. | present

the manuscripts in order for which they were writt®ecause of the staralone manuscript format of the
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thesis, there is some repetition among the chagtbesintent is to publish each of ttieee chapteras

standalone articles as thmethodology sectiohas already been published as previously mentioned

ChapterTwo presents thpaperentitledindigenous Water Governance: Anishinaabek Naaknigewin

(Law) Constructs the Role of Anishinaahbhlsk Kweok (
manuscript presents the roles and responsibilitie
Ani shinaabek women take ca\debiof aNddbit;h eA nospiphoirn auanh et
Ani shinaabek women in current NODbI decision makin
focus group relating to the t he menacbmpbdbhénadfthig over na
Chapterwa t o produce a policy paper on Anishinaabek v
weaknesses, opportunities, and threats (SWOT) ana
dueto COVID 19, the groups were not part of the study, andadstadividual members of the groups

were interviewedThis manuscript will besubmitted tadGeoforum.

ChapterThree presents the paper entithed b i (Water) Can Teadhs us about |
manuscript presentsow NGO bi can t e a adiliatibnulmeglainstthanshnaabek r e c o
understanding afeconciliationis different than notindigenous People#. presents the data gathered

from the participants relating to the uehomoae of r e
theboader discourse in Canada about reconciliation

N6 bi . Tsaripthas beamsubmitted dournal of Great Lakes Research.

Chapter Four presents the papditled Relationships and Responsibilities between Anishinaabek and
Nokomis Giizis [Grandmot her MoThiahanusaript presemslesN 6 b i [ W
and responsibilities of Anishinaabek women &lokomisGiizis; what are the Anishinaabek law for

NokomisGiizis; what actions need to take place to reconcile relationshipdNektbmisGiizis. It

presents data gathered from the participants reladiag overarching theme of Anishinaabek law and
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NokomisGiizis. This manuscript will bsubmitted toAlterNative: an International Journal of Indigenous

People

Chapter Five summarizes the major research findings presented in Chapters Two, Three,, and Fou

brings together the overall contribution of the research. This chapter braids the three manuscripts together

coherently. I't reflects on humanityos relationshi
thewellbb ei ng f or iMNdbgbsi,, aontdh ehrunbaeni t vy . It ties recommen
inclusion of Anishinaabek women in NObI deci sion

objective, outlinedimitations of the research, and identifies areas for further research that stem from this
study. Appendices at the end of the thesis provide the interview guide used in data collbigtion.
chapter also points to the scholarly contributions of the research felthdt fwill include how this

research will be mobilized to benefit the communities.
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Chapter Two
Indigenous Water Governance: Anishinaabek Naaknigewin (Law)
Constructs the Role of Anishinaabe

(Water) Decision Making.

Chapter Overview

N 6 Kwiater)is significant to Indigenous ways of life. Indigenous peoples maintain distinct and

mul tifaceted relationships to No&bi, yet coloni al i
and r el aiMc@rggort2021)M pdsticular, Anishinaabdkweok (women)have been excluded

from NO6bi decision making with the i Qdiméneeducti on o
Estrada and Daybutch (202d9scribeshovA n i s hi n a a b e k alongwittetihhedraditional Wagss

of governancevere ungrmined by colonialism eliminating women as valued and es@érhe

traditional ways of governance included Anishinaabek naakniggavir) for governing roles and

responsibilities to NODbI

Through this study from the Great Lakes territory, this articéarenes the lack of Anishinaabek kweok

in waterpolicies, strategies, avdatergovernance specifically focusing on how does Anishinaabek
naaknigewin construct the role of kweok in NO6bi d
critical insights nt o N6 bi governance and Anishinaabek kweok
peoples, mishoomsinaanigrandfathers)nokmisnaaniKgrandmothers)and traditional knowledge

holders. This study utilized Anishinaabek protocols employing a qualitativeh#aiabek analysfsr the

data gathere(Chiblow, 2021) It docunentsAni s hi naabek kwoek knowl edge on
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Anishinaabek naaknigewin, roles and responsibilities, and barriers and opportunities for inclusion of

Anishinaabek kweokupported by th male participants.

This study supports the | arger body of I|iterature
based on their relationships with NO6DbiI . It expand
that men have arolen NO b i governance and reveals how Ani shi
of kweokin NO& b i decision making. Recommendations inter

the recognition of kweok knowledge being valid, and the creation ospate for kweok are

instrument al in reframing NODbI governance.

The voices of the participants generated from this study produced tbéroéss and responsibilities of

kweokf or Badg biier s for kweok in NObI deani Niobn maki ¢ 0
making; and Anishinaabek naaknigewlinwas specified that women are the water carriers because

women carry the first water environment and are t
other scholarly work that all lifssi connect ed kweokbavegspecifid éoles anda n d

responsi biilceremogysnc¢loudéddi i n this responsibility is
stemming from loss of culture and teachings due to colonizatioimeasfied but also, opportunities

such as Water Walks were recognizegtvocably, Anishinaabek naaknigewin inforid® lgavernance

based on the spiritual, physical, mental, and social levels.

The scholarlycontributionof this study supports and affis previous work done by many scholars such

as Kim Anderson and Aimée Crafthe recommendations are not new. What is needed is a significant

shift to reorientate humanityés attitudes towards
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Introduction

A perennial question lingers; the question is, there is no more water, what we have is all there is, should

we decide to care, respect, and protect NO&6bi for

In Canada, Indigenous Peoples have undergone significant changes as a resuteoflengial and
economic pressures, cultural genocide, dispossession, subordination, and colonization. Varcoe et al.

(2019) states:

These studies illustrate that colonization has eroded Indigenous ways of living and

destabilized large proportions of poputatithrough racism, oppression, and loss of

resources, autonomy, and culture. Research also shows that colonialism has affected and
continues to shape Indigenous peoplesdo |ife ex
become rooted in historical, politica and socioeconomic contexts of

Historical and settler colonization has caused multiple forms of intergenerational social and ecological
suffering(Truth and Reconciliation Commmission of Canada (TRC), 200t forcecassimilation into

a foreign society has created barriers and degrad

Prior to colonization, Anishinaabek (Anishinaabek is plural, also spelt Anishinabeg and Anishinaabe

when singulai see Glossy for translations) communities were flourishing and relied on the lands to

maintain deep cognitive, spiritual, physical, and cultural relationgBipsows, 2018) These

relationships were maintained through legal, governance and knowledge systeorsaaitiie

cornerstone of Anishinaabek ways of life (Richmond & Cook, 2016). But, the ultimate goal of the

colonial settlers was to eliminate Indigenous Nations as distinct political and social entities (Diabo, 2017),
especially kweok roles and responstbili e s . Kuokkanen (2019) states, 0Ez¢

crucial role of women in reproducing societies, not only through giving birth but as importantly, through
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collective identity, culture, and ltisaangjkncavigdne® ( pg.
women are central to the collective continuance of Anishinaabek communities (National Inquiry into

Mi ssing and Murdered I ndigenous Women and Girl s,
potential to eradicate Anishinaabek watklvs and responsibilities to the lands. dwezEstrada and
Daybutch (2021) explain how colonization has affe
and that their roles and responsi bil iutsi emso MmeanwWes n e
knowl edge has continued to exist and guide their

Jiménez & Kermoal, 2016, pg. 12).

By confronting legacies of trauma, which are often seen as cultural genocide, Indigenous women are

creatiy awareness and restoring their responsibilitie
t he National Womends Association of Canada ( NWAC)
entire weltbeing of First Nations, Métis, and Inuibwen. Other initiatives, such as Mother Earth Water

Wal ks, have increased awareness od$(McGmrgbi 20BBhous wom
These Walks were envisioned as an action by Grandmother Josephine Mandamin Ba with the primary
purposeof ai si ng awareness of the responsibilities and
women. McGregor (2015) explains, AThis action was
rising pollution levels in the Great Lakes and elsewhem tlaincreasing need for people everywhere to

take action to protect the waters by renewing the
included walking around each of the Great Lakes, the St Lawrence Seaway, and the Mother Earth Water

Walk from the four directions. This is one example of women taking seriously their governance

responsibilities to care for NObiI

Water governance can be described as political, social, economic and administrative systems that
influence waterehd .usN | s Mm&Mdgemquotes Karen Bak
governance as Athe range of political, organizat:.i
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communities articulate their interests, their input is absorbed, decisions are made and img)emeénte

decision makers are held accountable in the development and management of water resources and
delivery of water serviceso (pg. 1) . However, Il nd
the limits of that definition as Indigenous Peoplesigavater as a living entity that carries deep spiritual

and cultural meaning and governs itself (Chiblow, 2019; Wilson, 2014). Anishinaabek understand

governance i s based on responsibilities, specific

Re s ponsi bbidardatso dvcamented inNséveral declarations such &ettaration of the
Anishinaabek, Muskegowuk, and Onkwehonwe of Ontario (2008).0Oddtaration stems from several
years of dealing with water issues in First Nation communities, such as contamarat lack of safe
clean drinking water. The Water Declaration speaks to responsibilities and action:

The Anishinaabek, Mushkegowuk, and Onkwehonwe in Ontario met in Garden River

First Nation to discuss their perspectives on the waters including vty gwater

guantity, safe drinking water and models for a path forward. Central to the discussions

were ceremony and spirituality as the Anishinaabek, Mushkegowuk and Onkwehonwe
reflected on their own inherent responsibilities and intimate relationhthe waters.

(pg- 1)

Ani shi naabek kweok have unique knowledge based on
understand that water is alive with responsibilities for the-letg of all life (Chiblow, 2019;

McGregor et al., 2020).

Ther ati onale for this inquiry stems from the | ack ¢
governance (Chiblow, 2019). Typically, Anishinaabek kweok (women) are excluded from colonial
government sé6 deci si on maki wager@@onder Poaen atgle 2088nt f r a me
Anderson et al., 2013). In response to responsibilities and taking action as an Anishinaabe kwe (woman),

this study focuses on NObI governance and Ani shin
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naakingewin lawg onst ruct the role of women in decision me
the inclusion of Anishinaabek kweok in NO&bi gover
naakingewin. The relationships Adécsitnimakingdng k k we ok

assist with improving humanityods relationship to

This contribution is based on empirical research conducted in 2020 through conversations with

participantgChiblow, 2021).

Context

In the following sections, a brief literature review is provided on Anishinaabek kweok, Anishinaabek
naakingewin, and NODbI decision making. Previous r
have a very specifi c o oompatedtgthecdarhinant distainsesof watercasan g o f
resourceThe literature is immense, reflecting years of empirical work by numerous scholars and a

diversity of articles to draw from. For example, Anishinaabe scholar Deborah McGregor has written

several dicles on water including Traditional Knowledge: Considerations for Protecting Water in
Ontario (2012) 1listing several foundational me s s a
spirito (pg. 10) . Mo r e r e ceQrnaft prgducedMNavigatihgiOnra a b e/ Me't i
Ongoing Sacred Legal Relationships witthbN  ( Wat er ) (2018) drawing on #fN

Law Principles)od (pg. 59), such as AWater has a s

Anishinaabek Kweok

Indigenous women have suffered the loss of culture, lands, children, membership, and

their traditional roles as First Nation wome(Chiblow & Jiménez Estrada, 2021)
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Anishinaabek kweok responsibilities range from being the backbone of Indigenous consnkedpers

of the culture, carriers of life, to caretakers of the Nation (St. Denis, 2017), to name a few. One of the
responsibilities Anishinaabek kweok have is to bring forth life to ensure the continuum of family and
community(Craft & King, 2021) The® responsibilities are guided by unique kendaaswin (knowledge)
passed on through countless generations. Prior to colonization, Anishinaabek kweok were respected for

their kendaaswin and were held in the utmost reqgantnezEstrada & Daybutch, 2021)

This project is specific to Anishinaabek of the Great Lakes territory (see figure 1). The Great Lakes
territory guides our governance structures as the land is our teacher (Johnston, 2011). Anishinaabek
kweok actively resist the effects of colonizationdoyntinuously establishing and maintaining their
relationships and responsibilities to the lands through inawendiwin (relating). Reo (2019) quotes the
Seven Generations Education Institute and explains that inawendiwin is our way of relating to all of
Creaton and honors the interconnectedness of all our relations. The relations and relationships honored
are based in place, such as the Great Lakes territory. Reid et al. (2019)shghgiimbued with

memories and generational experiences, place ideniitypisrtant to human activities. Since | am from

the Great Lakes territory, my relationships, cultural and spiritual beliefs, and responsibilities are governed
by this territory. Atlas et al. (2020) describes how Indigenous laws, knowledge, culturalréndlspi
beliefs, and management systems are | and based. T
having ancestors from this territory, provide attentive Anishinaabek kweok with unique knowledge that

can contribute to NO6bi governance.
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Figure 1. The Great Lakes Territory.

Anishinaabek Naaknigewin

This is just |ike Anishinaabe | aw. l'td6s a

the Creator and modelled in our environmg@raft, 2018, pg. 53)

Anishinaabekhaaknigewin is not something new: it is embedded in our language, in the lands, in our
stories, and held by knowledge holders, Elders, kweokcaramonyBorrows, 2018 Anishinaabek
naanknigewin is about governing relationships and responsibilitididife awalters (2017) posits that
the Indigenous legal traditions stem from the beginning of time. Borrows (2010) explains that First
Nation legal traditions were the first laws of Turtle Island and are still very relevant. Anishinaabek

naaknigewin haslaays guided the Anishinabek in the Great Lakes territory.
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Indigenous scholar Aimée Craft expresses:

Laws govern interactions between beings. In Anishniabewe expand our

understanding of fAbeingso to include |ife form
words anything that has spirit. Spirits are considered beings with whom we interact.

Anishinaabe law considers the interactions between and wlithée beings and

understands them to be governed by spiritual, natural and customary laws. Sacred law is

the law that is handed down to us by the spirit. Natural law is dictated by what we

observe in nature and that i KCeaft, 2044, pgur 0 whi ch w
44)

Ani shinaabek naaknigewin is inclusive of all rel a

making.

N6 bi Deci sion Making

I n todaybds NO6biI decision making and governance, t
fienovnimme nt al di spossession, including coloni al pol i
(Richmond, 2018, pg. 175) have solidified the systemic sidgimf women i n NObi deci si
Anderson et al. (2013) suggests current approaches discountiraliges women and i gnor e
perspective on water that could help to identify
ignoring of Anishinabek kweok is embedded in colonialism, is historic, and persistqWitsgn,

2019) Canadianwateact s, regul ations, and policies are buil
resource (Bakker, 2010; Linton, 2010). This colonial worldview is in direct conflict with Anishinaabek

worl dview of NObi as a rel at i sacredhandcbhngsfathliéel | ve wi
(Chiblow, 2019; Diagle, 2018; Cave & McKay, 2016; Chief et al., 2016; LaBotBanson et al., 2012;

McGregor, 2011; Richmond, 2018). Canadian water governance is complex and fragmented. Simms et al.
(2016) e x pidtimyicabonial iiafehgeveraance systems is predicated largely on provincial

government control over decisions related to water access and use, and the Canadian government
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(referred to as the Crown) asserts exclusive ownership of all ground and suriace wat ( pg. 4) . B a k
and Cook (2011) explain how water governance in Canada is highly fragmented creating a series of gaps,
overlaps, and challenges. Included in the fragmentation is the exclusion of Anishinaabek kweok

knowl edge on NObitoaNdbredponsi bnl makiesg.

Methods: Anishinaabek Protocols

This paper reports findings generated from a wide

searching for knowledge) into Anishinaabek gbégiik
tee) ritory. The paper focuses on NObI governance anh(
relationships to NOobi; and Ani shinaabekTheaaki ngew

following is a summary of the methodology employed for this researefgeendix A for full

methodology section).

This paper is specific to reporting critical i nsi
Anishinaabek kweok, grassroots peoples, mishoomsinaanik (grandfatheasjsiokanik

(grandmothers), and traditional knowledge holders. Participants were invited to participate and included

Ani shinaabek who are specifically focused on NO&bi
reconciliation, Anishinaabek naakingewhiokomisGiizis, and ceremonies to advocate and educate for

the healing of Anishinaabek, the healing of the lands, and for respondibitigd governance from the

Great Lakes territory. In a few instances, the snowball method (Patton, 2002) was used to recruit women
who are not Anishinaabek and people who were not women but are Indigenous and still from the Great
Lakes territory. They were recommended by Anishinaabek participants, so they too are part of the study.
These participants represent a very small numberdels who are responding to the degradation of

N6 bi in the Great Lakes territory. A total of 28
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focus group which consisted faife kweok. Initially, more focus groups were planned, but due to COVID
19 and stayat-home orders, participants from the focus groups became key informants through telephone

or Zoom calls. Many participants were known to me through work experiences, ceremonies, water walks,

and NODbI demonstr at i on sindvidualste comart. Tthe fdcusrg@up®weree nd ot
womendés council s, groups, and womends commi Ssi ons
counci l and womenb6és commi ssions contacted the wom

as key nformants. The data gathering happened during the months of January to June 2020.

The data was audio recorded, transcribed verbatim, and analyzed utilizing a qualitative Anishinaabek
analysig(Chiblow, 2021) This approach and analysis to coding is fouhdeon Ji m Dumont 6s ( 2
I ndigenous Intelligence. Specifically, it is base
(write things down; emotional); nanaagadawendam (I consider, notice, think, reflect, realize; mind); and
nisidotaagwad (its understood; physical). The first phase of bisindaage was allowing myself to feel and

i magine several times what was being said prior t
was transcribing verbatim what was being shared by allowisglito stay attuned to the spiritual

significance. The third phase of nanaagadawendam was reading the transcripts, reflecting, and coding
verbatim to find similar phrases, thoughts, words, and differences. The fourth and final phase of

nisidotaagwad wathe totality of myself generating creative expressions through this experience.

The creative expressions generated in this article are formed from many who shared their knowledge
through the offering of asema (tobacco). The Anishinaabek protocol ahgfeesema includes being
accountable to participants and their knowledge. Wilson and Restoule (2010) explain how offering of
asema activates relationships which is a great deal of responsibility and ensures we strengthen and uplift
those we are doing reseh with. As Anishinaabek, we are not separate from the knowledge but rather

participate in relationship to what we are learning (Wilson, 2019). In maintaining the knowledge
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relationship and the responsibility to strengthen and uplift participants, larsedirect quotes from the

participants to honor their knowledge and their willingness to share.

Voices of Anishinaabek Participants

The major findings of the thematic analysis that emerged is presented in this section.atemaEniof
Anishinaabekn aa ki ngewi n and NODI deci sion making, along
from the participants6 perspectives. Their combin
governance and Anishinaabek kweok in the Anishinaabek tgrotdhe Great Lakes are also illustrated.

Each participant shared knowledge in each theme but due to the scope of the paper and out of respect to

each participant, | try to use the voice of each participant at a minimum of once throughout the section.

Eadh participant provided consent to use their name
categorized intol . Rol es and responsibilities of women for

Anishinaabek naaknigewin.

Roles and Responsibilit e s of Women f or NODbI

There are all kinds of protocols and responsibilities for women around water ceremony,
making offerings to the water itself or beings that live in the water, or beings that govern

the water. (Leora Gansworth)

Anishinaabek kweok roles and responsibilities are tied to several aspects of life, such as bringing forward

i fe. Carrying birth water is a role that constru
knowl edge as keepersi gfie NOéli at Kweoki pawiet la NObi w
governance. Il nterviewees agreed that kweok are ke
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responsibility of bringing forth life through birth water. They also shared knowledge on the unique
relationshp kwe ok have with N&dbi; the roles and respons

the voice of NO bi

Water Carriers

Our roles and responsibilities is to be the keepers of the water. We have that gift to give
life and it is all about thevater, the child being nourished, nurtured, and protected in that

water. We are all born through watdBafbara Day)

Women carry water with childbirth. We are the keepers of water and it is our job to

protect the water and to make sure everybody is ¢tintethe water.Rachel Arsenaul)

I do know that women are the givers of life and that water is where we come from and it

is important that we take care of th&h¢istine Agawa)

What | heard from a lot of women and men is that women because we ageribrs of

life, we, being the only species between men and women to bear children, that we are the
caretakers of the water because when the baby is inside, it is growing in that chamber of
water. So, us women, we are the carriers of life, we are #ethat keep the babies

healthy for those 9 months in a chamber of water. Our role is to take care of the water.

(Mona Joneg

Women are the first environmentéresponsibility

and in the water, that spiritual connectafrthat new little life with water and how that is
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a very powerful relationship between mothers and babies, and water is a huge part of that.

(Beverly Jacob$

Participants tie kweok responsibilithyerole of carrying birth water, and bringing forth s a reason to
ensure NObI is protected. The responsibility of w

bringing forth life.

Women are keepers of the water simply because they actually carry a child and
the child is in water and whenig making that 9month journey from the spiritual world
to this world and it all starts there, so when that embryo life begins to develop, it is in that

water and that water sustains lifd&Rhonda Hopkins)

A lot of what came out was about connectionsveen women and water around
responsibilities for life giving. How new life is carried in the women and how water
ushers in new life, so when the waters break both in the human body but also in mother

earth in the spring when the waters start rushing, fiewdmes to be Kim Anderson)

The responsibility of carrying |ife in birth wate
humans to NObI as all humans are born through bir
Respect the wat er éTh avere bos fromhiidda Atkinsan) a | | l'ived a

The men who participated in the study, concurred with the women.

Your birth water- they are the carriers of birth water and that is what gives us life.
(Dennis Councilor)
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They are the life givelgaac Murdock)

Thesefindings support the larger body of literature positioning women as water carriers. Examples of the
literature are the Water Declaration of the Anishinaabek, Mushkegowuk and Onkwehonewe in Ontario
(2008) and more recently &Aiem®Prepamnsi KROLIHAYr swat e

Responsibilities for NO6bi are based on relationsh

N6 bi Rel ati onships

AWater i s eveirwe hwonugl o oarl lal dCasl Gmgeish out wat er . 0O

Ani shi naabek understand ptelrdts hwi tNfOodbut dMélsi ,nodal In eleid
roles and responsibilities. Unfortunately, this is not commonly known and contributes to water scarcity
and the global water crisis. Chen et al. (2013) s
anthromcentric logics of efficiency, profit, and progress, waters are all too often made nearly invisible,

relegated to a passive role as a resource, and subjected to containment, commaodification, and

instrumentalization. 0 ( p @ways3o)seeind reiated) knoneng, brelk ar e a
being as a responsibility to protect NO6biI

We are all connected through NODbI and to each oth
NOobi . NObi i n a territ or yeplantstaematsbiads gue ancestarstamd y o ur

the sky world and continues the interconnection to all life.

We are all water and so all the waters are connected to each other, they are all actually
just one. Christi Belcourt)
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We are all connected to watéNancy Row¢

So that leads me to the next point about water and water goveinasnbtat we say
water is life and we know that water is life, and we continue to operate like that but the
core part of it is our duty as Anishinaabe is to protect asgisulife and to send life into

the future. That relates to water but that relates to everythifaki (Monague)

N 6 belationships has been documented in a variety of contexts by several scholars such as Karen Bakker

et al. (2018), Nicole Wilson (2018, 2019). My empirical research connects the already documented
research by expl ai ni ng domectingus ko edch dther and $o altlife,ramddoc t e d
the responsibility of sending life into the future. The Nibi Declaration of Treaty #3 Toolkit (2019)
explains, fiwWe need Nibi in order to |ive a good I
explains Anishinaabek duty is protecting and sustaining life, sending life into the future. This duty stems

from the Creatoré6és instructions often taught thro

Ceremony

Ceremony is an activity that honors the spirit and can also be fordnealihcleansing. An example is an

of fering to Nébi, the spirit of N&ébi. Spiritual [

the Creator. Spirit is at the centre of everything we do and that is what makes us spiritual (Dumont, 2006).

Thes pi ri tual relationship to NObDI is often express:t

speci fic ceremonies that acknowledge NObi I|iving

Do the water ceremonies four times a yeagive thanks to the watetkifida Toulouse)
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They made their tobacco offeringdoyce Morningstar)

In these ceremonies, kweok have specific roles an
support the women in their roles. Maintainy bal ance bet ween women and men
others is integral in protecting No&bi. The foll ow

women and men are part of ceremony, continuing the balance in life.

Having that balance andthei r € bei ng the mends role and the v

role to pray for that waterB@arbara Day)

My brother came down as well, not always do the men join us. We were lucky enough to
have a male who could come and support the offering to the ridetioahe spirits of the
river, and to the beings and to the life that is in the river and the land around there.

(Laura Horton)

We went to sweat for direction on it and we also had a male, some of our men in our

territory help. Pricilla Simard)

Severas chol ars have documented I ndigenous womenbs ro
Anderson (2010, 2011), Patricia Hania (2019), Gina Starblanket and Elaine Coburn (2020), the list is
extensive. This research furthers Anishinaabek kweok roleseapdnsibilities by including the roles and
responsibilities of merDennis Councillor substantiated the kweok participants by furthering,

il heard an old man sing that old song one tim

he sang. They protected the heart of that beat
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The drum is one item in different ceremonies. This research explains the importance of balance for the

pr ot e c thi that both femal&nd male have a role with men supporting women carrying the voice

of NODI

Carrying the Voice of No&bi

Kweok have many responsibil it i eesporsibilityNsGdreprese®ne s pe

N6 bi in Ani shinaabek ceremony by carrying the voi

As women, as ones who have the ability to carry life, to be life carriers, we have a very
profound connected relationship with water and a very unique andbpederstanding

of water and perhaps even furtligorofound abilities to engage and listen and hear water
and so we are able to also have the responsibility to speak for water and facilitate the
voice of water to come through in our interactions witteottuman beings as we make
decisions as collectives and as communities that may impact the water. | am sure every
decision in its way impacts water and so women hold a very specific role in that regard

and must be the ones to bring forward that voibess{ca Keeshig Martin)

I n carrying the voice of NO6bi, Anishinaabek kweok
and ceremony. Carrying the teachings, protocol s,

role of Anishinaabek kweok.

What | kind of remember as a common practice whether you are Anishinaabe in

Okl ahoma or in Michigan or Ont ari o, t hat of ten
knowledge of water or appreciation of water or the engagement with water in ceremony

is through vemen, whether it is women in your families or other women in your
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community. It is almost always or often times Aniglaibbek women that do that service,
that gateway, that sort of person who really excites you about water and gets you thinking

about its inportance to us as well as the ecologiylé Whyte)

Anything | am going to share with you are words that | have heard from our older people
from around here. The late Steve Forbister from Grassy Nairbwsmember him

saying that when the water heretbe earth were being made and even with us, he was
saying that these 4 star women stood up way back when and they are the ones who
accepted that responsibility to care for that water when creation was being asked. These 4
star women stoodup andsaid, Iwi | ook after the waters those w
that is where we knew our responsibilities, that is how we know because those star
women tell us and that is what they said, if you want to know, if any human being wants

to know but most especially tieomen, and they said ask us and we will tell you. We

will tell you because we have made that promise, that commitment to look after that
forever, so to me, that is transferred to us as human being women and that is why we

continue to do that, why we stdbntinue to look after those waterSherry Copenacé

Kweokdés role is listen to NO6bi in order to carry
which also includes teaching others. In teaching, Anishinaabek understand the importance of
acknowledging the sources of knowledge and recognize sources of knowledge are not just humans

(McGregor, 2020; Craft, 2014; Borrows, 2018).

In conducting this research, it adds to the scholarly articles by Kim Anderson (2010) and Aimée Craft
(2014)tomet i on a few, that kweok roles and responsibi
unique relationships to NoOobi, kweok are the voice
to exclude kweok.
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Barriers for Kweokingin NObI Deci si on Ma

We are excluded from being involved because of the Indian Act and colonizitiote (

Ballard)

With the introduction of colonization, Anishinaab
making, such as loss of culture and teach{Agsenault, 2021)The first barrier is historical and ongoing.

Jacob et al. (2020) state, AAt present, we see an
ongoing, settler colonial viol enc e belossofculturé ) . It a

and teachings.

Loss of Culture and Teachings

Colonization has displaced First Nation communities from their traditional territories. This has caused a

|l oss of culture and a | oss of r etlitonalifomndss hi ps wi t h

We are up against a 100 years of colonizafithrjstianization patriarchy, misogyny,
and hegemony. And that is what they walritedas to separate us from the water and the

animals, and our relationship&helly Essaunce
Because of colonization and the sort of path our people have been forced to take. We

have come to forget some of these teachings, and that connection of having male and

female balance Ahgela Trudeau Day)
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The loss of culture and teachings has been esgddsy several scholars, such as John Borrows, and it has
been documented by the Truth and Reconciliation Commis20dr8 Ani shinaabek NODbI roe
has been damaged by colonization. This research contributes to the already documented articles and

reports on how colonization has caused the loss of culture, teachings and relationships.

The barriers created by colonization are i mmense
governance and decision making. For example, current water goeersystems are based on a colonial
worldview and ontologies of water (Wilson, 2014). This barrier has been created and enforced by colonial
systems, including colonial legislatidMarshall et al. 2020)Colonization ignores Anishinaabek
naakingewinexel di ng kweok in NO&bi decision making. Regar

participants willingness to offer viable solutions is astounding and an act of strength and compassion.

Opportunities for Kweok in NObI Deci si o

| think it is really important for everybody to take care of the water in their own way.

(Rhonda Hopkins)
Even through the atrocities inflicted on Anishinaabek such as residential schools, participants are still able
to focus on opportunities such as realizing responédsilthrough Water Walks and the creation of safe
space for kweok enabling them to share their know

governance.

Realizing Responsibilities: Water Walks
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Vicki Monagues har ed that the Water Wal k began to educat ¢

relates to everyone as everyone has a responsibil

She stated,

I think how you govern a Water Walk is how we should protect the water, because w
tried to make sure everybody was included in i
from wal king with the wateréwe | oved them unco
place to stand with the wateréin tewems of gove
have to approach it is to make sure that people have a place within our societies and

within this broader discourse of water protection and water governance.

Linda Toulousereiterated and expanded on the importance of Water Walks by asserting:

fi | nkithe iAnishinaabe kweok, what they have been doing with JosédptiinéNVater

Wal ks and the ceremonies are very important. o
Water Wal ks are an expression of I ndigenous NO6bi
responsi bil i técadfeveryore. TNeONmier, Walksrae basexl brvspiritual and cultural

protocols, recognizing water is alive and is life in need of protection. This research furthers current
scholarly work such as Deborah McGregor and Kyle Whyte by conveying how the Wakarahiéahn

expression of NODbI governance.

Safe Space for Kweok
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There is a need to have safe space created where kaedkel safe to ask questions and learn from each

ot her . I't would provide opportunities to share N©6

Elizabeth Webkamigadstated Al t hi nk that creating that safe s
people to feel wicomed, for people to ask questions, and where people are not feeling

shamed or belittl edéwe need to remember to be

Simone Senogled escri bed a program they started for women
women, where theghose what they wanted to learn about: how can we protect our
homel ands and take up our responsibilities as

from each ot hero.

The male participants also referred to safe space for kiweszsic Murdocks t at e dedtofi We ne

create space for our womeno.

JiménezEstrada and Daybutch (2021) explain that creating safe space will assist with systemic types of
violence and allow the spaces to restore values and teachings. This work furthers scholarly work such as
JiménezEs r ada and Daybutch (2021) by including the ne
decisionmaking. Safe space creation described above will ensure kweok are able to learn from each other
about their roles and restpoatsiidoon | oft i d&bit ot Nddu gl n/

naaknigewin.

Anishinaabek Naaknigewin
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Anishinaabek naaknigewin is based on Anishinaabek worldview. Naaknigewin guided Anishinaabek
responsibilities to creation and e @giodesintheher . Borr
political, economic, spiritual, and social values

the Aboriginal worldview (Dumont, 1993). The following participants demonstrate how naaknigewin

informs governance based on theigyél, physical, mental, and social levels which includes water

governance.

Jessica KeeshigMartin e x pl ai ned AOur Ani shinaabe | aw comes fr
understand that law, we get those understandings from again, taking guidance from the

wateritsel , our personal relationships with water. o

AiméeCraftj usti fi ed that naaknigewin is a decision ma
to Anishinaabek knowledge and the philosophy of interconnections of relations but also
understanding thattheeény on ment governs itselféthe path is
it controls its flow and can be influenced by outside factors, but it is still ultimately the

decision maker in relation to fl owo.
Anishinaabek naaknigewins based on relationships with respons
governs itself. Aim®e Craft (2018) states, AWe ar
has and is life, and that it is an independent legal actor witmwhwe ar e i n rel ati onshi g
its own decision maker and can teach about Anishinaabek naaknigewin.
NObi Teachings as Naaknigewin

Joyce Morningstarr at i onal i zed how teachings about NO6DbI cam
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Abut they alewawwes nmackce dhrew anything in the wa

it didnét belong in there, then you donét put
Debby Danardst at ed, @Al earning about water is I|like a | av
N6ébi, to have tespespetortNabi duahdty that NOD

There are consequences when naakingewin is brokesaasMurdock declared,
A[ T] hey al ways said never to dig deeper than a
that power, if we dig it up can destroy all auater, it can destroy everything. Those are
water spirits down there, those underground spirits and they roam around those waters and
live in taverns underneath and if we disrupt that, you know then there could be a massive

consequence. 0

Includedinnaakngewi n i s t he r espRarbaalaya fiftiyr meod ,c afrTeh efroer aN
wat eréand when you talk about Nat ur al | aw, it i s
knowledge of naaknigewin is embedded in what Anishinaabek knowamdnishinaabek livelLeora

Ganswoths t at e d, ithose | aws around ceremony and teact

was referring to the Midewiwin (Medicine Society) passing on teachings and protocols for ceremony.

In some instances, naakmigia is not written but is viewed and understood when doing activities such as

the Water WalkSylvia Plain explained,

[T]his is the natural law. Everything planning its role in coming together. When we were
doing the Water Walk, it was a hawk that wasréhevery morning following us and

walking by the horses. Seeing them along the road acknowledging what we were
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doingéwhen we were doing our role, everyone ca

and acknowledged. They knew exactly what we were doing.

Naaknigewin is aResponsibility for all Life.

Embedded within NObi teachings is NObi naakni gewi

relationshi g awitt § 20aBi)) shares Dumont Vvi ews, AThe

Ani shinabek to govern relationships, to |Iive in h
56) which fAare structured on t hiutedtadmésCraitinds pi ri t o
John Borrows knowing that NODbI can govern itself
di srupting NODI naakni gewin and governance has <co
Conclusion
By suppressing the inclusion of women indecisi mak i n g, Ahal f the worl dd
and changenakingi s et s us wup for failuredo (Johnson & Wi
The goal of this paper was to inquiry into the | a
NObi gover nlyoawsdonsgvelaes Anishinaabek naaknigewin construct the role of
kweok in NO&bi decision making. This study of the

reveals roles and responsibilities stemming from kweok being water carriers and btssd on
relationship as carriers of NO6bi voice. Analysis
opportunities for kweok in NO&bi decision making.

N6 bi naakni gewin t hrpouogrho tNd bNO bti e accahni nagnsd. dToheesy g o v e
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This original research study contributes to the literature in several ways. First, it supports the larger body

of |Iiterature of kweok are NObI carrierstwi NBbres
Participants explicitly stated kweok are NObiI car
role equates to the responsibility of protecting

reinforces how colonization Bdad devasting effects on kweok and caused loss of culture and teachings.

It corroborates NObi can and does govern itself b
own flowing path. Also supporting the literature is that Water Walksrarea x pr essi on of NO&Dbi
governance. The Water Walks are based on spiritual protocols. They connect roles and responsibilities to

N6 bi and demonstrate how water should be protecte

Second, this paper expands on ratirigéat menthale ar@desiponsi b
N6 bi governance. This role is to support kbweok i n
roles and responsibilities sustain balance through living roles and responsibilities. This study also furthers
Anishinaabek ries and responsibilities of protecting and sustaining life into the future as a core duty.

Living the role andeingther e sponsi bi l ity of protecting NO6bi ens.

The research reveals how Anishinaabek naaknigewin condtrdtts r ol e of kweok on NO&I

making. Anishinaabek naaknigewinis founded on and guides and connects roles and responsibilities to

N6ébi. AAnishinaabek inaakonigewin sees water as a
Anishinaabek naaknigewinnf or ms wus t hat NO6bi is |ife, we are b
Nobi (Craft, 2018). Kweok have a special relation

A gap has been created in NO6bi stadgmadswedon maki ng by

recommendations to address this gap.

The following recommendations from the research participants that are internal and external are:
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Recl ai ming or restarting our relationships to NO&b
relationships is an ongoing commitment and includes knowledge mobilization and transformative

activities such as Water Walks. Participants explained that Water Walks are informative actions led by

kweok and are inclusive of all people, as allhumansdomeo m t he NObi | odge. Deci s
Anishinaabek kweok is a strategy for dismantling current colonial water governance, policies, and

decision making. We need to work together to push educational institutions to recognize kweok

knowledge as valid. Engng kweok can continue to send life into the future, there is a need to create safe
space where kweok can | ead without interference a
naakingeiwn. Creation of safe space will assist with restoring katzateveen kweok and men. The
recognition of kweok responsibilities is crucial

i mportant is that everybody has a responsibility
significant shift to reoentate public attitudes and government policies. It is time to renew our
responsibilities and relationships to better info

the collective continuance of humanity.

These recommendations are not nEar. example, Giselle Lavalley (2006) prepared a report for the

Chiefs of Ontario with recommendations from participants at four main First Nation cultural groups

workshops. These recommendations include First Nations being involved in water decisiay thakin

need for education on NObI , and NODbI is a relatio

for.

Ultimately, the shift is about makirggchoice. The time is upon us to make the choice for the continuation

of humanity, and the choiceissimpls t op poi soning | ife through NODI
relationships to NODbi and each ot thesandbringkweols t i me
knowl edge into NODI governance. This involves col
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ensure |ife continues through NO&bi . Back to the p

more water, whatwe hav i s al | there i s, should we decide to
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Chapter Three

NODbI (Water) Can Teaaoh wus abou

Chapter Overview

This chapterresponds to thElders and Traditional holders involved in the Truth and Reconciliation

Commission (2015b) and their advice that meaningful reconciliation must inveilding good

relationshipetween peoples and with the natural world. In my contdhut will build upon the

concept of reconciliation with the natural world, with a specific focus ohltheb i (water). I as
broader discourse in Canada about reconcil?d ati on
More specificaly, | ask:

1. How can reconciliation assist with reconciliifferent legal orders and governance structires

2. What are Indigenous, more specifically, Anishinaabek concepts of reconciliation?

3. Wh at can we | earn from NODbI about reconciliati

| shav thatN 0 lbain teacthumanityabout reconciliation N6 bi can gui de and provi (
reconciliation with the natural world that people can then emulate in their relationships with eadh other.

contend that Anishinaabélave their own concepts mgconciliation that include living in harmony and

balance with the natural world. My research showsrttahstreamcolonialsocietyneeds to understand

Anishinabek concepts of reconciliation to truly reset the relationships called for in the Truth and

Reconciliation Commission report (20158)hi s empi ri c al study demonstrat e
about fair and equitable relationships with each other and can inform the pathway to reconciliation. It
demonstrates the importance of reconciliation witnnatural world which will assist humanity in

reconciliation among peopl es. Learning from NO6DI
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orders and governance structures by contributing to reconciliation with self, among peoples, and with the

natural world.

This study contributes to scholarly work completed by other reconciliation sglsalahsas Michael

Asch, John Borrows, and James Tully (2018); Aimee Craft and Paulette Rega) é2@2Karen Drake

(2017).1t contributes to this workypbengaging in empirical research to demonstrate how reconciliation

can be achieved with the natural world. I indicate that moving toward Indigeonosptsf
reconciliation i s everyoneds responsi biflriomy Nébico

aboutethical and reciprocal relationships with each other and the natural world.

Introduction

I n May 2021, rentaibsverecfdundlindan uinmaiked grave at the former Kamloops Indian
Residential school (CBC, 2021), resulting from th
| live with the aftermath of these schools and hear the anger of Indigenous ydathfesis the

historical and continued genocidal policies of the settler state of Canada. It seems now, more than ever,

Indigenous Peoples and Canada need to take action to move forward in peace and friendship.

As the Truth and Reconciliatiddommission201%) revealed fi For o v e rcental goadsmoft ur vy, t
Canadads Aboriginal policy were to eliminate Abor
terminate the Treaties; and, through a process of assimilation, cause Aboriginal peoples to gisase to e

as distinct |l egal , soci al , cul tural,pglyr®Bei gi ous, a
marginalization of Indigenous Peoples in Canada came into the spotlight in 2015 when the Truth and
Reconciliation Commission reported the findigseveral years of gathering and documenting

statements about residential schdadsn the survivors of those schoolkhe residential schools were part
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of Ca overdlas8imilation policyand amounted to cultural genocide (TRC, 2015b). Through these
policies, colonial and later Canadian governmentgsioned access to all the lands without interference

from the original inhabitantshe Indigenous Peoples. Testimalsreveal that these schools utilized

corporal punishment, sexual, physical, mergad spiritual abuse, unauthorized nutrition experiments,
andthedevaluing and debasement of Indigenous ways of knowing, relating, speaking, and being (George,
2020). The TRG2015a)provided 94 Calls to Action taddress reconciliation between Indigenand
nortindigenous societies in Canaddie Calls to Action range from child welfare to justipablic

education, sport and wellness, health, training for public officials, apologies, business, and media (TRC,

2015a).

My empirical study on Anishinaabekater governance provides guidance on hbd bain teach us

about reconciliation, which has the potentiagjtiade reconciliation with the natural worl@ihis study is
specific to the Anishinaabek from the Great Lakes territory (see Fig. 1). It investigdeteis

reconciliation from an Anishinaabek perspective, where does reconciliation begin, how do we correct the
wrongs inflicted on Indigenous Peoples, and how to reconcile different legal orders and governance
structuresLightfoot (2020) explains thaeconciliation is hard work, is a losigrm orgoing process that
creates healthy and respectful relationships based on equality and mutual respect, and is about healing.
Reconciliation is about envisioning a shared future (King & Maiangwa, 2020). Theddoéure

includes understanding human systems are part of the natural world and marks a turning point for all
levels of government and Canadian society to salvage what is left of the natural world by beginning to
rebuild our relationships to one anotlaad to the natural world as a part of reconciliation (Enns &

Littlechild, 2018).
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Figure 1: Map of the Great Lakes Territory

Setting the Context on Reconciliation

Reconciliation is about restoring risaboatti onships
establishing and maintaining a mutually respectful relationship between Aboriginal aAtoginal
peoplesodo (pg. 6). I't is not a nkawepravdalcept as sev
recommendations on how the Canadian governarghisettlersan reconcile relationshspvith

Indigenous Peoples, including Anishinaaldeér examplethe Royal Commission on Aboriginal Peoples

(1996), released over 25 years agders toreconciliationasit he 4 basic principles

relationhhi p bei ng mut ual recognition, mutual respect,

Royal Commission on Aboriginal Peoples, 1996, pg. 677).
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The Ipperwash Inquirf2007)stemmed fromt he f eder al government 6s refusa
Provindal Park to the Stoney Point First Nation after appropriating it as a military training site in 1942

and promising its return after World War Il. The Inquiry examined the events leading upleatheof

Dudley George who was shehile occupying thépperwash Provincial Park in September 599

(Ipperwash Inquiry, 2007)In response to the Inquiry recommendations, the Province of Ontario renamed

the Ministry of Aboriginal Affairs to the Ministry of Indigenous Relations and Reconciliation to reflect its
commitment to improving relationships and reconciliation with Indigenous Peoples in Ontario (In the

Spirit of Reconciliation, 2018).

Stemming from the Truth and Reconciliation Commission (2015a) Call to Action #41, a public inquiry

was launched to investigate the historical and ongoing violence against Inuit, Métis, and First Nation

women and girls (Bugler et al., 2021), called the di=l Inquiry into Murdered and Missing Indigenous

Women and Girls (MMIWG). The MMIWG I nqui rHBrsti ncl ud
Nations, Inuit and Métis women, girls, aB8LGBTQQIA peoplé ( Nat i onal l nquiry int
Missing Indgenous Women and Girls, 2019, pg. 1). This Inquiry produced over 200 Calls to Justice

s t a t Analpglute iparadigm shift is required to dismantle colonialism within Cansoligety, and

from all levels of government and public institutionslgtional hquiry into Murdered and Missing

Indigenous Women and Girls, 2019, p@). The Calls to Justice are based on decolonizing and

reconciling relationships. For example, Call to Justice for All Canadians, 15.7 states,

Create time and space for relationshipsed on respect as human beings,
supportingand embracing differences with kindness, love, and respect. Learn
about Indigenouprinciples of relationship specific to those Nations or
communities in your local area amark, and put them into practice all of

your relationships with Indigenous Peop{Biational Inquiry into Murderednd
Missing Indigenous Women and Girls, 20pg, 85).
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Learning about Indigenous Peoples6é histories with
Peopledasprationsis an important part aeconciliatonL adner (2018) explains how
l'ive comfortably without k n oSeJeraldchatarsbdve writtee about o wn h
reconciliation and what the term meaRsr example, John B@ws (2018) explains that reconciliation is

used in a variety of ways and has different meanings dependingmis using the term. Jeffery G.

Hewitt (2014) quotes Val Napoleon stating that reconciliation has various definfionexample,

Borrows & Tully (2018) state, fASome say reconcil:i
end state of some kindéOthers argbe D@02 btdtenor e ak
ACritics of the ter m eaoounlcd |hiaavtei ounso ahsaks wbheectohneer afi b
abstraction from the ongoing reality of dispossession or used as a rhetorical replacement for the
resurgence of I ndigenous | ifeways that run count e
stuctureso (pg. 77). I nstead of debating what the
assigned to the term and whether these aspirations actually address the injustices that persist today
(O6Nei |l , 2020). To b e of €anada, needs tounderstdiedspirationoé s et t | e

Indigenous Peopléaa establishing and maintaining respectful relationships.

Craft and Regan (2020)d reconciliationincludes i Repar ati ons must be made o
from apologies athmonetary compensation to establishing decolonial processes to return lands and

dismantle structures of oppression and power that have led to the cultural genocide that has been

perpetrated against Indigenous peoples in Canada for over a century dndbahélpg. xi ). To su
call, the TRC (2015a) principestatesi Supporting I ndigenous peoplesbd c
integrating Indigenous knowledge systems, oral histories, laws, protocols, and connections to the land

into the reconciliatin pr oces s aRCe018apg. ént i al o (T

Furthermore, taa Traditional Knowledge Keepers Forum sponsored by the TRC (2015), Anishinaabe
Elder Mary Deleary spoke about the responsibility for reconciliation that both Aboriginal and non
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Aboriginal peopé carry. She emphasized that the work of reconciliation must continue in ways that

honour the ancestors, respect the land, and rebalance relationships. She said,

Il 6m so filled with belief and hope because whe
know that the responsibilities that our ancestors carried ... are still being carried ... even

through all of the struggles, even through all of what has been disrupted ... we can still

hear the voice of the land. We can hear the care and love for ttieenhNVe can hear

about our law. We can hear about our stories, our governance, our feasts, [and] our

medicines.... We have work to do. That work we are [already] doing as [Aboriginal]

peoples. Our relatives who have come from across the wateApmaniginal people],

you still have work to do on your road.... The land is made up of the dust of our

ancestorsé6 bones. And so to reconcile with thi
there is much work to be done ... in order to create balance. (pg. 9)

In creating the balance, it is incumbent upon-hatigenous Peoples to learn the true history of
IndigenousPeoples and what the settler state of Canada has inflicted upon Indidreropless The Truth

and Reconciliation Commission of Canada (2015) aadvttrdered and Missing Indigenous Girls and
Women (2019) provide specific guidance for the education oimdigenous Peoples in Canada along

with newcomers to Canada. Some institutions are mandating students to learn the history and legacy of
residentialschools, yet others complain that learning about Indigenous Peoples in an institution violates
their academic freedolrake, 2017)Drake (2017) argues that learning about Indigenous Peoples is a

prerequisite to reconciliation.

Understanding Indigenous Concepts ofReconciliation

What exactly is O0reconciliationd? Several schol ar

reconciliation as contestable with different meanjuigpendent on hothe term is usednd who is using

the term. In fagtthey specifically state,
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[S]ome say reconciliation between settlers and Indigenous peoples is an end state of some
kind: a contract, agreement, legal recognition, return of stolen lands, reparations,
compensation, closing the gap, or sidterminationOthers argue that it is more akin to

an ongoing activity. Some say reconciliation embodies a relationship stretching back
12,000 years, an existential mode of being with one another and the living earth. It has
been associated with treaty relationshipse early contact. For some it is the path to
decolonization, for others a new form of recolonization. Some insist reconciliation must

be resisted, while others see it as an essential process for ongoing relationality. (Borrows
and Tully, 2018pg.4)

The TRC (2015a) explains that Elders and Knowl edge
for reconciliation in their own languages, there are many words, stories, and songs, as well as sacred

objects such as wampum belts, peace pipes, eagle deder boughs, drums, and regalia, that are used

to establish relationships, repai r Inotmefwolds; dss , res
Indigenous Nations are diverse in Canada, concepts of reconciliation will be just as diverse. For example,
Anishinabek reconciliation will be distinct from Cree concepts, although they will no doubt share

common characteristics. My syfbcused on Anishinabek concepts of reconciliation. Another aspect of
reconciliation raised by the TRC (2015a) that is often not considered in mainstream concepts of

reconciliation is incorporating the natural world in the conversation on what recdogilia¢ans and

how to get there. For examplet ephen Augustine A] SJ]uggested that o
experiencé our relationships with the earth and all living beiingge also relevant when working

towards reconcil i at i dthadfrorm andiboEginal perspeiveoracencilation st at e
requires fireconciliation with the natural worl do
reconciliation to include reconciling relationships between pedpitalso with the natural world.

Anishinaabek understand all life such the waters, the lands, animals, are imbued with spidtare

interconnected (Archibald, 2008; Craft & King, 2021; Richmond, 2018; McGregor et al., 2020; Dumont,

2006; Tobias J.K & Richmond,2014; Diver et al.19D There is a distinct concept of reconciliation from

Indigenous Peoples.
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Craft & Regan (2020also point outhat the Truth and Reconciliation Commission found conflicting
views between Crown perspectives and Indigenous understandings of reconciliation. How can Indigenous
peoples and the colonial state of Canadd settlerseconcile if there are different peectives and

understandings of what reconciliation actually means and how reconciling relationships needs ® happen

MacDonald (2020) states, AWe need to understand
be incommensurable withthe statuyst 0 o f t h e s elhdigéneus Pepdlea undecstandthg . 9 )
interconnectedness and interrelatedness between

a |

a

separate the | and from the rest oStablanket&Starkono ( St a

(2018) clarify that a shift away from the humeentred world view towards a relational way of being

inspired by interconnectedness is needed

IndigenousLegal Traditions and Reconciliation

The TRC(2015)acknowledged the importancef | ear ni ng from Al ndigenous
reconciliation, stating that these notions, which are based on worldview, oral history traditions, and
practices, have much to teach us about how to establish respectful relationships among peoples and with
thel and and al |l I i vi nagpg.t2h Reoogcdiation (ishcluSiveefgeronciling2 0 1 8
relationships among peoples andhe natural world. The TRC also introduced different aspects of
Indigenous concepts of reconciliation that include the kntigs laws, knowledge, protocols and values.

The revitalization of Indigenous laiw central to achieving reconciliati@s the TRC (201 stated,

The Commission believes that the revitalization and application of Indigenous law will
benefit First Natins, Inuit, and Métis communities, Aborigin@rown relations, and the
nation as a whole. For this to happen, Aboriginal peoples must be able to recover, learn,
and practice their own, distinct, legal traditionBRC, 2015apg. 205)
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The Commissiorf2015) recognized the need to support IndigenBesples in recovering and practicing
their own legal traditions which will assist their distinct proesss$ reconciliation Settlersneed to
understand that Indigenous Peoples were here occupying the lands under their own laws and governance
systemsAsh (2018) states,
We did not sell or give up our rights to the land and territories. We agreed to
share our custodial responsibility fime land with the Crown. We did not
abdicate it to the Crown. We agreed to maintain peace and friendship among
ourselves and with the Crown (pg. 35).

Internationalegal expert an€ree lawyer, Sharon Venne (2017) explains, (We) [W]ere never discovered,;

we were not lost. We were not conquered. Our territories were not terra nudingds without people

(Pg. 16).

The relationshipand connectionmdigenous Peoples have with the lands are based on legal orders and
governance structuréisat maintain blance and harmony (McNeil, 2018). Borrows (2018) explains that
Indigenous laws are rooted in long term relationships with the lands and Indigenous law is drawn from

these relationships and connectidnsligenous law embraces ecological protection andeguid

relationships with each other and the natural wgrldly, 2018) Indigenous law continues to function in
Indigenous societies through pedplactions and in selfietermination. Indigenous la®re based on

relationships stemming from specific geolmajilandscapes, ecosystems, and peoples embedded in the

lands and languages (Youngblood Henderson, 2002). These laws governed Indigeagod e 6 s
relationships with the | ands. Magen (2015) expl ai
ofnationst at es, supranati onal g 4).Thedttempted emsure oftntigemonsat i o n
Pe o p | e $ds createavlack of access to and erratic management of lands and waters through colonial
driven policies and lawahich haveregularlyignoredIndigenous Peoplésaws and ways of knowing

(Mills, 2018).
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Anishinaabe scholar John Borrows (2018) explains that reconciliation includes a collective reconciliation
with the Earth simultaneousl!l y wi t bconomiesuedugagomc e o f
relations to the |living earth, ways oRecokcilatomi ng an

is about relationships witle natural worléind requiresupport as stated in the 2007 Ipperwash

Inquiry. Lightfoot (2020)d e s cri bes reconciliation as #Adifficul't
together, far into the futureodo (pg. 277) and requ
Reconciliation includes decolonization. Craft & R

ultimate goal but a decolonizing process of journeying in ways that embody everyday acts of resistance,
resurgence, and solidarity, coupled with renewed commitments to justice, dialogue, and relationship

buil dingodo (pg. xi) . Th e onTdgading jdslice,5aaging from pdlicy reforén Ca | |
to the recognition and implementation of Aboriginal justice systems. Justice is more than just criminal
policies. OO0Neil (2020) <clarifies, A[]T]lhat the TR
emnomic justice to an even more demanding and ultimately decolonizing framework that challenges
Eurocentric models of conflict resolution and instead centres Indigenous legal orders, knowledge systems,
and relationships to the natural world as inseparablem t he reconciliation proce
remar ks, AThe TRCO6s c-@rbwn retatmns drel establishrgénaire ndtmnd i genous
nation relationships is thus a call to transform not only the economic and political but also the social,

legal, and cultural relationships between Indigenous peoples and settlers on the basis of mutual respect

and peaceful coexistence on and with the |l ando (2

Indigenous legal orders and governance strastu

In summary, there iswoefully neglected truth that the Canadian legal system must confront: Indigenous

legal orders and Indigenous laws exBorrows, 2020) and the revitalization of them is required to

achieve reconciliatianindigenous legal systems are diverse and resilient, and they exist despite overt and
racist attempts by Canadads gover newenmprohiitthemd it s |
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(JFK Law, 2016)In the following sections, | describe Anishinabek conceptions of reconciliation with

people and the natural, based on views shared by research participants from my empirical study.

Situating Research: Anishinaabe Reseah Paradigm (methodology)

My Anishinaabek Research Paradigm (ARP) emerges to address decolonizing research. Since
colonization, research on Indigenous Peoples has been extractive and, in many instan¢Ssnithcist
2012) Unethical research on IndigarmPeoples has been detrimental, done without their consent, used
to perpetuate control over or disempower Indigenous Peoples, and rdssagan rather than with or

for (Chiblow, 2020; Haitana et al, 2020; Lambert, 2014; Martin 2003; Reid, 2020;,261iP). This has

caused mistrusindtheneed to create processes rel@amAnishinaabek protocols.

The ARP | employ is based on asema (tobacco) first, as spirit comes first in Anishinaabek protocols

Wil son & Restoul e ( 20 lafeactiwmtecavihen tobaGchlis payt of & edearachi on s h i
met hodol ogbBmbeddegigAnistEn@dbek protocols are reciprocal duties and responsibilities

between human and the natural world (McGregor et. al, 2020). These duties iesluaesibility,

respectrelationality, reflection, relevance, and refusal (Archibald, 2008; Chiblow, 2020; Debassige,

2010; Johnston et al., 2018; Kimmerer, 2013). Anishinaabek protocols are epiundr relationships

to the lands, our ancestors, and future generationseTheart i onshi ps form goégii kend
knowledge, referring specifically to Anishinaabek) as Anishinaabek were and are always searching for

gbgii kendaaswi nmi n.

The gbégii kendaaswinmin in this study istsprimarily
peoples, mishoomsinaanik (grandfathers) aookisnaanik (grandmothers), and traditional knowledge

holders from the Great Lakes territory (see Figure 1). A total of 28 participants and one focus group
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consisting ofive kweok participated in a conversatal style design athis falls within Indigenous

worldviews (Starblankedl., 2019) The conversatiomethodprovides participants with greater control on

the knowledge they are sharing (Kovach, 2009). Most participants were known to me from previous

work, Water Walks, and ceremony. The conversations were recorded and transcribed verbatim. Due to
COVID 19, some conversations were conducted via ZOOM or by telephone. | employed Anishinaabe
scholar Jim Dumontdés (2006) Ilelatohg, knewing, arsl beingdsear | i gen
analytical tool for a qualitative Anishinaabek analysis. It utilizes bisindaage (to listen to someone; spirit);
ozhibiid6igi (write things down; emotional); nanaa
mind); and nisidotaagwad (it is understood; physical) and recognizes there are multiple ways of gathering

and understanding knowledge. Phase one of bisindaage enabled me to feel and imagine several times
what was being said. P hribisgeseriiatimo Phasé threezoh i bi i 6i gi was
nanaagadawendam was reading, reflecting, and coding similar phases, thoughts, words, and differences.

The final phase of nisidotaagwad generated a way of seeing, relating, thinking, and being through the

experience of my tat being understanding the knowledge given by the participants.

Participants chose to have their names revealed for the knowledge they Reaszdch participants

were invited to participate by virtue of their work relating to water. Not all partiGgpaete

Anishinaabek as a few identified as Métis and Mohawk. These participants were chosen due to the years

of work with women, water, law, and governance. Men were also invited to participate, even though my
research focuses on woméecause of their cemonial involvement in the creation of the Water

Declaration of the Anishinaabek, Muskegowuk, and Onkwehonwe in O(@&08) Other men were

invited because of their expertise i nsuchasoMatert el | i n

Walks

One of my objectives was to understand what reconciliation means for Anishinaabek. | have been told by
Elders and through ceremonies to get an education so that | can help our people. In order to help our
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people, | need to understand what their conoéptconciliation is. Through my participation in water
ceremonies and Water Walks, | have learned the importance of educating people on the Anishinaabek

worl dview of NO6bi . | furthered this educaton on

t o

since the Water Walks was a form of reconciling m

reconciliation can assist with reconciling different legal orders and governance structures to address

Canadian water governance.

The following ®ction presents the perspectives shared by the participants. | use direct quotes from the
participants to accurately capture their voices. Linda Smith (2012) describes research with Indigenous
Peoples as recognizing historical unethical research. By dsix quotes from the participants, | aim to
address unethical research by lifting their voices and the knowledge they share by standing with them
(TallBear, 2014). The main objective of the research was to draw on participant knowledge about how
N 6 b i teacheshomanity about reconciliation. Historically, research has been extractive, used to
perpetuate control over Indigenous Peoples (Lambert, 2014; Ried, 2020; Starblanket et al., 2019).
Decolonizing research calls for research to emerge from Indigerayssof/seeing, relating, thinking,

and being (Chiblow, 2021). The following section ensures this research arises from the voices of the

Indigenous participants.

Resultsand Findings

My analysis revealethat Anishinaabek have concepts of reconciliattbase include the following
characteristics: reconciliation begins with self; correcting the wrongs; reconciling different legal orders
and governance structures; and NDifdringworlawiews e ac h
contribute to divers concepts of reconciliation as demonstrated by the participgetsnciliation begins

with self for both Indigenous and ndmdigenous Peoples with a heed to correct the wrongs inflicted on
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Indigenous Peoples. Indigenous legal orders and governandergsuare different from mainstream
society and are based on differing worldviews which need to be understood and addressed prior to
reconciliation. Participants shared knowledge tha

worldview.

Anishinabek Concept ofReconciliation in Anishinaabemowin (language)

Some of the participants are fluent language speakers and offered a nuanced understanding of

reconciliation. In discussions about reconciliation with the fluent language speakers,laske@an we s ay
reconciliation in our | angua g e DasedTanckityscanplexitoai ned t
translate English words into Anishinaabemowin. They described words that could convey the concept of
reconciliation. For example, Mary Wéeng wan of fered the word gweksidoon
concepts of reconciliation. She explains AGweeksi
yourmouthrhavi ng things the right way or gweldis dj 6genc
s/he putting things right and gwekkaadzi is to live the right way, to change your life to live the right way

in balancebo. Mary Wemigwan clarifies this-and inc
based reconciliation is something tyati do. She furthers the complexities of Anishinaabemowin by
explaining, AThe ones that speak the | anguage und
feeling of gweekkadzi is to live the rig@geht way, d
speaker, Dennis Councillor from the Treaty # 3 territory was also asked if there is a word for
reconciliation in Anishinaabemowi n. He expl ai ns,
naahatakoochigahin would be the closest interpretationto ft. e t h e r states, ANaahat ¢
to think about setting things straight and has a lot to do with judgement, direction, and guidance but

chi baakinaaknigewin is to find a solution to the
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Furthering the complexities, Aimée Craft explaing thaher research she has engaged fluent language
speakers and Harry Bone, an El der she works with,
iwWe might want to think about Harryds concept of
work togethero. The commonality of the Anishinaabe
is founded on action and is solution oriented. For example, fluent Anishinaabemowin Linda Toulouse
affirms the action of g wg®Kyddsdneone bylputtingsthingstrighh g, i Wh

with your mouth, it isnbdbt any good if you donodot f

To fully understand Anishinaabemowgoncepts of reconciliation, one must learn or become familiar

with Indigenous languageSome of the beginner language learners expressed the importance of learning

Ani shi naabemowi n. For exampl e, Leora Gaamiviert h st
healing even to hear it, i t i $luestdanguapespeakeraMyrte t o b e
Ball ard expressed, fiBecause our words have govern

describe our governance systems so aogliage can only truly be understood if you are a language

speaker 0. Some concepts simply cannot be adequat

Anishinaabek concepts of reconciliation conveys action. The fluent language speakers explained the
complexitiesof translating an English word into Anishinaabemowihese fluent language speakers
exemplify the complexities of understanding recon
perspective. The concept of reconciliation in Anishinaabemowin is abtiirtg things right after the

harms have occurredlso, the words described by the fluent language speakers vary but convey living in
balance, finding a solution, and working together to find that solution. Learning Anishinaabemowin is
important to undestand Indigenous worldviews. Learning Anishinaabemowin begins wittedeatig,

responsibilitytaking action.

Reconciliationwiths el f t hr ough NO&bi
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Reconciliation begins with reconciling with oneself ladigenous Peoples. Colonization has had

devastig effects on Indigenous Peoplasd has erodeldhdigenous worldviews (Jacob et al, 2020).
Christine Agawa explains, AiWe have been oppressed
oneself as Indigenous Peoples addresses colonization. Laura Eldrtenr i f i es, A Reconcil i a
to your own personal action, to be responsible for your own behavidarn cy Rowe expl ai ns,
|l i ke to return to the practices of tobacco offeri
Participants stated the importance of Indigenous Peoples learning their ways of life. Simon Senogles

described a series of workshops for women to learn their responsibilities because this is what they were
asking for. Laura Hort on eixrgallyahe biggastthing, Wakindksura g wi t h
kids know that they are sacred and that the water

Anishinaabek ways of life will benefit future generations. Reconciliation is recovering from colonization.

Reco\ering fromcolonizationalso means healingith ourselves antll 6 bPricilla Simard states,
iReconciliation is about forgiveness, about movi n
healing that needs t o t akhdealny aneseifoh.r oRieg@®loercdiblii at i on
Copenace explains, AMaybe something in our |ife |
water to make those amends, to make those words of appeasement and actions of appeasement so that is
how we corret it". Actions of appeasement is a form of correcting the wrongs happening in your life and

is a form of reestablishing relationshipswittb ks a heal i ng process. Kyl e Wh
establishment or repair of kinship relationships enables theiival and are moral bonds between either
humansornofh u mans 0 . | saac Murdock <cl ari fi es, fiReconci l
and waters and that is where true reconciliation
restoratiorof relationships witiN 6 b i it nedusitb start with oneself for both Indigenous and non

IndigenousPeoples.
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Non-Indigenougeoples need tdo their own work to learn what the aspirations of Indigenous Peoples

are andvhose lands they are on. Leora Ganswerplained A Thi s | ady was asking n
nonnative communities do, and told her you have to figure that out and approach the native people that

|l ive near you and ask themubdew, ydblheawi Wor Rgheget
beacceptingp f di fferent vi ewpoi ntaslessioa Beeshid Mdrtiescsbes and i de
People areesponsible for educating themselves. One way to generate awareness is through the education
systemEl i zabeth Webkamigad rationali zes, AWhat is go
i nformedéunder st,aeathg an awarenesslingheibowr thirkiogy iretheir own
interactions and that bec ome sindipenous Peaples takingthed . Reco

initiative to learn from Indigenous Peoples

Reconciliation begins with self for both Indigenous and-lmatigenous Peoples. For Indigenous Peoples,
it is about healing from colonization through learning Indigenous wayteoWater is medicine

(Wilson, 2019) and can help heal Indigenous Peoples from colonization through making offerings to
make amends and appeasements-IKdigenous Peoples also have a responsibility to learn about
Indigenous Peoples from Indigenous PespiReconciling with self for nemdigenous Peoples includes

correcting the wrongs.

Correcting the wrongs

Reconciliation is more than words; it is correcti
reconciliation is not just lip service and apologgin it i s doing something abou
passionate in stating what first needs to be corrected by the government before reconciliation can begin
between Indigenous and némdigenous People&lder/Grandmother Nancy Rowe has been denied

acces to the Anishinaabe way of I|living. She states
because | dondét have access to water and educatio

93



ifto be able to go to theh€rkEdnitstRi yeor aGansetvawoi
does not want to be harassed when accessing the waters that are not part of the reserve but are still part of
the original homelands. She feels that reconciliation is reclamatfooh includes her ability taccess

the waters for the Anishinaabe way of life. Being able to access the lands and waters is an important part

of reconciling our relationships to the waters. R

for their relationships, responsiti#s, healingand learning their way of life.

Anishinaabek understand the importance of halangsfor reconciliationprocessesWhen asked about

their concept of reconciliation, participants shared that reconciliation is correcting the wrongsy givi

|l and back. Christi Bel coquirte susatheadc k AeGv evrey tuhsi rbga cykc
and Kim Anderson explained, i WeanchRoweexplaioed how bhke a b ou
needs to be able to access the waters to contirlive her Anishinaabek way of life. Without access to

the | ands or waters, reconcil i ngComeetihgtiewmmgs hi ps wi
includes returning the lands so Indigenous Peoples can reconcile their relationships laittisizad

waters healing from colonizati or.askayv éirelay i Jnagao basn d

requires land back through reconciliation.

Correcting the wrongs is going to be difficult. Without the lands or waters, Indigenous Peoplésdmay f
healing from reconciliation challenging. It may also prove challenging for Indigenous Peoples to

reconcile their relationships with the lands and waters.

Reconciling different Legal Orders and GovernanceStructures

Reconciling different legal orders and governance structures is significant for Indigenous Peoples
reconnecting to self, the lands, and among peoples (Borrows & Tully, 2018). Indigenous legal orders and
governance provide harmony with Creation and humahiinthe weltbeing of the natural world
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(Dumont, 2010)Reconciliation is hard work and will require all humanity to be accepting of one another

(Lightfoot, 2020).

Differing views of what legal orders and governance structnemay impede reconcilgpdifferent legal

orders and governance structudesr example) e s si ca Keeshi g Martin states,
comes from creationéthe | aws arVek Momdygedéxgpresses,i n al |
iOur governance s<ysamemciosnet ie olmandh e o R@Ionialand ar e
legal orders and governance structures are based on commodifying the lands and waters (Debby Danard).
ADi ffering worldviews and the diff eessicaeeshigi n i deo
Martin). Reconciliation is difficult and may not be able to address different legal orders and governance
structur es bec auladigendus peepjes) arenmobsteerimggn any@articularivyast in

circl esodo (SyividisvronaAamjiw@aang First Nation, is a community ambassatfater

Walker, researcher, birch bark canoe kerilédnd founder of the Great Lakes Canoe Jourgbg.

explairs how her analogy is two different oars are needed to steer a vessel and-thdig@mous are

paddling with one oar not willing to accept the other oar from Anishina&ybkas t at es, A My
interpretations of twaow wampum analogy is these two vessels, we have been holding the second one

and they know but are justinsistentonthhat e paddl ed. The oars in the ves
legal orders and governance structures or ways of knpaimhif the norndigenous Peoples refuse to

accept the Anishinaabek oar, AThey wielsldo ¢ &yt ivim ae

Plain).

The nonindigenous Peoples have an opportunity to learn from Anishinaabek, to understand

Anishinaabek legal orderand that governance structures are based on responsibility to the natural world,

not extraction, consumption, or individual gain. In many instances, théthd@enous are not willing to

learn, according to Sylvia Plain. They are not willing to accepotiher oar that is needed to steer the

vessel in one direction. Legal orders and governa
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with us, listening to us and they [némdigenous Peoples] are going to have to bring back our
Anishinaabek lawg explaineddbe nni s Counci |l | or . We camstated art wi t h
Angel a Trudeau Day e XuytheaedVioria dogesasiaobaginning or récdneilingg w 0

different legal orders and governance structures.

Reconcilingdifferent legal oders and governance structures entails accepting the other oar from
Indigenous Peoples. If ndndigenous Peoples are not willing to accept the other oar, reconciliation may
not be accomplished. Indigenous legal orders and governance ensured harmiationshigs for the
well-being of the natural worldncremental changes will be needed to address reconciling different legal
orders and governance structures. One incremental change for humanity is to unddystBingdl lbain

teach us about reconciliation.

Learning from NO6bi about Reconciliation
The very nature of NO6bi is to support the continu
been I earning from NObi since tpeeankamgimpotantng of cr

teachings from the NO6bi

N6ébi therefore can provide inspiration for reconc
AEverything on Mother Earth needs water...without

betweea species and continues to provide Weiarkal t o all

connected to water. NO6bi demonstrates everyone is involved
everyoneCar ol Gingras rati cmmga lfioz e saNté@abhidgaisiteehe inclusivedor er y t h
reconciliation and we are all part of reconciliatidhar bar a Day expl ains, fiWwWe nee

we are part of t hN\Naét hagingtauttiens ffom the Creatorahatat fokoevery day
such as providing life to all the naturalworlde s si ca Keeshi g Martin states,
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har mony with water rather than Nédgnorciamg tarad hd alisn ¢
harmony through reconciliatio&hri st i e Bel court cl ari fi es, ifWe are &
lived and were born frojpexplainedHilda AtkinsonDe b by Danard furthers, fAWe
Cr eat i onAlthenmgEty ihcermected as we all come frohd NI b i C a manttyghatave h u

all need to do the work and need to be inclusive

al |l |l ife and never discriminates among human race

Water is medicine, carell relationships, and teaches us about unconditional love. Dennis Councillor

stat es, AfThat water is medicineo. Ai m®e Cr af't fur
intention goes into your bodyo. dyiwheRgoupusgoales cr i bi
intentions into the NO&bi. Christie Belcourt expan
since all the planet is covered in water, your in
intentionstravelh g t hr ough NODbi can asNOGbsit tweiatchh ehse ausi ntgo rlec
unconditionallyVi c Kk i Monague explains, AWater waBker standi ngq

personal journey of healing, that she thought she was standing up for théwaitsalized how the water

was standing up for her in her healing. She furth
not stop providing |ife regardless of what humani
wat er sowaanedd yceotnt i nues to provide | N6bi O&abiatsach
our relationships to one another and to al/l i fe

The Truth and Reconciliation Commission (281&xplained that we need to reconcile wilie natural

worlddHonouring NODbI is one way we can reconcile our
Horton explains, ASupport the offerings to the ri
N6 bi . Linda Toul aveefoesctimes, weTmake offerings

waters for living its responsibility of providing life to all the natural world. An other way to honour the
water is to participate in Water Wadeé&verybodyincki Mon
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our Water Walkséso they would have a place to sta
provides an opportunity for everyone to honour N©&
BarbaraDaye x p| ai n s, take\are ohtlaewater &nd nurture those relationships again, to be

remi nded that we a.rUaderptandirtg allhimanity is cormected taviatenise i t 0

fi @spedngt h e wthat iewhére we all lived and were born frivatdida Atkinson Sylvia Plain

furthers, AThe waters want to be acknowledgedo an
Respecting and acknowl edging NO&bi i s understandin
is inclusive by providing life to allthenatr al wor |l d. NO6bi teaches wuncondi't
relationships because NO6DbiI is medicine. Honouring
relationships to No6bi. N6 bi pr ov i-dbeiminapny,i dance on

unconditional love, and healing which are also necessary to support reconciliation.

Discussion

How can reconciliation assist with reconciling different legal orders and governance stRig¢thedsre

Indigenous, more specificalhAnishinaabelconcepts of reconciliatioandwh at can we | ear n f
about reconciliation Thefindingsdemonstrate Anishinaabek have concepts of reconciliation:

reconciliation starts with self; reconciliation involves correcting the wrongs; reconciling diffegatt |

orders and governance structures is necessary but

reconciliation. Each theme is elaborated on below.

Anishinaabek have concepts in Anishinaabemowin conveying reconciliation that are nuanced. Erdrich
(2013) describes that Anishinaabemowin when translated into English may not translate the original
expression. OONei l (2020) explains how Indigenous

resolve conflict and restore good relations among peopleese concepts express Anishinaabek
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worl dviews. The TRC (2015a) states, AThe Royal Co
connection between Aboriginal |l anguages and what
example, Anishindae k wor |l dvi ew i s that NODbI is alive with
knowledge Arsenault, 2021; Craft & King, 2021; Latchmore et al., 20M8Gregor, 2022; PalNostl,

2020; Wilson, 202D Anishinaabek concepts of reconciliation in Anistabemowin is based on action

moving toward right relationships. The TRC (2015a
with the intent of conveying fiactionsd are needed

to Action (TRC, ®15a) is the need for language revitalization.

Reconciliation starts with self was identified by the participdRésonciliation is an action that begins

with self (Tully, 2018). fABefore our mindeedand he
to do the inner worko (Mills, 2018, colpngationhrgl8) . Il nd
heal I't is about #Arealizing onedbds vVvision and pur po:

(McGregor, 2013, p. 8Récofddiel TRICi d20d&dlal)s st at eper
This recovery process should include all Canadians acknowledging the damage done and reconciling with
themselves of the true history (Ladner, 2018). All peoples need to do the work to understand veho we a

(Mills, 2018). It has been said numerous times that settlers must learn and understand Indigenous Peoples

in order for reconciliation to begin (Craft and R
many Canadians | meet who have noideawh t he Trut h and Reconciliati on

(Mills, 2018, pg. 147). Reconciliation starts with self for both Indigenous andnaigenous Peoples.

Reconciliation requires much more than words of an apology (Ash, 2018). It requires focused work
(Borrows, 2018)The loss of land has profoundly uprooted a taaded life. Tobias & Richmond (2014)

explain that lanébased life included the social, spiritual, physical, and culturativegtig that nurtured

and maintained good health for Indigenousgtes. Richmond (2018) states that access to the lands of

I ndigenous Peoplesdé territories has been reduced
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that, without land, they cannot reconcile their relationships to the lands which is fundamental
reconciling different legal orders and governance structures. Tully (2018) explains that our relationships

with the living earth is too interdependent and entangled to treat reconciliation separately.

The third theme of reconciling different legal erd and governance structures was raised in the context

of differing worldviews as an impediment to reconciliati@olonial worldview often ignores spiritual,

moral, and ethical considerations when making environment decisions (Sanderson et akc2020).

example,ol oni al wunderstanding of water is a fAresource
be controlled by people (Arsenault et al., 2018; Chiblow, 2019; Bakker; ¥ilon et al., 2021).

Indigenous legal orders and governance structyuiele harmonious relationships with the natural world.
Anishinaabek legal orders and governance structures situate Anishinaabek in Grehgosurgood

relations with the natural world (Mills, 2016ettler colonial law is based on natural persons or legal

entities (Magen, 2015).he differing worldviews need to be reconciled for reconciliation. Indigenous

legal orders and governance structures need to be respected for reconciliation with thesglheonple,

and with the natural world.

One potential way to address differing worldviews is to understand that we all come from water and have

water in our bodies. Craft & King (2021) expl ain,
ito (pg. 5). Part i cnispiaghhttss ionn thhovws tsa urdeyc opnrcoivli ed ewdi t
does not stop providing |ife, and is inclusive of
are |listening [to the water] we can hilewiththea he t eac
natural world and with each other. o

This study demonstrates that Anishinaabemowin have concepts of reconciliation that are based on action
and seeking right relationships when harm has been done. Reconciliation begins with self but correcting
the wrongs inflicted on Indigenous Peoples is an important part of reconciliation. Anishinaabek have their
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own legal orders and governance structures that are significant, and these inform how reconciliation with
the natural world can occur. Néndigenows Peoples have their own work to do to understand
Anishinaabek legal orders and governance structures. Reconciliation needs all humanity and learning

from NODI how to reconcile can be a starting poin

Conclusion

Wil son & Hughes (2019) state, AKnowledge candt be
experienced, is shared (pg. 9).

In the writing of this paper, I put my asnema out
was in the back of my mind that morning. As | sat
showed me how we as humans are connected through the waters tolaMtdgeshown the flow of the

waters through human s de dnimals teegrees anth o onucgnhectindqustoglll ant s
of the natural world in the past, present and into the future. | was shown how | am connected to my

ancestors and how future generations will be connected to thetarritory of Garden River First

Nation. What | was shown has demonstrated to me how to reconcile my relationship to the past, the

present, and my responsibilities to the futuneow understand my deep seeded connection to these lands

that | share with my ancestors and will share with feitgenerations. This connection stems back to the

beginning of time. This connection is through the waters. | also understand reconciling relationships

begins with self and this gift of seeing how all humanity is connected through water, how | am connected

to the lands through the waters, is a responsibility for me to continue to protect the waters for those

future generations as part of my-going journey of reconciliation.

This research is unique to the Great Lakes territory of the Anishinaabeksdrtributed to broadening

the concept of reconciliation. Indigenous concepts of reconciliation involve reconciling with self, seeking
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right relationships when hard has been done, correcting the wrongs, reconciling different legal orders that
infformhowwe are | ive with the Earth, and |l earning fro
other. Participants in this study offered recommendations that can assist with reconciliation. The

following are the recommendations.

1. Recommendations for Indigeus Peoples
Reconciliation begins with self. Lamalle (2021) rationalizes that we first need to reconcile with
ourselvesi Bef or e our minds and hearts are cleansed o0
i nner wor ko ( Milndigeaoss Pebplek Ban take gction th B&ning their
responsibilities and about their ways of life which includes practicing Anishinaabek ways of life
which can assist with reconciliation. Joseph & Joseph (2109) explain that reconciliation needs action
to be effedwe, and the first step for Indigenous Peoples is to claim identity, language, and culture.
Doerfler (2013) states, fiWe have to remember our
generations; learning about our past and acting accordinglypis act of survi vanceo (
Reconciling with self includes healing from colonization. Breen et al., (2019) explain that
reconciliation is healing without ourselves, within our families, and our communities. Healing from
violence perpetuated on Indigars People, on our lands, and ways of being requires healing with self
(Wilson, 2019). Healing begins with decolonization on our own terms by taking actions to reconnect
with NO6bi and t o o u Blackstotki{2001)expkitEphe Eldetavedaid 2 01 9) .
t hat when you are fAweighed down with a | ot of gr
through a | ot of pain, our grandmother and aunt:i
Participants offered actions to address healing,;su as maki ng offerings to NO
relationships with NO6Dbi . Repairing relationships:s

I ndigenous Peoples as well al/l need NODI

2. Recommendations for ndndigenous Peoples
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Reconciliation for nosindigenous Peoples begins with reconciling with self through taking action to

learn about Indigenous Peoples and the true history of CaflaeldRC (2015a) states,
AReconciliation calls for ppocesswoshoaldincadeli ond (pg.
Canadians acknowledging the damage done and reconciling with themselves of the true history

(Ladner, 2018)Ar el | ano, et al. (2019) state, A[ O] ne i mp
Action was for the development of pideducation strategies to enable Canadians to learn about the

hi story of Aboriginal Peopleso (pg. 389). We car
strategies as participants reminded there are many ways to learn about Indigenous Peoples, such as
books and conferencekirgens (2020) statéisateducation should present Indigen®epples as

Peoples whdad territories withiich linguistic and cultural heritagReconciliation is understanding

ourselves as inhabiting relations of interdependenteome another and the world we live in
(Starblanket & Stark, 2018) and AHumans are part

responsibilities with themo (p. 195, Starblanket

Anishinaabemowin andReconciliation

Reconciligion means different things to different peoples (Indigenous Circle of Experts, 2018, p.7).

Languages create and shape ways of looking at the world, and our values are not disconnected from the
political (Meighan, 2021). Indigenous Peoples view languadecalture as one aspect of a way of life

(McGregor, 2004). Anishinaabemowin generates concepts of reconciliation based on Anishinaabek
worldview.Di ver et al . (2019) explains, iMany | ndigenol
of the natural wdd, co-existing in a web of relations that includes land, water, animals, and other non

human entities, including spirit being&. 4).It is about changing your life to live in balance with all the

natural world. Borrows (2018) explains that edrtisedelationships are recognized by Indigenous

languages and are about living well in the world, and with the world. Anishinaabek concepts of

reconciliation include correcting the wrongs.
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Correcting the Wrongs

Johnston (2006) stGatat HBEkesmikebeoni hastheen home
3). Learning andistening to the language of the land (Nelson, 204®neway Indigenous Peoples lived

Ani shinaabek roles and responsibil it indudeshavimgdi geno
the lands and waters to begin reconciliatbrur gens (2020) states, fARestituf
has been take away and redr ess iPartidpants werecadamang of m
about having access tioe lands and waters to continue to practice Anishinaabek way of life. Turner &
Spalding (2018) expl ain, AfGovernments need to bet
the significance of First Nation landscapes and to recognize ongginigarments for lands and resources

in terms of peopl e ébseiindgedn t(igmgyparti@paedsifurthendd theaacodss ye | |
stating that land needs to be given back to the Anishinagbelor ge (2020) reutnaft es, A A
stolenhnds o0 (Pplge TMRAB)(.2015a) affirms | and back by cl ¢
respectful relationship, we restore what must be restored, repair what must be repaired, and return what
must be returnedo (pg. 6mlandsTonrdigenanePeoples. MagDonallg act i
(2020) explains, A[C]l]ommensurate with the restora

governance traditionsdo (pg. 8) as an action to co

Reconciling different Legal Orders and GovernanceStructures

This study explored reconciling different legal orders and governance structures. It has demonstrated that

reconciliation will be difficult for reconciling different legal orders and structilBes:ows (208)

maintains thatolonial legal orders and governance structures continue to be a significant obstacle for

Indigenous Peoples living a good life.
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Participants explained that reconciling different legal orders and governance structures bgay n

attainable as neimdigenous Peoples are not willing to accept the other oar that is filled with Indigenous

ways of knowing, legal orders, and governance structures. Participants provided insight on incremental
changes that can address reconcilirfifint legal orders and governance structures. Indigenous legal
orders and governance gui de hwriddndigehoysdegal ordersa@ntl i o n s h
governance structures include listening with the heart to remain in harmoniousireldtio ps t o NO b i
Archibald (2008) explainthatlisteningi s wi t h At hree ears, two on the s
h e ar t 0 Thé lpeart c@ngips.love which is based on caring for harmony anthewed in

relationships (McGregor, 2015). Kimmerer (2013) describes how love for the earth transforms

relationships to protect, defend, and celebrate all that the earth provides.dthelegr der of NO Db

continue to provide life which can teach humanity about reconciliation.

Learning from NO6bi about Reconciliation

N6 bi can teach humanity about reconciliation. Ani
(2012) explainsti!| can feel the water, | can hear the wat er
too, if you Ilisten to itdo ( pdnderdof (2010)bharbdittath as muc h

El der st at e dpgfi2b)eeterring to allveng thehwatersta teach bew to be respectful in

the world. Participants shared that all the natural world and humanity needs water to live and that we are

all water.Claude and Manandhan their letters to the Water Voices from Around the Wostde |, i We

are conceived in water, in water we exist for nin
come out on this eart hdatéras nclusivetofealdlife iand tedthes kumanizy0 0 7 ,
be inclusive of all the naturaloxd for reconciliation. Participants described how humanity can begin to
reconcile its relationship with the natural world through honouring the waters and participating in Water

Walks.
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The Water Wal ks were establ i sphopldonthé coonaecgon betweene f or

peoples and NO6DbiI ( Mc Gregor, 2015) . Participants e
symbolizes that NO6bi is inclusi ve anAdsenbult,202h;g. NOD
Craft & King, 202)) . Everyone can |l earn from NObI about bei |
t hemsel ves, bet ween peopl es, and with NObiI . Borro
reconciliation. He expl ai ns, @anbeuseddo simeagthdnehdwweo w mo
act towards one another in ways that bind ourselyv

My empirical research hasntributed to Indigenous concepts of reconciliation, with a focus on

Anishianbek concepts thatiigle the call for reconciling with the natural world. | have shown how
reconciliation can be drawn from relationships wi
respect, responsi bility, and r e thatpeguires ethical, N6 bi ca
reciprocal, respectful relationships. Indigenous concepts of reconciliation can be the foundation for

reconciling with the natural world and with each other.

Anishinaabek reconciliation informs us thatmanityy anderstandingf their reciprocal relationships

withwNébi advance their knowledge. Understanding t
us that all life is interconnected and interrelatééb bi conti nues to |ive the res
Creatorbybi ng a constant provider to all/l l'ife regardl
us about reconciliation. Without NO6bI l'iving its

Reconciliation is our collectivACTIONSw i t h ANHummanityneeds to be ACTION as the
Anishinaabek are and will continue to do their own work. The lingering questicaréyou willing to

do your work andethe ACTION?
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Chapter Four
Relationships andResponsibilities between Anishinaabek and
Nokomis Giizis (Grandmother Moon)

Governance

Chapter Overview

Efforts continue to evolve for sustainable and inclusive water governance in Canada. All humanity relies

on No6ébi for I|ife yet contrasting views and knowl e
often Indigenous women are left out of watewgrnance regardless of their relationships and
responsibilities to and for NO6bi . I ndi genous wo me
the relationships and responsibilities Nokomis Giizis (Grandmother Moomjittesl6 bi t hr ough t h

cycles ofboth women and Nokomis Giizis and how this is guided through Natural law.

This study sought to answer: what are the relationships and responsibilities between Anishinaabek women
and Nokomis Giizis? and how can these relationships and responsibifities imater governance
including womends roles in water governance deci s

territory and was motivated by my relationship to Nokomis Giizis as an Anishinaabek kwe.

Scholarly work advocating for inclusiarf Indigenous peoples and their knowledge in water governance
has been conducted by Indigenous scholars such as Deborah McGregor, Brittany Luby, and Kim

Andersonl f urt her the scholarly work by providing a n
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relationsips and responsibilitiebetween kweok and Nokomis GiiziBhis relationship is based on

reciprocity and the cycles both kweok and Nokomis Giizis have.

Introduction

Anishinaabe [Ojibway] people have ways of understanding the world, ithpaugh
complex legal systems that draw on sacred and customary forms of law. Relationships
and responsibilities guide this understanding (Craft, 2016, p.1)

This paper explores how Anishinaabek kweok (women) relationships and responsibilities withidfNokom
Giizis (Grandmother Moon) can inform NO&bi (water)
(law) in the Great Lakes Indigenous territories located in what is now called Canada and the United States

of America. It provides highlights from an empitistudy conducted in 2020 with primarily

Anishinaabek kweok, grassroots peoples, mishoominsinaak (grandfathers), nokomisnaanik

(grandmothers), and traditional knowledge holders. My research sought to answer the questions: what are

the relationships and nesnsibilities between Anishinaabek women and Nokomis Giizis? and how can
these relationships and responsibilities inform w
governance decision making. | chose the Anishinaabek from the Great Lakes tesritiryesearch area

because this is mgrritory, myancestors, future generatidns t eand | halveoobligations to care for

this territory.The participants provide nsi ght s i nt o NObI (water) govern
to Nokomis Giizis ad the sky world, revealing an Anishinaabek ontology of water that is far broader than

typically evident in conventional water governance.

When | use the term NO6bi governance, I mean Ani sh
Nokomis Giizis cycle and Anishinaabek naaknigewin. In contrast, when | use the term water

governance, | am referring to the conventional Euro/A@anadian understanding of water and water
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governance based on water as a fAmat ele mandgeables bst anc

and ultimately available for unsustainabl e human

I ndi genous knowl edge known as Anishinaabek gogiiKk
Anishinaabek) has sustained relationships and responsibilididife since beginning of Creation.

Terms such as such as Traditional Ecological Knowledge (TEK), Indigenous knowledge (IK), and

Aboriginal Traditional Knowl edge (ATK) may serve
Many scholars statethat Ars hi naabek gégii kendaaswinmin is Amor e
suite of relationshipso (Ki mmerer, 20Xman. p. 50)
Johnston et al. (2018) expl ai ns, sfdnveddtiane stamiess know

traditional teachings) in the dag-day practices of Indigenous Peoples (researchers ancksearchers

ali ke) according to Indigenous worldviews and inc

Indigenous knowledge, deloped over millennia grounded in relational schemas with principles of

reciprocity, respect, responsibility, and relationships, has sustained the People. Gonzales (2020) states,

ATraditional knowl edge in my | if awaharing, basedone of a
values that align with what | consider the five R
regenerationo (p. 4). Miller (2013) <clarifies tha

relationships between Anistaabek and the natural world around them. Potawatomi scientist and

grandmother Robin Kimmerer (2013b) explains the principles of respect, reciprocity, responsibility, and
relationships when working with sweehowyoass; how vy
maintain the area, how making offerings is a responsibility to the plant; and how the relationships

between the plant and human are formed. Living the principles is a responsibility to Creation. McGregor
(2014) <cl arfies, @rmphasizeb prapexr eohdect witk all Credtian,dhg eelationships

and responsibilities to the natural world/environment that must be honoured in order for life to be
sustainabledo (p. 494). I n other words,e Anishinaab
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responsibilities to each other and the natural world with humility (McGregor, 2013, 2021) in a sustainable

way.

Sustainable water governance refers to the processes through which colonial governments, societies, and
institutions decide on how waterts used, by whom, and under what circumstances (Wilson et al.,

2019). The use of water by governments has created water contamination leaving water unsafe for human
consumption. Rachel Arsenault (2021) explains how contamination and extractive develomjeetd

have impacted the waters creating unsafe conditions for Indigenous communities. Wilson (2020) explains
how I ndigenous peoples are Afrequently excluded f
von der Porten and De Loé&, 2014; Arsenatilil. 2018; Bakker et al, 2018). The exclusion of Indigenous
peoples from water governance framewor ks has disr
giving and supporting life (Luby et al., 2021; McGregor 2015). Indigenous peoplestamndke

sustainability means respecting and honouring the waters so they too can live their responsibilities

( Mc Gregor, 2014). Sanderson et al. (2020) states,
about sustainabl e pr aanofiindigeso@ésoPedplpsglevatds2he neediidie ex cl u

continuously advocate for the inclusion of I ndige

I ndigenous peoplesd knowledge relating to water ¢
et al ., 2021). Unl i ke coloni al understanding of w
sold, that can be controlled by people (Wilsonlet2®21; Arsenault et al., 2018; Chiblow, 2019; Bakker,

2010), Indigenous peoples view water as a living entity alive with spirit, water is sacred, and is a relative
(McGregor et al., 2020; Yazzie et al., 2018; Chief et al., 2016; Craft, 2014). Indigesmples recognize

that all | ife needs NObi to survive. Anishininaab
She states, fAWe are governed by the watero (p. 11
statement that "we are water, amel need water to stay alive" (p. 7). This situation created inequity and

injustice in Canadian and global water governance, indicating a state of crisis (Arsenault et al., 2018).
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Indigenous peoples are disproportionately impacted by such inequity ariten{ivcGregor, 2001;

Wilson, 2021)putting Canada in a state of crisis with threats from-higihwater systems to Indigenous

Peoples (McGregor, 2001; Wilson et al., 2021). Current water governance ignores Indigenous knowledge

on NO6bi. Samade@)y sempleai m|l f{QReci sions on water ofter
considerationséo (pg. 73) from Indi Geoplesandthgreopl es

knowledge on water has contributed to water insecurity more broadly.

Waterwel-kbei ng was/is a responsibility of Indigenous \
life (Craft, 2014; Chi bl ow, 2019) . The Chiefs of

Anishinaabek, Muskegowuk, and Onkwehonwe women arketbgers of the waters, as women bring

babies into the world carried on the breaking of
bringing forth that 1|ife through birth water cons
distinctv e knowl edge as keepers of NoOobi. Cave and McKa

sacred connection to the spirit of the water through their role as child bearers and have particular
responsibilities to protecsibhnbdi hurtarpr whéeet oagg
based on I ndigenous womenods knowledge and for Ani
(McGregor, 2020; Chiblow, 2019; Craft, 2018). As Anishinaabek women are the voices for and carriers

of water, they maintaidistinct knowledge on water which expands into the sky world to include

Nokomis Giizis(Lavalley, 2006) Sustainability can be reached only through inclusion of kweok and their

knowl edge in achieving ethical r ddrsdnave arolesirhcarings wi t h
for NO6bi, but my research focused specifically on
Positionality

119



Nanaboozhoo, Sue Chiblow indizhinikass, Jijuak indoodem, Ketaguanzeebing indoonjiba, Anishinaabe
Ojbway endow. Ketaguanzeebing indaa noogomijhmaabe aki indoojibaa. | position my name, my

clan, where | am from, who | am, where | live, and in the larger context, | am in Anishinaabek territory. |

am interconnected/interrelated to these isands thr
work is a continuum of ndod ne aah non chi kendaaswin (I am searching for knowledge). | have worked
professionally with Indigenous peoples and water for over two decades and have observed and

experienced the exclusion of kweok from water governancsidaanaking and discussions.

My research engaged with the questions: what are the relationships and responsibilities between
Anishinaabek kweok and Nokomis Giizis? How can these relationships and responsibilities inform water
governance i nmwlésindvater governanteedecision making? | chose the Anishinaabek
from the Great Lakes territory because this is the land/waters of my ancestors and future generations of

which | have obligations to care for.

I will explain Anishinaabek naaknigewin, Astinaabek kweok responsibilities to Nokomis Giizis, and

the exclusion of kweok from current water governance are central to my research. In the following

sections, | provide a brief context for understanding the role Anishinaabek and Nokomis Giizis,

Anishinaabek naaknigewin, and exclusion of kweok from water governance; detail the methodology
section; and then highlight Anishinaabek gbgii ken
and responsibilities with NcbasediosAni€hinaabeks can i nfo
naaknigewin. This paper contributes to scholarship advocating for the inclusion of Indigenous peoples

and their knowledge in water governance by Indigenous scholars such as Deborah McGregor, Brittany

Luby, Nicole Wilson, Kim Andersm and Racheal Arsenault. The paper advances the contribution of

I ndigenous knowl edge to water governance by provi
relationships and responsibilities between kweok and Nokomis Giizis based on Anishinaabek

naaknigewin; primarily in the Great Lakes territory.
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Anishinaabek and Nokomis Giizis

Anishinaabe Elder/grandfather Eddie BenBamai (2010) explains how the moon was created in the

beginning of time to guide the Anishinaabek. To honour Nokomis Giizis, thériAaabek host
ceremonies that respect humanityos relationships
is part of Anishinaabek time of the 13 moon cal en
natural flow of timeg the creatioo f t he mul ti verse, the change of se
the |l unar cycled (AwOsis, 2020, p. 832). Nokomi s
teachings to live well, as recently reflected in The Ontario Federation of Indigénendship Centres

(2014) Guide of Life Teachings, The Thirteen Grandmother Moons, which describes Nokomis Giizis as
feminine. Nokomis Giizis and Anishinaabek kweok (women) have a special relationship that guide their

rol es and r es p chaefer (BG0Q) in GranemothéroCondil lofithe W&Id explains,

Al W omen carry the ancient knowledgeébecause thei
and stars, women6és wisdom is connected tedowet he ver

are all knowing, the creators and makers of life, the seed carriers of the children of the Earth (p. 134).

Metis scholar, Kim Anderson, (2011) explains, fMa
ceremonies as a way of giving thanks for thresponsibilities and cycles and the waters that are
connected to themo (p. 15). Anishinaabek have a r
guides activities undertaken at particular times of the year. These relationships are embeddes, in st

teachings, songs, and ceremonies for countless generations (Chiblow, 2020). For example, June is Ode
imini-giizis (Strawberry Moon) representing reconciliation, letting go of judgement but also a time to

harvest strawberries (Ontario Native Liter&&yp a |l i t i on, 2014 ; AwOsi s, 2020) .
named for an i mportant seasonal event or harvest
2020, p. 5). The knowledge stems from the beginning of creation. Anishinaabek kweok have unique

knowl edge of the cycles of Nokomis Giizis as fnwat e

121



moon with womeno (Lavalley, 2006, p. 20). Wilson
Moon, we are understanding and acknowledging that ttmrimapacts bodies of water, that we, as
humans, are constituted of water, so, of course,

responsibilities kweok have to Nokomis Giizis is based on Anishinaabek relational worldview.

Anishinaabek relatizal worldview understands all life is imbued with spirit and we are in relationship

with responsibilities to all of lifeindigenousscholar Aimée Craft (2018) states,

Anishinaabe nibi inaakonigewiwater law) tells us that water is lifenibi onje

biimaadiisiiwin. We are born of water, and we are primarily composed of water. Not only

does it give and take life, it is also a living being in and of itself that relies on a larger

web of relationships 0 be well and to bring wellness to ot
Responsibilities to NO6bi and the responsibilities
relational worldview. Anishinaabe Jim Dumont (2006) explém@shumans are in a directlagionship
with the total environment based on Anishinaabe circular worldview meaning we are in relationships with
all life. This worldview also contends that water is alive with spirit, has responsibilities, and is primarily
womendés respddknsfiolri INidthyi taonds ppbeca car et akers of NODbI
the ability to bring forth life (Arsenault, 2021; Blackstock, 2001; Chiblow, 2019; Craft, 2014; Denard,
2013; McGregor, 2001 & 2012; Olson, 2013; Sanderson et al., 2020). Anistkmatdimnal worldview

forms the basis of NO6bi governance. I understand

responsibilities to all life governing relationships based on original instructions given by the Creator.

Anishinaabek Naaknigewin

The legal relationships and responsibilities Anishinaabek maintain extend beyond the Earth to the sky

world including Nokomis Giizis under sf{Lavalldyi ng her
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2006) Anishinaabek naaknigewia not something new; it is embedded in our language, the lands, the

sky realm, in our stories, and held by knowledge holders, Elders, women, the lands, and ceremony.
(Johnston, 2010; Kimmerer, 2013a). Itis as old as time and encompassing more tiasjost

conduct (Walters, 2017; Craft, 2013; Napoleon and Friedland, 2015). Anishinaaabek legal scholar, John
Borrows (2018) states Al ndigenous |l aws flow from
He further sugge s ¢aedhbytang, flolv momexpdriemceg with gldziers ot rivers, or

be sources in custom and grassroots practices. o0 (
the Great Spirit gave laws to the Anishinaabek to govern relationships to live ioryamishinaabek

naaknigewin is about governing relationships and responsibilities of Anishinaabek based on Anishinaabek

worl dview which comes from the spirit. Borrows (2
sourcesélegal tiradi aalongr ibasiep! e BS@erm an i mport a
inheritanced (p. 24). Anishinabek naaknigewin is
ways of living comes from the spirit; it is spidentered,; it is spirtotivated 6 ( pg. 8) . Rel atii

between all beings are structured on the basis of spirit (Craft, 2018). Anishinabek naaknigewin are drawn

from the world around us including the star world teaching us how to relate to one another through law

(Stark, 2013). Tullf 2018) st ates, A N]J]on human | iving system
evolved over 3.8 billion yearséo (p. 86). Mi Il s (

relationships by adhering to Anishinaabek naaknigewin.

Anishinaabek naaknigawhas different levels or types of law. For example, Anishinaabe Grandmother
Sherry Copenace (2018) lists the four different laws as sacred, ancestor, natural and human founded on
spiritual, sacred, and ethical principles. Craft (2018) explains thath&ar stems from the earth and all

other beings in Creation. Natural law as is a blueprint for human behavior connecting us to the teachings
of the natural and spiritual realms and all beings (Copenace, 2018). Natural law does not exclude anyone,

rather t is inclusive of all life on earth.
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Colonial Exclusion of Women from Water Governance

Anderson et al ., (2013) shows how approaches to w
perspectives on water, ignor i ng ive hlige wkhnagesdy,ianaab e k
medi cine, and sacred (Chiblow, 2021). The | ack of
the exclusion of Anishinaabek naaknigewin despite the fact that Anishinaabek have been governing their
responsibilities sincenie immemorial has been discussed extensively in existing lite(@arard,

2013).Wilson and Inkster (2018) explain how Indigenous Nations ha&xisting legal orders guiding

them on their responsibilities to the waters and these legal orders agflauied or represented in water

governance. The current colonial | aws fAsystematic
knowl edge, | eadership, and I ndigenous governance
mainstream governanger ocesseso ( Hania, 2019, p. 526). The |
in water governance processes has caused NObi to

a resource and subjected to containment, commodification, and instturael i zati ono ( Chen e
3) . N6 bi is struggling to sur vanare(2013) explding thag¢ther e s p o n
i mplications of NO6bi as a resource has resulted i

becominga huge profit which has/is disrupting NO6bi re

My empirical study examines relationships and responsibilities between Anishinaabek and Nokomis

Giizis and how these relationships can inform NOD
primarily focus on womenb6és knowledge as it relate
territory.
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Methods andStudy Area

The findings in this paper were generated from a
Ani shinaabek gbégii kendaaswinmin (our knowledge) f
Ansi hinaabek, Nokomis Giizis NoOmd Nobvie,r namd eh ovw t ali

broader context of Anishinaabek naaknigewin.

Anishinaabek kweok, grassroots peoples, mishoomsinaanik, nokomisinaanik and traditional knowledge
holders, most of whom were known to me prior to the study, all provided critigghimsTogether, we
explored how these relationships informs NODI gov
toward Ani shinaabek sustainabl e NO&bi governance.
mishoomsinaanik, nokomisinaanik and traditional o wl edge hol ders who are foc
NObi art, Mot her Earth Water Wal ks, reconciliatio
ceremonies to advocate and educate for the healing of Anishinaabek, the healing of the lands and waters,

and for responsibilitybased governance from the Great Lakes territory were asked to participate. The

snowball method (Patton, 2002) was used to recruit a few Indigenous women who are not Anishinaabek

but are from the Great Lakes territory. Anishinaabekiggpants recommended that they be part of the

study. Together, the 28 participants involved in the research represent a very small number of leaders who
are responding to the degradation of NObi in the
conssting of 5 kweok was held, other planned focus groups were cancelled due to COVID 19, Instead
participants became key informants withpiarson conversations (Starblanket et al., 2019). Because of

COVID 19 and the stagithome orders, organizationsform@ n6s counci |l s, and women
contacted the women to determine if they were willing to participate instead as key informants. This

move increased the number of conversations. The data were gathered between January and June 2020.
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The data from aoversations (Kovach 2009), the single focus group, and key informants were audio

recorded, transcribed verbatim, and analyzed utilizing a qualitative Anishinaabek analysis. The qualitative
Ani shinaabek analysis i s f ounndedigknce. Bpedlficafly,ithbsu mont 6 s
based on bisindaage (to |Iisten to someone; spirit
nanaagadawendam (I consider, notice, think, reflect, realize; mind); and nisidotaagwad (it is understood,;
physical). The firsstage of bisindaage was allowing myself to feel and imagine several times what was
being said prior to transcribing verbatim. The se
was being shared by allowing myself to stay attuned to the spisignificance of what was said. The

third stage of nanaagadawendam was reading through the transcripts, reflecting, and coding verbatim
transcripts to find similar phrases, thoughts, words, and differences. The fourth and final stage of
nisidotaagwad wathe totality of myself generating creative expressions through experience (Chiblow,

2021). This approach is distinct to my understanding of Indigenous Intelligence which all came through

ceremony and visions.

The original expressions generated in thike are formed from many who shared their knowledge

through the offering of asema (tobacco). The Anishinaabek protocol of offering asema holds me
accountable to standing with (Tallbear, 2014) participants and their knowledge as a means of ensuring
ethical research conducted with Indigenous Peoplegl(R€20). Wilson and Restoule (2010) explain

how offering of asema activates relationships which involves a great deal of responsibility and ensures we
work to strengthen and uplift those we are doing mebeaith. As Anishinaabek, we are not separate

from the knowledge but rather participate in relationship to what we are learning (Wilson & Hughes,
2019). Participants agreed to be named in the research and | feel this is essential in honouring their
knowledge and maintaining knowledge relationships and responsibilities to strengthen and uplift the

participants honouring the words shared.
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Results Voices of the Participants

My analysis revealed two broad themes relating to relationships and respoesibéitessary to move

toward a path of sustainable water security, these are: the importance of reciprocal relationships between
Ani shinaabek kweok and Nokomis Giizis in caring f
source of Anishinaabek naakniga. These findings reveal what actions need to be taken to inform water
decision making which from an Ani shinaabek perspe

(McGregor, 2020). The insights from each theme are reported below.

Relationships and Responsibilities between Anishinaabek and Nokomis Giizis

Interviewees shared their knowledge on kweok having unique relationships with NokomisThigzie

relationships are associated with women as carriers of water. Many interviewees explained relationship to
Nokomis Giiziz is based on her cycl es. For exampl
the 28day cycle intricate tothefulmon every 28 days connecting us to
substantiated by stating, fAThe moon starts to col
umbi |l i cal cord through all of our womenoaateThe wom
the special relationship kweok have with Nokomis Giizis. Leora Gansworth further supported the
relationship between Anishinaabek and Nokomis Gii
to the moon because when | think about women andioon time, your moon time is how our bodies

reveal ourselves inside out, the inside of your body literally comes out and during the full moon as well,

the full moon is on displayo. This relationship c
the moon and responsibility is understood to come from Nokomis Giizis. For example, Elizabeth

Webkami gad stated AThe moon governs our women and

and each is a responsibility to ensure that all is taken caredfar e spect edo. Angel a Da\
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AFul | moon ceremonies is a responsibilityodo and is

Giizis through her relationship with NO&bi and tho

Vi cki Mo n a Quugrandmbthet hagla, confiection to the water and is the only being, the only

entity in Creation that has the power to move ent
with NObi and Al know t hat s he )hBawrlyJdacaboerptping i es wi
iThey talk about the responsibility to water, to
where the source of womenodés roles and responsi bil
Naaknigewin flonmsthrogh kweok connecting kweok to Nébi and |
stated, A[l]s a power ful connection women have to
and acknowledging the work that s hvdth Nokomis Gizior t he

and AThe moon has cl osebetngéd {MohheldJwanes)s HWadbi o

womends water. Rhonda Hopkins states, fiWwWomen are
controls the waters. Both areintercoe ct ed and i nterrelated to NO6DbI de
and responsibilities to NO6biI

This may mean we are all governed by NO&bi and Nok
other way around that is typically understood as himary gover ns NObi . My resear
as in relation to N6bi, not a superior being to N

The knowledge shared provide insights into the distinct relationship and responsibility that kweok have in
theirrelationship to Nokomis Giizis and how their insights are needed to advance sustainable and ethical
relationships with NOobi. The spiritual and | awful

Nokomis Giizis stemming from Nokomis Giizis naaknigewin.
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Anishinaabek naaknigewin for Nokomis Giizis

Anishinaabek naaknigewin has guided Anishinabek for millennia enabling sustainable relationships with

the natur al worl d, including No6bi . Ai m®e Cr af't re
natural laws, customary laws, and human made laws and we have observed these laws in nature and over
time them have become part of our custom, S0 we ¢

relationships and responsibilities to Nokomis Giizis. Sheogdbace explained,

One law is when she [the Moon] accepted that she would take those stories and she still

transfers to those of us who still remember. She still has that law for looking after those

tides, working with those tides, and how she works wéhThat is law. Even the 13

moon cycle is law itself, and how she completes that annual cycle. There are teachings in

every one of those full moons, t hat i s | awo.
This knowledge indicates how Anishinaabek naaknigewin is as old as the beginning afttjost as
relevant today. Barbara Day stated, ANokomis Gii z
beginning of timeo. I't informs the responsibiliti
responsibility humans havdéo remember andmbrace those stories as knowledge and naaknigewin.
Anishinaabek Naaknigewin is how sh&lokomis Giizis looks after and works with the water similar to
what kweok have done and are doing. Kim Ander son
women @gthering, when her face is full, the responsibility to gather, pay respect, give thanks and to
acknowl edge or being aware of those cycles. o Noko

each cycle. Anishinaabek naaknigewin for Nokomis Giizfeusd in her cycles and relationship she has

to NODbiI . Kwe ok, NO6 bi and Nokomis Giizis are inter

The insights provided in this theme is Anishinaabek have naaknigwin for Nokomis Giizis who also has
her own naakniggi n. Nokomi s Giizis has distinct relations

interconnected relationship with Nokomis Giizis. Despite colonial disruption, Nokomis Giizis reminds
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Anishinaabek of who they are and their responsibilities to the natarkd imcluding how to care for

N6ébi. This is a natur al l aw coming from the natur
understand for establishing reciprocal relationsh
Discussion

In response to my research questions: vahathe relationships and responsibilities between

Anishinaabek women and Nokomis Giizis? And how can these relationships and responsibilities inform
water governance including womenb6és roles in water
kweok have unigue relationships to and knowledge of Nokomis Giizis reflected in naknigewin. This

reciprocal relationship is kweok honouring Nokomis Giizs through moon ceremonies and acknowledging

her responsibility to NO6bid. NKkeark sarGa iizn tse rt cha mrugdc
cycles and relationships to N6ébi. This relationsh
N6 bi governance-beongeonér dobit hadwal l bei ngs.

One important way to generate the wadingof N6 bi and al l beings is incl.
current NO6bi governance. When kweok are involved
and objectives as well as decision makisng in NODbI
relationship to NO&ébi. Anishinaabek kweok knowl edg
to generatethewel ei ng of NODbi and all humanity. We need t
recognize there are forces at play that are much largemthhumans. Sherry Copenace
tell you much more that any human being coul dél a
really with hero. We need to approach our relatio
embrace ourolesasce x i sting with NO&bI by engaging in a set

naaknigewin can/should guide.
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From the study, it has become clear that kweok have a unique responsibility to, knowledge of, and

connection to Nokomis Giizis who goverNsd b i . This responsibility gener g
preserving No6bi today and tomorrow, for future ge
beginning of time by continuing to honowowrtheNokomi s
ongoing relationships with Nokomis Giizis generat
making, and governance as the voice of NO6bi. Anis

have gained authority from Nokomis Giiziso ensur e NObi for future gener &

Scholars have stated that the current discourse on water by governments would do well to attend to
Anishinaabek knowledge and naaknigewimi ch coul d hel p with humanityods
(McGregor, 2001; Anderson et al., 2013; Craft, 2014; Zenner, 2020; Christian & Wong, 2017). Kweok
knowledge and Anishinaabek naaknigewin can help global society see what is needed for transformative
changes to current NODbI policies and | elpingof ati on.

N6 bi and humanity if i mplemented in current NO6bI

This study has shown how Nokomis Giizis continues to live her responsibilities in hemsiaito

N6ébi. She continually moves ,(Néthsikweaknnbvethowgh theirt hr ou g
cycles and bringing forth new | ife with NO6biI. Il nd
Walks and affirming their relationship witllokomis through ceremony. Indigenous women have worked

hard through collective resistance to protect NOD
of both Nokomis Giizis and kweok in continuing to live their responsibilities is testameritde

kweok in NODI deci sion making. The relationship b

scale are required if we, as humanity, are to | iv
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relationships, responsibilities, and ko d ge of Nokomi s Giizis and NODbI
are not in charge of NODbI but rather have the res

Understanding this humility can inform sustainabl

This research helps ushetter understand our place in the natural wtiiat is we are a part of nature,
not above it. We need to be able to relate to and work with Nokomis Giizis guided by naaknigewin and

knowledge to ensure transformative paths that lead to sustainabitensigps.

Furthermore, Nokomis Giizis is and has been capable of being in relationship with responsibilities to

N6bi . I n fact, Nokomis Giizis regulates NObiI (And
regulated by Nokomis Giizis and as suklweok have and are holders of this knowledge through the

ability to bear children through birth water (Craft et al., 2021). This ability is interconnected with

naaknigewin of Nokomis Giizis and is referred to as Natural law. Borrows (2010) reminds us tha

Indigenous legal traditions are built upon Natural law which pertain to the relationships among humans as

well as responsibilities with all life. Anishinabek kweok have the knowledge of the Natural law for

Nokomis Giizis and this knowledge directly relat t o NO b i governance. Key poi
included in current NO&bi governance which can al s
needs to employ these | aws in NODbI governance and
Exploitersandenter eneur s have relationships to NoO6biI based
Peoples that follow customs, ceremony, and tradit
responsibilities to all life. All humanity needs to reaffirm their relationshipsam e s ponsi bi |l i ti es

Ani shinaabe scholar Deborah McGregor (2005) remin
crisis and realization that Western science al one
Acultures nhat ewéoe shosuabnds of yearso (p. 104).
responsibilities, humanity needs to pursue a more responsible and infalsnedrite | at i onshi p wit
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address the challenges faced globally, nationally, regionally, and locally r e | at i on t o NO&bi
No one is exempt for caring and respec-Houmeg NODbI
(2021) explains that we al/l have fAnobligations to
N6bi 6s heatl ianlg.0, (pCr a3f0t) ,e and McGregor (2015) affir
order to livedo (p. 71). Kweok knowledge can pl ay
Nobi. It has become wel | Kk nanadaisinh stdte ofcciisis,itssnt wat er
fragmented, and lacks Indigenous perspectives (Wilson, 2019; Hania, 2019). Settler governments must
turn to kweok knowledge, Anishinaabek naakni gewin
and Nokomis Giizizontinues to live its responsibilities, humanity has much to learn in terms of
sustainabl e NO&bi governance. I f the crisis is not

causing life to cease to exist.

Conclusion

This research is unique to the Anishinaabek territory of the Great Lakes region and has contributed to re
theorizing water governance. There is argoing need to address current political discourse of water

governance practices which conceal uneven kecialogical risks and block opportunities to articulate

and redraw waterelated decisions. Wilson et al. (2019) explains thaergering politics on water

governance is an ongoing effort to create a water ethics narrative or Indigenous legal fratmevoank

offer hope to the future of water decision making. The Indigenous participants in this study make it clear

they are in a position to inform this process. Indigenous women are standing up and taking action to
protect NODbi t hrsouucghh avsa r\Waotuesr aVWatlikvsi.t iVeasr i ous Ani sh
reestablishing themselves as decision maker s, educ
participated in this research. Altamiradld m®nez (2021) expl ai n ®therdieNo me n 6 s

central to protect Indigenous identity through th
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including NO6bi . Kweok coming together are fundame
knowledge and relationships kweok have witbkbimis Giizis and naaknigewin can inform water

governance.

This research involved Anishinaabek kweok knowledge on how humans can govern their attitudes and
behaviours with NObI by |l ooking at Anishinaabek a
womenébés thoughts and practices including | egal an
explain how rethinking current water governance needs to question who can speak on behalf of water,
complicating concepts of the ability of humans to goveracd on behalf of water. Anishinaabek
understand NODbI and Nokomis Giizis have a distinc
humans interact in relationships to NObiI and Noko
itself and would continue to do so if humans were to disappear. It must then be understood that human
interference with NObi contributes to the destruc
relationships and r espons.i Inanityinmusttbesefote cealirédheiir and No
responsibilitiesandre st abl i sh rel ationships to NO6bi and with

Giizis to live their responsibilities in providing and sustaining life.

It is not new that researchers and Indigeri®egples have stated they need to be involved in water

governance. Yet, it remains elusive to the Canadian government to take action by including kweok.

Humanity needs to understand they rely on NO6bi fo
Nokom s Gi i zi s. It is humanitydés responsibility to
act ethically in relationship with NO&bI and to be
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Chapter Five

Gaaigkendmaanh (What | Learned)

I was at a Nokomis Giizis Ceremony that was being conducted by Barbara Nolan who is a fluent
Anishinaabemowin speak&he is simply amazinglways promoting the language, has her own website

where yothearher teaching and talking Anishinaabemowin. Barb is also the recently appointed

Language Commissioner of the Anishinaabek Nation advocating for the langdigehe ceremony

was done, wevere sitting in the gazebo enjoying the fire. Barb lcathee and saydsi Sue, you ar e i
canoe often. | need you to put me in the canoe and paddle me around so | can speak the language on what
we ar e doi nlgmiléan@respanadthat | sveuldve to do that because | wantltetter

understandhe language and what a better way to doitn a canoe on NOamdl A few
ampartofmysoin-l awés doctor al r e s e a Bacbhellspus shg kaosvs wheré veen g wi t
can submit a proposal to do language learning in our community which pretty much means she is telling

us to write a proposal. Paul and | ei@ndhave a discussion on what we could do for pngposal,and

| remembered the canoe request from Barb. Paul and | draft the proposal with a list of activities that are

land and traditional food based. | send the proposal to Barb, and she wants to medicii@imneNe meet

and she is very excited and happy about the proposal we desfpedially because it is about our foods

which we will harvest from the land, video recording all the activities in the language.

| share this story because it is part ofatvHearnedand want to continue to leariany participants in

this study fluently speak the language and | d#gnwith Elders who are fluent language speakers. All

of themhelp me learn. The language in this paper is part of that learning. Thim¢eBrom the lands in

the language teach about naaknigewin, roles and responsibilities, and relationships. It is all embedded in

the language and one of my goals is to continue to participate iin languagé based activities.
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Learning and doing attevo different things. An Elder once told me that no idea is a new idea, what is
new is what you do with the idea. Anishinaabemowin is action based, it is aboutiElderg.and
participants in this study reminded me that words are not enaatibn is equired with the words. | was
reminded | need to be the doing, to participate. This participation means to continueitodegeahony,
andthat asema comes first in all that we do. | participate regularly in different céesrand need to
truly undersand that life is ceremomyto embrace lifeand be ceremony, always recognizing that the

spirit in this human vessel is always experiencing life.

Life on the land is learning anddrning comes from Nokomis Giizishave always felt a connection to
thesky world, marveling at the beauty and hamnagokaa (stars) segin be a huge blanket, comforting

and hugging me constantly. My spirit names are associated with the sky worldsasgtbbably why |

feel this connection. | was reminded that if | want to learn about Nokomis Giizis, to go sit with her and to

ask her so she can teach me. There are multiple ways of knowing aardist@rtant teacher.

Multiple ways of knowing is abdweconciliation. It has different meanings for different peaplés

need to understand each other in order to find the batamt reestablish respectful relationships through
collaboration to address the atrocities humanity has comnhittddther Earh. Humanity is in this
together, so together we need to bé to overcome these atrocitiddearned it is a long eventful journey

to come together in respect and understanding that we need to start somewhere. That somewhere can

be the commonknowld ge t hat without NO6bi, humanity wil/ no
responsibility is to ensure life is here for those yet to come. It is my responsibility to cdntsesgch

for the balance, to be in this together.

| am always amazed at the knedbge kweok havé. donét know why, but maybe i
lack of their voices at so many tables. Their knowlatigee s n 6t sur pr i s efillame. 't put

with strength | was told at a ceremony that when kweok start standirmgndgpeingogether, that is when
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change is going to happen. During this journey, | learned more about strong women standing up with
knowledge to protect Mother Earth. | was not able to share the many stories of strength, passion, and pure
determination to protect Mier Earth. The heartfelt appreciation by many participants to have their

voices heard in my study is astonishiii@pis documensgcratches only theurface. | feel | have a

responsibility tahe participant$o continue this journey of learning and shatingjr stories and

knowledge.

Contributions to Scholarship

The goal of this dissertation wadakenjigwen explangh u mani t yé6s r edndlowonshi p t o
improving this relationship can supportwblle i ng f or NObi , otlhteerfirstbei ngs, a
chapter, loutlined the research context and problem rationale dfthec k of gender bal ance
policies, strategies, and governandélgon, 2020. It is well documented in academic literattinat

colonization has disrupted Indigenous Pegmgsluding their knowledge and laws from current water
governanceBurgler et al., 2021; Jiméndzstrada and Daybutch, 2021; Von der Porten at al8)201

which has created environmental conflict (LeBillion, 2023 .scholars continue to validate theed to

change current water governance structuNébant o i ncl
continue to livats responsibility in providindife to all beinggAnderson, 2011Aresenault, 2021;

McGregoret al.,2020) | want to draw attention to the following contributions that emerged from this

research:

On the matter athe lack of Indigenous women, more specifically Anishinaabek kwedkggn from
water decisionmaking Ani shi naabek kweok are the water carri
N6 bi is alive with spirit Agpdersonr200B8Cnaf, 2018; BlcGregos ponsi b

et al., 2020Wwhich supporsthe larger body of literature | n f act, Johnson and Wil Kk
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suppressing the inclusion of women in decision making, halither Ibmidpswer and changeaking
I setsusup forfailuee ( pg. xx) . 't i sthhteynwonddmay 6comwpr élde n hiad

power(meaning womenis missing fromN 6 kdcision making.

This study reveal ed t he bal anbyiacludinglkweok Whkile kweek de d i n
aretheei ce and carry the NODbI ceremoni es, men play a
al | N @Jours sech ab ¢the WaterWalksaasFi r e Keepers i n NODbI cer emon
JiménezEst rada (2021) expl ai n, FalMBonheeltemany ehere womemn t he /
do the work for the moon and men do the work for the fire, working in utdsensure all protocols are

f ol I owe d dnréestablishirig®adapce, it is crucial that kweok have safe spaces to share

knowledge, experieces, learning from each other. This will afford kwélek dutyto continue to send

life into the future.

The future needs to include Anishinaabekkmégewin.Several scholars have demonstrated in literature

the importance of Ansihinaabek naaknigewin since it is inclusive of all relationbtdgenoudegal

scholar James (Sakéj) Youngbladdndersor{2002 explains how Indigenous law is interrelated to life

and a legal transformation is needed to inform interdisciplinary synergies for healing and restoration of
intercultural integrityThi s study furthers current | sigsawn | itera
naaknigewin and ar e dhssrdydstadishedthditt® areimajpre ac hi ngs .
consequencesh en NO bi andgokemangsedisrupted which has consequences to all life.

When NODbI cannot lifewilvceaseloexsstt naakni gewi n,

For Anishinaabek, N 6 lzonstamtly BvingrécenailiatsonT e dlelars explained a ¢ h e r
to the Truth and Reconciliation Commission (2015), that reconciliation is also required with the natural
worl d. N6 bi ¢ a ntrdcendiliation.Thisistmayfists regomedndations for reconciling

with oneself, correcting the wrongmdhow different legal orders can be reconciledch
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recommendation is based on action, the aattfallydoing somethingThis study contributes to
literature on reconciliation but focubexplana how N©&
how Indigenous concepts of reconciliation differ from {hedigneousvhich are based on action.
AReconciliationawiollogyeéuitr eétwordsuiofes much more

never act that way again in the futured (Asch, 20

Thefimuch more than thaincludes the settler state of Canada providing land back through non

interference by simply giving ba¢ke lands stolen from the Anishinaabek. This study buildsegaral

commissioned reports about reconciliation. It generates a broader understanding of reconciliation by
providinganAnishinaabek understaimdy of reconciliationand one i s digh avebkedt.s our |
am very certain that land back will not necessarily happen ilifetyne, we undoubtedly can create

space for understanding Anishinaabek worldview, naaknigewmith reconciling our relationships with

the natural world. StarblanketandiSte ( 2018) state, fA[B]egin to under
relations of interdependence with one anotherandthewoeld | i ve i nérepresent a sh
atomistic, humaitentred worldview and towards a relationship way of being that is iddpjréhe

principles of interconnectednéssn her ent i n many | ndi genou)sThi$ egal an
builds on scholarly work by generating a broader understanding of reconciiaied orAnishinaabek

knowledgeJaws,and governance.

Indigenous scholar Kim Tallbeg2014)challengesionindigenous Peoples to stand with Indigenous

knowledge and Peoples. The act of standing with Anishinaabek, their knowledge, laws, and worldview is

an act of reconciliationf hi s i nc | ud e 9iasitteachdsiuswhat reconchiathihdook

i ke. NObi consistently provides |ife tolviegl | huma
its responsibilities to all beings (Sanderson et al., PO&Mn-Indigenous Peoples acceptiting

responsibility to understand and stand with Anishinaabekagdlist in addressing reconcilation.
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Chapterfour provides highlights about relationships and responsibilities between Anishinaabek and

Nokomis Giizis. Nokomis Giizis has a relationshiptwit N6 bi t hat extends beyond |
Anishinaabek kwoek have knowledge of this relationship through mirroring cycles. Nokomis Giizis has

13 namesiamed for important seasonal evsgjdonatuto et al, 20204atfield et al, 2018).Scholarly
literaturehasl o cument ed kwoekdés responsibilities to NODI
Nokomis Giizis. This studgontributes to this body of work. | advartbés scholarshifby asserting the

relationships and responsibilities betwearekk and Nokomis Giizido provide kweok with unique

knowl edge that can advance sustainable and ethica

the unique knowledge kweok possess can be instrumental ingeatnance.

CurrentlyCanadiarwater decision making regimes focus on huttaan This study indicates that

Nokomis Giizis has her own naaknigewin that needs to be considered in water governance as she is and
has been ¢ ap abUnderstarihgtimrevaie fogces that penerttewellb ei ng of NO b
beyond humans integral to good relations and perhaps the survival of humarKuig helps humanity
understand our place in the natural wdrlithat is we are interconnected not above or below it. This is an
alternative approach to water governgraz@Anishinaabelapproach that includésvoek and their

knowledge.

Existingscholarly literature has statetbarly over timahat Indigenous Peopldgacluding kweok
inclusionin watergovernance (Craft, 2014; Wilson & Inkster, 2018)essential to good relations with
N6 blihi s study supports this need and candNokahior at es

Giizis. This relationship is bas@h Anishinaabek naaknigewas it isapplied to water governance.

My research calls upon Indigenous andhon di genous Peoples to search f or
to reconcile their relationships with the natural world. The COA (2021) provpjestoinities for the
development of Anishinaabek knowledge in water governance advancing reconciliation through focused
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work. The COA (2021) acknowledges, ATraditional E
protect and conserve the GreatLakes( p. 6) By centering I ndigenous w.
create space for Indigenous Peoples in water governance (George, 2020). It will require listening carefully

to each other through respectful relationships (Borrows & Tully, 2018). Our rdhaipwith the living

earth is too interdependent and entangled to treat reconciliation separately (Tully, 2018)

This dissertatioexploredh u mani t yés rel ationship to NO6bi and hov
supportwelb ei ng f or N o6amd humaaitias iteinew Heavily nngas Indigenoussearch

paradigm Among other thingshis choice addressl concerns abounethical research conducted on

Indigenous Peoples. The motivation behind this choice isegponsibilityto be a good Anishinaateve

ancestor. Thus, specifically utilizing an Anishinaabek research paradigm (ARP) assisted me with

furthering my knowledge othe significance obffering asema prior to seeking knowledge. In part, it

helps me stand with the knowledge and the knowledtgels who shared in this study. This study was

specific to the Great Lakes territory primarily working with Anishinaabek kw®&okling up these

insights to inform water governano®re lsoadlymay prove to be a challenge since there are many

Indigenous Nations in Canada with their protocols, worldviews, andtlésa challenge worth taking

on.

Mills (2017) explained that Elder Fred Kelly shared the following insight:

While international onflicts are fought between enemies on a very clear and simple
proposition of win or lose, the choice here in Canada is one that must be made among
friends and neighbours. We must face the underlying tensions. We must understand them
and resolve them. Néier side believes the other side is going anywhere. This is home.

So how do we live sidby-side and build a future of prosperity together? We share space

in a common land. We are economically interdependent. We have many social ties. Our
children are mared to one another through which we share generations of grandchildren,
So inextricably tied are we that our options are also very clear and simple: we can all win
or we call all lose(pg. 210)
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Truth is sometimes hard to accept and can cause anger, frustrations, and mentalBurtgifigle
choose not to seek the truth, underlying tensions will continue to prélagll have aesponsibility and
a chace as individuals, families, communities)d Nations. No one should be coerdad settler
governments have control over media and can certainly make the choice to usemeftiemed and
ethicalknowledge mobilization creating a more inclusive system of decision mtddhgraws on

Anishinaabek naaknigewin

Aapiish waazhaaying (Where We are Going)

The exploringohumani t yés relationship to NODbI and how i m
being for NO&bi , o thasgieldedseppartdos curreat litetature bbumhalso points to
future research needsirst, there is a need to studnd challengeurrent colonial practices, policies,
legislation, and approaches to water governdmarigh researciihese systems aredsal on colonial
worldviewsand viable alternatives are requirddstudy to determine how and why water decision
makers make their decisions, may provide an opportunity to identify how to educate them on an
Indigenous worldview as | am certain not manyeéhearned about the truth of Indigenous Peoples in
their educational systemghe colonial state of Canada is well aware of what Indigenous knowledge is,
many grapple with how to understand its application in their deemiking regimes. In fact, they ma
also grapple with applying Indigenous law to water governance. A giudyderstand nemdigenous
knowledge may assist understanithg biases in decision making alehd totheconsideration of how

best to include Indigenous women in water governaBigealsq further exploring Anishinaabek
naaknigewin has the potential to assist Anishina&sslples and all humanity in-establishing

rel ationshi ps an dharhaebeeo dissuptédithrough histoscal anaigmiNg b i

colonialism.
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Secondly, throughout this study, axensvdypndithabek wom
study identified the need to-establish balanc&E x pl ori ng more thoroughly mené
assistinreest abl i shing this balance. Delving into menos
support of kweok in their responsibidis This has the potential to assisth genderedasedviolence. In

fact, including all genders in investigating responsibilities  NolulBaissist with restoring balande.

thisstudyl f ocused on wiwas lmegosd tHe scope bf etddy ® explore the role of

other genders than the binary (man/woman, male/female) commonly found in the literature. | do feel this

is an area that requires further investigation.

Lastly, furthering the work on thesrebatdoashi ptb
governanceOt her f or ces at cquldaspbe explarddSughan irvestigatidroshauld
include @remony. Guidance from Elders and knowledge holders woutdéddedefore delving into

this knowledge and writing downto share with current and future generations.
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Glossary of Terms (Spelling varies from community to community)

Aapiish waazhaaying (where we are going)

Anishinaabek plural for original peoples

Anishinaabé singular for original peoples

Asemal tobacco

E-yaawyaanhwho | am)

N 0 b water includes rivers, lakes steams, etc.

Kweoki women, plural

Kwe 1 woman, singular

Kendaaswiri knowledge

Go gi i k e n dieoar &nowledgdiraferring to the knowledge of Anishinaabek
Gaaigkendmaanhwhat Ilearned)

Inawendiwini relating

Naaknigewin- law

N6dodeneaahnon lamtséakhing forkrowledgen
Nokomis Giizisi grandmother moon

Mishoomisnaanik grandfahers, plural

Nokomisinaaniki grandmothers, plural

Nokomis Giizisi Grandmother Moon

Bisindaagé | listen to someone

Oz hi Dbiil wrété tgings down

Naanaagadawendaim consider, notices, thinks, reflects, realizes
Nisidotaagwag it is understood
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that Utilizes Indigenous Intelligence as a
Conceptual Framework Exploring
Humanity’s Relationship to N’bi (Water)

Susan Chiblow' ©

Abstract

This article presents the utilization of an Anishinaabek Research Paradigm (ARP) that employs Indigenous Intelligence as a
conceptual framework for qualitative Anishinaabek analysis of data. The main objective of the research project examines critical
insights into Anishinaabek’s relationships to N'bi (water), N'bi governance, reconciliation, Anishinaabek law, and Nokomis
Giizis with predominately Anishinaabek kweok, grassroots peoples, mishoomsinaanik (grandfathers), gookmisnaanik
(grandmothers), and traditional knowledge holders. Drawing on Anishinaabek protocols, the enlistment of participants moved
beyond the University requirements for ethics. This also includes “standing with” the participants in the act of inquiry, in
knowledge, and continued relationships. The ARP for research emerged from Indigenous ways of seeing, relating, thinking, and
being. This approach did not call for an integration of two knowledge systems but rather recognizes there are multiple ways of
gathering knowledge. The article explains how “meaning-making” involves Indigenous Intelligence through Anishinaabek
protocols holding the researcher accountable to the participants, the lands, the ancestors, and to those yet to come.

Keywords
ethical inquiry, action research, qualitative evaluation, social justice, mixed methods, methods in qualitative inquiry, community-
based research

Richmond (2014) explain how Anishinaabek teachings “il-
lustrate a deep-seated attachment to land...they are the central
feature upon which Indigenous people globally have devel-

Indigenous research holds the potential to regenerate and revi-
talize the life of Indigenous peoples and communities along with
the “knowing™ that sustains their ongoing vitality (Johnston et al.,

2018, pg. 2). oped strong cultural identities, transferred knowledge between
generations™ (p. 28). G'giikendaaswinmin (our knowledge)
originates from different sources such as the lands, the Creator,

Introduction ceremonies, and Elders which are “embedded in Place-

My research is driven by my need to be a good ancestor. | seek
to explore the Anishinaabek' ways of knowing and being,
specific to the Great Lakes territory.” I have listened to In-
digenous Elders for the last 30 years often discussing the
importance of making decisions for future generations as a
responsibility. Dumont (2006) explains that the future gen-
erations are already looking back toward us with the
awareness that our decisions and our actions are impacting
them. My research is also driven by land-based research from
which Anishinaabek knowledge stems from. Tobias and

experiences as the places we come from and call home, the
places we care for and struggle over, the places that sustain us,
the places we share™ (McGregor. 2018a, p. 14). Land-based
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research ensures | am accountable to the lands, my ancestors,
and the participants, and Anishinaabek protocols. Datta, 2019
explains “Land-based research inspires the transformation of
research and researcher, as the researcher accepts responsi-
bility for participants...[t]raditional protocols” (p. 2).

My primary research objective is to explore humanity’s
relationship to N*bi (water) and how improving this relation
can support well-being for N’bi, other beings and humanity.
My goal is to understand N’bi govemance and Kweok;
reconciliation and relationships to N’bi; and Anishinaabek
naakingewin (law) based on Nokomis Giizis* (Grandmother
Moon). As the research is mostly with Anishinaabek kweok
from the Great Lakes territory, it is appropriate to utilize an
Indigenous centered research approach. I utilize the Indige-
nous centered research to promote research that prioritizes the
aspirations, needs, and values of Indigenous peoples and
knowledge (Johnston et al., 2018). This research is a critical
study that centers Anishinaabek kweok g’ gitkendasswinmin.
It 1s firly grounded in an Indigenous Research Paradigm
(IRP) utilizing Indigenous methods and avoiding the study
“of” and “on” people and communities.

I do not simply study Indigenous peoples, I am “them.” I live
with them, have conversations with them, | participate daily in
social, cultural, and governance events, and 1 stand with them.
TallBear (2014) refers to this lived reality as “stand with™ and
“studying across.” 1t is more than capacity building or giving
back, it is the willingness to remain with “them” in the act of
inquiry, in knowledge, and in continued relationships. Standing
with the participants addresses power imbalance in research
relationships. It is a known fact that imbalanced power rela-
tionships between researchers and Indigenous Peoples have been
extractive, unethical, and ofien build academic careers without
benefits to the Indigenous Peoples or communities (Juutilainen
et al., 2019). 1 therefore employ an Indigenous Research Para-
digm (IRP) that furthers relationship building to relationship-
maintenance. Specifically, I employ an Anishinaabek Research
Paradigm (ARP) ensuring | am following Anishinaabek proto-
cols to stand with the knowledge relationships. Maintaining the
relationships ensures I am part of the research existing in what |
am {rying to understand by studying across. Research is about
relationships with ourselves, others, the lands, spirit, and ideas
(Breen etal., 2019). Strega and Brown (2015) state, “reflexivity —
a recognition that the researcher is not separate from but exists in
relationship with what s/he is trying to understand — [i]s a core
component of ethical research practice” (p. 8). The framework of
my Indigenous inquiry engages a wholistic paradigm drawing on
spirit, heart (emotional), the mental, and the physical. Freemen
and Van Katwyk (2019) explain that knowledge does not flow
exclusively or primarily through our intellect and by trusting
ourselves on the interconnectedness of the spiritual, heart
(emotional), mental, and physical, we can deepen our experience
of knowledge.

In keeping with deepening my experience with knowledge,
remaining part of my research, and standing with those in my
research, | employ Jim Dumont’s Indigenous Intelligence as a

conceptual framework for my ARP to bisindaage (to listen to
someone; spirit), ozhibii’igi (write things down; emotional),
nanaagadawendam (1 consider, notice, think, reflect, realize;
mind), and nisidotaagwad (it is physical).
Dumont’s (2006) Indigenous Intelligence involves utilizing all
of our being to understand the world around us including the star
world, the winged ones (e.g., birds), the ones that swim (e.g.,
fish), the ones that crawl (e.g., ants), and the four legged (e.g..
wolves). The use of the mtelligence of the mind, the heart, the
body, and the spirit is a unique way of seeing, relating, thinking,
and being. Dumont (2006) explains the Indigenous Way of
Being is a way of doing that involves the whole person with
total response with the total environment; the Indigenous
Way of Seeing is a total way of seeing being informed by all
senses always drawing on spirit; the Indigenous Way of
Relating is inclusive of all life, human and other-than-
human; the Indigenous Way of Thinking 1s total faculty
learning inspired from the heart and generated from the mind.
Employing Indigenous Intelligence moves beyond decolo-
nizing research methodologies to focusing on Indigenizing
how research is conducted.

Indigenizing methodologies never loses sight on the prior
step of decolonizing as Linda Smith (2012) describes research
as recognizing and responding to the historically exclusive and
dominant story that emerged from western rescarch. With the
arrival of the settlers and the introduction of colonization, In-
digenous Peoples have endured land, language, and cultural
loss. The mtroduction of Canadian policies was designed to
destroy Indigenous Peoples by disrupting their structures and
assimilating them into mainstream culture. Included in the

understood;

genocidal tendencies of the settlers was unethical research
conducted on Indigenous Peoples. Most of the manipulative and
experimental research has damaged relationships between In-
digenous Peoples and researchers (Chiblow, 2020; Mosby,
2013). Ethical standards began to change with the introduc-
tion of the Ownership, Control, Access and Possession (OCAP)
in 1998 after the Royal Commission on Aboriginal Peoples
(RCAP, 1996) stated that Indigenous Peoples have to be
consulted on what information is gathered, who gathers the
information, who maintains the information, and who can have
access to it (Peltier etal., 2020; Steffler, 2016). Further to OCAP
and the RCAP, the Tri-Council Policy Statement (TCPS2):
Ethical Conduct of Research Involving Humans developed
Chapter 9 as a framework for ethical conduct involving research
on Indigenous Peoples (Govemment of Canada, 2018). I further
these statements, policies, and documents and move to another
level of Indigenizing research to firmly ground my methodology
n an Indigenous Research Paradigm using Indigenous meth-
odologies and methods for gathering knowledge (Christian, 2019;
Kovach, 2009; Wilson, 2008). Utilizing an Anishinaabek distinct
Indigenous Intelligence Framework aims to serve the interests of
the participants of the research honoring respect, reciprocity,
relationality, responsibility. relevancy, and reflection (Chiblow,
2020). The Indigenous Intelligence Framework embraces Shawn
Wilson’s (2008) understanding of Research as Ceremony by
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engaging in research with the intent of restormg harmony and
balance to relationships between Anishinaabek kweok, N’bi,
Anishinaabek law, and Nokomis Giizis.

The main objective of the research project L am drawing on
was lo examine critical insights, acquired from language
speakers, Anishinaabek kweok, mishoomsinaanik (grandfa-
thers), gookmisnaanik (grandmothers) on Anishinaabek’s rela-
tionship to the N’bi, N’bi govemance, reconciliation,
Anishinaabek law, and Nokomis Giizis. Participants of this re-
search were involved on a voluntary basis and, while they
primarily are members of First Nation comnumities from the
Great Lakes temmtory, they were mviled to participate in the
research as women who are highly focused on N’bi activism,
N’bi art, Mother Earth Water Walks, reconciliation, Anishi-
naabek law, and ceremonies to advocate and educate for the
healing of our people, the healing of our lands, and for
responsibility-based governance. These participants are only a
few of the kweok who are leaders responding to the degradation
of N’bi m the Great Lakes temritory. These are the resilient
kweok who are resisting colonization, patriarchy, white su-
premacy, missionization, assimilation, and capitalism as they
return 1o Anishinaabek ways of seeing, relating, thinking, and
being. They understand that our actions today, by being good
ancestors, will be remembered and honored by those yet to
come.

Positionality and Background

The mtent of positionality statements is to promote transparency
while acknowledging beliefs and cultural background of the re-
searcher, which impacts how the researchers conduct themselves
(Forbes et al., 2020). Withm postpositivist and constructivist/
mterpretivist paradigms, researchers locate themselves to iden-
tify potential biases (Lavalee, 2009). Within many Indigenous
communities, we identify ourselves as a form of respect in sharing
who we are, where we are from, and who are our ancestors. This
articulation helps establish trust (Absolon & Willewt, 2005) by
locating ourselves in relation to community and distin-
guishes our research from the many historical research
projects which have had negative impacts on Indigenous
Peoples and their communities (McGregor, 2018b). As an
Anishinaabe kwe, behaving respectfully is integral to
holding myself accountable to the lands, the knowledge
shared, my ancestors, and those yet to come. Johnston and
Musayett (2018) rationalizes that any potential unethical
practices risk not only our own reputations but those of our
families and communities which could cause relationships to
rupture. The ARP | employ is distinct to Anishinaabek; 1t 1s
much more rigorous than what was being asked of me from
the University ethical research process. One component of
transparency and accountable ethnicity 1s embedded within
my understanding of my expected responsibility to ensure a
long healthy life for Mother Earth. I understand | am part of
Creation with specific roles and responsibilities stemming
from my name and clan. 1 therefore respect my teachings of

spirit comes first by making an offering (the offering was
given to N’bi) and introducing myselfin Anishinaabemowin.

Aniin, Nanaboozhoo, XXXX. Ogamah annag indigo. Aji-
jaak nidoodem. Ketegaunzeebee nidoonjibaa. Anishinaabe kwe
mdow. Ketegaunzeebee nindaa noogom. | grew up at Bell’s
Point on the most westerly side of Garden River First Nation
with access to the St. Mary’s River and the Root River.” N’bi has
always been important and influential in my life. 1 would often
watch the rivers, listening to the sounds, feeling the connection.
Craft (2014) states, “] W ater is an important source of healing ...
during times of difficulty is the time to get healing from the
water” (p. 29). 1 could feel the sounds of N’bi, understanding
that N°bi 1s “sacred” and 1s a “powerful medicine” with “life
giving properties” (Anderson, 2010; Chiblow, 2019; LaDuke,
2005; McGregor, 2012). I have furthered my understanding of
N’bi by participating in N’bi ceremonies, Water Walks, and
discussing N’bi issues with Elders and language speakers.

I live in my Anishinaabek ancestors’ territory of the Great
Lakes which informs my N’bi-based research. My community
1s the Anishinaabek of the Great Lakes and includes kweok. It
has been well documented that far too ofien women voices are
missing from governance decision making due to the violence
perpetuated by colonization (Chiblow, 2020; Kuokkanen,
2019; Lawrence & Anderson, 2005; St Denis, 2017). Par-
ticipating in N’bi ceremonies and Water Walks has provided
me with many opportunities to learn from other Anishinaabek
kweok. With kweok being birth water carriers, their knowl-
edge 1s intrinsic to research on N’bi governance. L utilized their
knowledge in exploring kweok relationships to N*bi and how
these relationships can inform N’bi govemance.

It has taken many years of persuading from family, friends,
and colleagues to pursue a doctorate. 1 did not like educational
stitutions due to numerous racist experiences faced in ele-
mentary school, high school, college, and universities. | was
often asked to leave history, geography, social sciences, and
science classes. | was labeled as disruptive because | would
not tolerate inaccurate descriptions and information about
Indigenous Peoples. Many non-Indigenous students feared me
just because 1 spoke up as an Anishinaabe kwe, leaving me
feeling isolated and misunderstood. Hushed but audible racist
remarks flowed consistently in the hallways and classrooms
and in private conversations which too often included the
teachers. Following the instructions of my ancestors, 1 par-
ticipated m ceremony asking for guidance. The guidance that
came was to be who I need to be, to be a good ancestor. Being a
good ancestor has driven my personal quest to inform the
world one person at a time of the immediate need to stop the
destruction to the land, the waters, the air, and the sky world so
that those who are yet to come will have all Creation to
experience this journey in the human form.

With my experiences as an Anishinaabe kwe with N’bi, |
chose my over-arching focus to be on N’bi and kweok. More
specifically, I chose to explore reconciliation and relationships
to N’bi as one of my primary topics when Canada released the
Final Report of the Truth and Reconciliation Commission of
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Canada in 2105. This report documents what the Commission
did and how it went about its work, as well as what 1t heard,
read, and concluded about residential schools in Canada
(Truth and Reconciliation Commission of Canada, 2015). The
report documents 95 Calls to Action categorized in several
different themes such as child language and culture (Truth and
Reconciliation Commission of Canada, 2015). The Calls to
Action are not specific to kweok nor do they refer to rela-
tionships to the waters and lands. One year later, the National
Inquiry mto Missing and Murdered Indigenous Women and
Girls (MMIWG) began, releasing it final report in 2019 which
included 2SLGBTQQIA people. This final report has several
themes listing well over 18 Calls for Justice. The Calls for
Justice address human and Indigenous rights and govem-
mental obligations; culture; health and wellness; human
security; and justice to list a few (Government of Canada,
2019). Although the Truth and Reconciliation Commission
of Canada and the National Inquiry into MMIWG have
commendable Calls to Action and Calls to Justice, rela-
tionships to the waters and lands are not detailed. Exploring
reconciliation and relationships can assist with understand-
ing how Anishinaabek naaknigewin in relationship to No-
komis Giizis can support the well-being for N°bi, other
beings and humanity.

As an Anishinaabe person, | understand that Anishinaabek
naaknigewin is based on relationships and responsibilities.
Craft (2018) states, “Anishinaabe inaakongiwin is structured
relationally, primarily in a realm ofresponsibilities (rather than
the binary of rights and obligations)” (p. 56). Anishinaabek
law has different layers of law. One-layer, Natural law ex-
plains the natural realm such as Nokomis Giizis phases and
cycles as guiding human behavior (Copenace, 2018). 1
therefore want to explore Anishinaabek naaknegewin based
on relationships and responsibilities from Nokomis Giizis.

Throughout this research, 1 predominately worked with
Anishinaabek kweok, grassroots peoples, mishoomsinaanik
(grandfathers) gookmisnaanik (grandmothers), and traditional
knowledge holders. As part of my commitment to minobi-
maadzwin, | relied on Anishinaabek ceremony throughout this
learning joumey. 1 frequently participated in several different
ceremonies and continuously offered my asema® (tobacco) as
spirit always comes first for Anishinaabek. Adhering to
Anishinaabek protocols woven through my research ensures |
remain true to my Ancestors. The methodology I employ in this
research allows me to be truly accountable to myself and to
attempt to always think the highest thoughts (Davidson, 2019).
Anishinaabek teachings explain how humans are accountable
for our actions to all our relations. Peltier et al. (2020) explains
that Indigenous ceremony is critical when conducting research
“ina good way” (p. 5). In being accountable to Anishinaabek,
all my relations, and myself, I rely on Jim Dumont’s “In-
digenous Intelligence” of embracing the total breadth and
depth of our way of seeing, relating, thinking, and being as my
ARP, always avoiding historical and contemporary colonial
research.

Research as a Colonial Tool

A plethora of scholarly articles explam the atrocities of unethical
research on Indigenous Peoples as detrimental, being done
without their consent, used to perpetuate control over or dis-
empower Indigenous Peoples, and being research on rather than
with or for (Chiblow, 2020; Forbes et al., 2019; Freemen & Van
Katwyk, 2019; Haitana et al., 2020; Johnston et al., 2018;
Lambert, 2014; Martin, 2003; Peltier et al., 2020; Reid, 2020;
Starblanket et al., 2019; Strega & Brown, 2015; Smith, 2012).
The research has led to mistrust as Indigenous Peoples are
over-researched most often with little involvement in the
design, purpose, or outcome of the studies. Karen Martin
(2003) states, “[W]e are over-researched and this has gen-
erated mistrust, animosity and resistance from many Ab-
original people” (p. 203). Colonization has had devastating
effects on Indigenous Peoples. It created processes reliant
upon knowledge created about rather than with and for In-
digenous Peoples (Peltier et al., 2020). This type of research
has not led to improvements in Anishinaabek communities
(McGregor, 2018b) nor has it conveyed their worldview as
understood and told by them in their stories or language.
Fortunately, for new scholars like myself, there is now a
wealth of books and articles by Indigenous scholars who
have paved the way for decolonizing research.

Decolonizing Research

Colonization was (and still is) not only physical exploitation
and subjugation of Indigenous Peoples but was/is also the
exploitation and subjugation of our knowledges (Geniusz,
2009). Scholars such as Maori scholar Linda Tuhiwai Smith
(2012) have gained recognition by pointing out the differ-
ences in western methodologies and Indigenous method-
ologies. This work set the stage for the acknowledgment of
Indigenous research methodologies as being unique and
valid.

Decolonizing research calls for research designs to emerge
from Indigenous ways of seeing, relating, thinking, and being. It
is about breaking away from dominant European colonial ideas
and mstitutions (Smith, 2012). Decolonizing research is un-
derstanding the importance of knowing Indigenous traditions, to
act from those traditions, and to live from them. It is just as
important to understand the culturally diversity of Indigenous
communities and the importance of language. We are not all the
same. We have different protocols. languages. and different
Creation stories. McGregor (2018b) states, “Our differences
may be a result of ideology, values, attitudes, lifestyles, gender,
age, and social class” (p. 132). Understanding the culturally
diversity of Indigenous communities, includes understanding
that for Anishinaabek,” teachers include non-human forms such
as animals, trees, rocks, the sky realm (McGregor & Plain,
2014). As part of my research, I followed the Anishinaabek
protocol of offering asema specific to an Anishinaabek Research
Paradigm (ARP).
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Anishinaabe Research Paradigm

Several policies and standards such as OCAP® (Ownership,
Control, Access, and Possession) and TCPS2 Chapter 9:
Research Involving the First Nations, Inuit and Métis Peoples
of Canada, guide researchers when conducting research with
Indigenous Peoples.

As Anishinaabek, we did not RE-search but rather lived our
lives seeing, relating, knowing, and being from g'gii-
kendaaswinmin. We leamed from other “mtelligences” such
as the animals, plants, waters, and sky realm (Kimmerer,
2013). Our identity as Anishinaabek 1s grounded in rela-
tionships with the lands, our ancestors who have returned to
the lands, and with future generations who will come into
being on the lands (Wilson, 2008). We are in relationship with
¢’ giikendaaswinmin continuously seeing, relating, knowing,
and being. Debassige (2013) explains that giikendaaswin
“encompasses a process of gathering, accumulating, carrying,
and using knowledge, information, and sacred items for
various purposes in life” (p. 6). Indigenous Peoples have
distinctive languages that transmit their knowledge systems,
ways of seeing, relating, knowing and being (Archibald et al.,
2019; Chiblow, 2020; Kovach, 2009; Lambert, 2014). My
ARP draws from g’giikendaaswinmin ways of seeing, relat-
ing, knowing, and being. These include adhering to Anishi-
naabek culturally specific protocols throughout the research as
Indigenous knowledge and cultural protocols are not mono-
lithic although many underlying principles are consistent such
as spirit comes first.

In the Anishinaabe culture, spirit comes first in all things
that we do. Geniusz (2009) explains, “[P|rotocols of izhit-
waawin (Anishinabe culture, teachings, customs, history)
dictate we must make an offering...when asking assistance of
another being” (p. 55). In following izhitiwaawin, | offered
asema expressing gratitude and asking for guidance as |
journey on this endeavor. Indigenous philosophies, ontol-
ogies, and epistemologies adhere to the reciprocal duties and
responsibilities between humans and the rest of the world
(McGregor et al. 2020). Embedded within Indigenous cultures
and values are responsibility, respect, reciprocity, relationality,
and reflection (Archibald, 2008; Bell, 2013; Debassige, 2010
Kimmerer, 2013; Sinclair, 2013). When conducting research
in Indigenous communities, Indigenous scholars have added
relevance and refusal to the R’s (Chiblow, 2020; Kirkness, &
Barnhardt, 2001; Johnston et al. 2018). Enacting the R’s is a
component of my ARP entrenched m Anishinaabek cultural
protocols.

The Five-Pointed Star

I was sitting out in the crisp winter night watching the stars,
marveling at their beauty, respecting the comfort they provide.
I was looking for Ojiig (Fisher) to see if he had anything to say
on this crisp, cold night. A vision of the five-pointed star
appeared. 1 made an offering to him in reciprocity for showing

me the star. My relationship with Ojiig is fairly new as | have
been recently inquirng more about the star world. 1 have
always felt a connection with the night skies, feeling the
comfort of the blanket they provide. I reflected about that star
and understanding the responsibility that comes with ken-
daaswin. It appeared that g’ gikendaaswinmin is surrounded by
responsibility, — respect, reciprocity, relationality, and
reflection—the five-pointed star. Research is about seeing,
relating, knowing and being with g’gitkenaaswinmin. 1 un-
derstood more what research meant and how the 5 Rs are
integral with searching for g’giikendaaswinmin (Figure 1).

G’agiikendaaswinmin 1s considered a gift with responsi-
bility. DuPre (2019) states, “The ability to leam, nurture, and
mobilize our knowledge is a responsibility and beautiful gift
from Creator” (pg. 98). Reciprocity is an Anishinaabek
protocol for acquiring g’gitkendaaswinmin. Respecting
Anishinaabek is understanding g’giikendaaswinmin comes
from many different sources. Cormier & Ray (2018) explains
“[K]knowledge in the form of stories, dreams, and ceremonies
describe Anishinaabe ways of learning™ (p. 118). Respect is
demonstrated by the conduct and behavior in one’s rela-
tionship with and in community (Manitowabi & Maar, 2018).
The respect for g’giikendaaswinmin shared plays a role in
Anishinaabek research. Relationality is the relationships that
we hold and are a part of (Wilson, 2008). We are in rela-
tionships with g’giikendaaswinmin. Dumont (2000) explains
how the world was created and it consists of relationships
stating, “Respect i1s understood as the honoring of the har-
monious interconnectedness of all of life, which 1s a rela-
tionship that is reciprocal.” (p. 17). Reflecting i1s how we see,
relate, know, and be. My reflection on what Ojiig showed me
was pivotal in understanding the interconnectedness and in-
terdependence of the 5 Rs. Like many scholars, I utilized the
teachings of respect, responsibility, relationality, reciprocity,
and reflection in my Anishinaabek research paradigm.

This gift of the five-pointed star is not mine | am only a
carrier of it. It 1s my responsibility to share the gift as many
others may be able to add their interpretations, their ken-
daaswin. The reciprocity for this gift from Ojjig 1s an
Anishinaabek protocol. Protocols vary in Indigenous com-
munities. Being in relationships with Indigenous peoples
means understanding their specific protocols and living those
protocols.

Turtle Island has numerous Indigenous communities with
their own specific protocols. Kwaymullina (2017) explains
the term Indigenous is a term created by colonialism which
obscures the vast diversity of Indigenous Peoples suggesting
a single homogenous culture which does not exist. The di-
versity of Indigenous Peoples is inclusive of their protocols.
Martin (2003), who is a Quandoamooka woman in Australia,
explains research in her territory must draw on Quanda-
mooka ontology specific to her and her Peoples. An IRP is
place specific with protocols to the ancestors, customs,
traditions, beliefs, and knowledges of the place. Designing
research approaches for all Indigenous populations is

166



International Journal of Qualitative Methods

Relationality

Reflection

Respect

G'giikendaaswin

Responsibility

Reciprocity

Figure |. Five-pointed star representing g'giikendaaswinmin surrounded by the 5 Rs.

challenging “because of cultural, linguistic, historical, and
geographical heterogeneity among and within Indigenous
communities” (McGregor, 2018b, p. 132). Of course, there
are many overarching principles such as

(1). Research must recognize our worldview, knowledges,
and realities as distinctive and legitimate.
Research must reflect the Peoples” goals, aspirations,
and needs.
. Relationships between researcher and participants must
be based on mutual respect and maintained.
Indigenous Peoples approve the research and research
methods.
(5). Rescarch participants must feel safe and be safe.
(6). Indigenous methods are legitimate ways of sharing

knowledge.

(2).

—_
9%}
—

).

—

(Kovach, 2015, McGregor, 2018b; Wilson, 2008).
These principles are only a few common to Indigenous
communities. Ultimately, “there must be a deep, abiding
respect for Indigenous knowledge systems and Indigenous
experiences” (Kovach, 2015, pg. 57) which are land-
based. Since knowledge, protocols, and methodology
must be place-based, 1 employ an ARP from the Great
Lakes territory with Indigenous Intelligence to gather
¢’giikendaaswinmin.

G'giikendaaswinmin

Indigenous knowledge systems have been called many things
such as Aboriginal Traditional Knowledge (ATK) or Tradi-
tional Ecological Knowledge (TEK). Descriptions and defi-
nitions have been conjured to help people understand exactly

what Indigenous knowledge systems are, primarily in the
English language. It is important to understand that Indige-
nous knowledge systems differ from westermn systems and may
not fit neatly into the tightly packed colonial boxes typical
research adheres to.

First and foremost, g’giikendaaswinmin is considered a gifi
with responsibilities. McGregor (2014) states, “[1]t 1s not
enough just to know; one has to do something, or act re-
sponsibly in relation to the “knowledge™ (p. 495). G’gii-
kendaaswinmin is a responsibility toward generations of
ancestors, the generations of today, and the generations yet to
come. We have scholars such as Wendy Makoons Geniusz and
Robin Wall Kimmerer who rationalize that our knowledge is
not primitive but is wisdom. Many others have expressed that
Indigenous knowledge systems are unique and come from
various sources such as dreams, ceremony. the land, the sky
world, from all life (Debassige, 2010; Dumont, 1993; LaDuke,
2005; McGregor, 2013; Peltier et al., 2020). G’gi-
kendaaswinmin is not found in a bookstore but is place-based
and relational. G gitkendaaswinmin reflects those experiences
and observations from living in a place. We learn from the
lands we live on. It is a lived knowledge and cannot be
separated from human experience and action (Chief et al,
2016). It 1s based on relationships and responsibilities.
McGregor (2014) states, “Anishinaabek knowledge serves as
part of the foundation for understanding our responsibilities to
all beings in Creation” (p. 495). G’giikendaaswinmin is
collective and is not owned individually. G’giikendaaswinmin
1s relational to all Creation and carrying g’giikendaaswinmin
is the responsibility of all generations, past and future. Re-
search is more than just seeking g-gitkendaaswinmin; it is the
mtelligence of the mind, the heart, the spirt, the soul, and the
body (Dumont, 2006). It is Indigenous intelligence.
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Indigenous Intelligence Framework for Research

My research methodology follows an Indigenous Intelligence
framework, as it ties innovative Indigenous research meth-
odologies and western approaches. This approach is not
calling for an tegration of two knowledge systems but rather
recognizes there are multiple ways of gathering knowledge.
Alan Corbiere’s presentation to the Chippewas of Rama First
Nation (2015) explains how the Covenant Chain wampum belt
was co-created with Indigenous and English symbols tying
together the two different nations” relationship. I have listened
to many presentations on wampum belts and the symbols
representing the different nations do not interfere with each
other but come together bringing each individual knowledge
system. Kovach (2015) states, “Indigenous methodologies are
not built upon western thought” (p. 57). Indigenous thought
connects the spiritual, the physical, the mental, and the heart
into one. Wilson and Hughes (2019) in conversation about
research explains how being an Indigenist researcher is
bringing the whole self to a project as it is more than just an
intellectual exercise involving only the mental. | frame In-
digenous Intelligence specifically for my Anishinaabek
framework.

My research centers Anishinaabek knowledges and ways
of seeing, relating, knowing, and being from within Anishi-
naabek philosophical contexts rather than assimilating the
knowledge systems into a Eurocentric worldview. Juutilainen
et al. (2019) states, “[R]esearchers need to understand that
Indigenous knowledge systems must be valued and respected,
not subsumed into Eurocentric academic constructs” (p. 149).
I engage in a wholistic paradigm drawing on the emotional,
spiritual, physical, and mental participating in relationship
with what 1 am learning. Wilson (2019) explains, “As re-
searchers, we are not separate from the process, but rather
participate in relationship with what we are leaming” (p. 9).
Mpoe Johannah Keikelame & Leslie Swartz (2019) explain
that Linda Tuhiwai-Smith emphasizes that cultural beliefs,
values and practices “should be an integral part of Indigenous
research methodology and should be explicitly built into the
methodology and reflected in a transparent way.” (p. 4). This
framework is fundamentally about learning and 1is
relationship-based. I understand that my Anishinaabe ways of
seeing, relating, thinking, and being direct my rescarch ap-
proach, design, implementation, analysis, interpretation, and
dissemination of results. I also understand that 1 need to be
wholistic in “meaning-making” using the spirit, the heart, the
mind, and the body as well as recognizing the relationships of
interconnectedness and interdependence (Archibald et al.,
2019; Dumont, 2006).

In Jim Dumont’s (2006) articulation of Indigenous Intel-
ligence, interconnectedness, interdependence, centeredness,
multi-faculty responsiveness, consciousness, value-based
seeing, relating, knowing, and doing are the core conceplts.
My understanding of interconnectedness is being connected to
the collective whole using individual creativity and innovation

that benefits and advances the collective. But it also refers to
the connectedness to all life based on reciprocity, respon-
siveness, and respect. Interdependence is understanding that
we as human beings function from all levels of being—spirit,
heart, mind, and body, that are all both mdependent and si-
multancously dependent on each other. Centeredness is being
centered within Anishinaabek worldview affirming, asserting,
and advancing ways of seeing, relating, thinking, and doing.
This multi-faculty responsiveness demands total conscious-
ness at all levels relying on value-based seeing, relating,
knowing, and doing. Value-based ways are inclusive of
kindness, honesty, sharing, strength, respect, wisdom, and
harmony. Exercising the total capacity of one’s whole being
also indicates responsiveness to future generations. Dumont
(2000) states, “Taking intelligent action has to be informed
and driven by our Indigenous culture, traditions and our way
of life” (p. 26). In understanding the knowledge shared in this
project, 1 engage the spirit, heart, mind, and body as instru-
ments of coding.

Research Process

In this section, I move to providing details on how my specific
study was conducted, drawing on the ARP that has been
explained above. | demonstrate how Anishinaabek ways of
seeing, relating, knowing, and being were integral to the study.
I give a rationale for selecting Indigenous Intelligence as the
framework for this study and articulate the ways it was im-
plemented. The research methods, including the use of con-
versations, a focus group, and key informants; development of
conversation schedule; participant recruitment, knowledge/
data gathering, analysis and approach to coding are re-
counted to demonstrate how Anishinaabek ways of seeing,
relating, knowing, and being were employed throughout the
study.

Beyond Ethical Approvals

In 2000, the National Aboriginal Health Organization es-
tablished ethical principles, referred to as Ownership, Control,
Access, and Possession (OCAP©) (Loppie. 2007). The
OCAP© guides the process of data collection, protection,
usage, and sharing in Indigenous communities (Starblanket
et al., 2019). The Tr-Council funding agencies have led
academic institutions to implement similar principles in their
research ethics guidelines. Adhering to these guidelines, 1
completed the Ethical Conduct for Research Involving Hu-
mans course in research ethics receiving the TCPS 2: CORE
certificate for this study.

Moving beyond the University requirements for ethics, |
enlisted Anishinaabek protocols. Anishinaabek protocols are
embedded in our ways of knowing and being. Conducting
research with and in Anishinaabek communities is about who
we are, how we know and engage with knowledge, and what
we do as researchers (Breen et al., 2019). As a new academic
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researcher, 1 want to ensure | continue to conduct myself
appropriately by following Anishinaabek protocols. My un-
derstanding is that living minobimaadziwin means being re-
sponsive and responsible to all life. It is continuous in all
aspects of living and making offerings is one way to be re-
spectful and responsive. McGregor (2018b) states, “[I|n
Anishmaabe communities, offering tobacco, which 1s con-
sidered a sacred medicine, symbolizes an invitation to a re-
ciprocal relationship™ (p. 133). The exchange of asema for
g’giitkendaaswinmin guided me in understanding the impor-
tance of g’giikendaaswinmin being shared and kept me
centered in Anishinaabek worldview knowingly and inten-
tionally embracing minobimaadazwin.

Research Aim

The aim of this study was to explore humanity’s relationship to
N’bi and ways improving this relationship can support the
well-being for N’bi, other beings, and all humanity. To address
this aim, 1 formulated the research questions to explore
Anishinaabek concepts related to N’bi govemance and
Anishinaabek kweok, reconciliation and relationships to N’bi,
and Anishinaabek law and Nokomis Giizis.

Gathering Methods

In this project, | primarily used conversations grouped mto the
three themes as the main gathering approach. Initially, the
project was to use focus groups but due to COVID-19, 1
changed the focus groups to key informants. Starblanket et al.
(2019) explain that conversations and focus groups for
gathering data fall within Indigenous worldviews.

A conversational design was an appropriate method as
conversations provide research participants greater control
over the knowledge they are sharing (Kovach, 2009). The
project is exploratory based on the research aim (Nathan et al.,
2018). This method was ecasily aligned with Anishinaabek
protocols of offering asema maintaining the relationships
established with the participants. All types of interviews rely
on conducting a more or less directed conversation (Charmaz,
2014). Directing conversations is not a new concept to
Anishinaabek because typically if you wanted to know
something, you would ask a question with an offering, which
could lead to a conversation. Absolon (2011) utilizes indi-
vidual conversations in her research as a means to promote
equity decolonizing research methodologies ensuring Indig-
enous voices are elevated. This process was also used with the
key informants. Key informants were the kweok from the
focus groups that was originally planned but due to COVID-
19, focus groups were not an option. In adhering to Anishi-
naabek protocols, 1 offered asema and a gifi to cach participant
in exchange for their knowledge along with reading the
consent forms. With the public health measures for COVID-
19, not all conversations were conducted i person which
meant the offering and gift protocols also did not happen in

person. Instead, 1 made the offering for the participant sharing
knowledge before the telephone or Zoom call. Participants
chose to sign the forms or give verbal consent both in person
and on the telephone or Zoom call.

Participation Through Offerings

The method of recruiting through an offering is embedded in
Anishinaabek protocols. When you want to know something,
you ask. With the action of asking, an offering i1s made. 1
followed Anishinaabek protocols by making an offering to
each participant. Hall et al. (2015) states, “In the Anishinaabe
worldview, gifting is a gesture of relationship between people™
(p. 11). The participants were Anishinaabek kweok, grassroots
peoples, mishoomsinaanik (grandfathers), gookmisnaanik
(grandmothers), and traditional knowledge holders. The in-
clusion criteria were participants from the Great Lakes ter-
rtory who have knowledge relating to the N’bi, N’bi
governance, and Nokomis Giizis. Through years of experi-
ence working for the Chiefs of Ontario, participating in Water
Walks and ceremony, 1 contacted already known participants
sharing information about the research and setting a date and
time for the conversation. In some instances, the participants
already known to me suggested others 1 should be speaking
with. Initially, the mtent was to have focus groups with
women’s councils, groups, and commissions. The organiza-
tions for the council and women’s commission are based in
territory organizations with staff to coordinate their meetings.
Due to COVID-19, the staff contacted the kweok with the
study information individually so they could decide to par-
ticipate as key informants rather than in focus groups.
COVID-19 measures of staying at home were implemented by
conducting the key informant conversations via telephone or
ZOOM. Verbal consent was obtained by reading the informed
consent form prior to our conversations. Offerings were made
to participants and to the lands regardless of how the con-
versations were conducted. All participants contacted agreed
to participate in the study.

Bizindam

Anishinaabek protocols are based on bizindam. Leaming to
bizindam demonstrates respect and the willingness to leam.
Archibald (2008) explains that “Elders say, it is important to
listen with three ears: two on the sides of our heads and the one
that is in our heart” (p. 8). The aim of this study was to de-
colonize by utilizing bizindam. Wagamese (2016) states, When
you listen, you become aware. That’s for your head. When you
hear, you awaken. That’s for your heart. When you feel, it
becomes part of you. That’s for your spirit...it’s so you leam to
listen with your whole being. That’s how you leam” (p. 113).

Engaging bizindam follows Wendy Geniusz (2009) Bis-
kaabiiyan by participating in decolonization to enable read-
imess for the knowledge being shared. Bizindam provides for
decolonization by listening to hear, not react, it is actively
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listening with your entire being. Jutilainen et al. (2019) re-
iterate that researchers must listen to the participants and
respect what is being shared. In active listening, research is
reconceptualized and becomes emergent (Potts & Brown,
2015) through bizindam and reflection. 1 drew on Indigenous
theoretical frameworks that emphasize bizindam through re-
sponsibilities and relationships. | applied bizindam with all
participants as the initial stage of coding.

Qualitative Anishinaabek Analysis

Have you ever watched a butterfly fly? It is not gliding,
soaring, or hovering but is an erratic fluttering style. This is
how 1 felt when | encountered coding; 1 was erratically
fluttering trying to understand what 1 needed to do and how to
do it. The task was determining what is valid in terms of
westemn criteria, but which is also compatible with the prin-
ciples and characteristics of Anishinaabek ways of seeing,
relating, knowing and being. 1 decided to engage in the
Anishinaabek teaching that spirit comes first and if you want
to know something, then put asema out and ask. This is what 1
did and how 1 began to my CODING for the g’gii-
kendaaswinmin shared with me by framing Indigenous In-
telligence as foundational and ever present in my coding
process. Dumont (2006) explains that Indigenous Intelligence
is a unique way of seeing, relating, thinking, and being, lo-
cated in the four directions. | remembered watching the
butterfly, marveling at its beauty and the balance it maintained
regardless of erratic fluttering. | drifted back to a time when a
butterfly came to see me in a vision focusing on the balance it
maintains. | explored the four life stages of the butterfly trying
to understand how life as a butterfly must be. It then came to me,
that the wings of the butterfly are in four sections and all sections
are needed for balance. 1 pictured each section of the 4 wings
with the seeing, the relating, the knowing and the being
maintaining true balance. 1 imagined the butterfly being picked
up by a gentle wind and gracefully gliding through the sky world
melting into the stars. The image was stunningly beautiful, and it
became apparent that I could see bizindaage, ozhibii’igi, naa-
naagadawendam, and nisidotaagwad. Below 1 describe bi-
zindaage, ozhibii’igi, naanaagawendam, and nisidotaagwad as
Indigenous Intelligence for my method for coding.

Bizindaage, Ozhibii'igi, Naanaagadawendam,
Nisidotaagwad

The first phase was bizindaage (I listen to someone). The spirit
is at the center of all beings. We are all spirit beings. Dumont
(2006) explains being spirit-centered is a total way of seeing
informed by all senses. I let myself feel what was being shared.
I closed off all sounds to listen, to become spiritually attuned
to the knowledge being shared. | imaged what was being said.
I listened several times before transcribing verbatim.

My second phase was ozhibii’gi (1 wrote things down). It
was a way of relating to what was heard. Dumont (2006)

describes the way of relating is respectful of the mdividual.
The ways of relating are captured through heart. The heart
defines who we are and is a way of knowing. 1t is relating. |
transcribed verbatim what was being shared allowing myself
to stay attuned to the spiritual significance of what was said.

The third phase was nanaagadawendam (I consider, notice,
think, reflect, realize). This phase utilized the mind inspired
from the heart. It is a way of knowing. Dumont (2006) clarifies
that the way of knowing is inspired from the heart as well as
generated from the mind’s intelligence. It is the way of
thinking. I read through the transcripts reflecting on what was
shared. I coded each verbatim transcript to find the summary. |
found same phrases, thoughts, words, and found differences.

The fourth and final phase nisidotaagwad (it is understood).
Dumont (2006) maintains the way of being is the total re-
sponse of the total person generating creative expression and
the highest quality of experience. The way of being is the
doing; it becomes the physical (the body) taking action.

The following Figure 2 illustrates the phases on each wing.

During the coding, I felt conflicts between the need to group
similar ideas to draw conclusions about the interviewees’
thinking and the realization that many important Anishinaabe
ideas are so multifaceted that compartmentalizing the data
oversimplifies the richness of the ideas. Some of the themes
were so interwoven that they could not be neatly fitted into the
list of research questions. This reinforced the wholistic per-
spective of Anishinaabe ways of seeing, relating, knowing, and
being. The data gathered in this study were not meant to be
tabulated. but rather described, interpreted, and understood.
Archibald (2019) refers to this as “meaning-making” which
involves the spirit, heart, mind, and body. Making meaning is
often thought of as analyzing data. Meaning -making happened
continuously throughout the research process. It was constant
reflection. Constant reflection included understanding what was
shared is participating in relationship with what 1 was leaming.
Breen et al. (2019) quotes Adams et al. as stating, “Knowledge
can’t be “discovered” or “owned” but instead it reveals itself, is
experienced, is shared” (p. 9). This research required me to
decolonize from dominant Eurocentric ideas focusing on an
IRP, more specifically, an Anishinaabek framework. Wilson
(2008) indicates that the core of our approaches is a ceremony
with relationships. The approach 1 chose kept me in relationship
with the kendaaswin that was shared.

G’gitkendaaswinmin is the center of the 5-pointed star
containing relationality, respect, responsibility, reciprocity,
and reflection. Keno gego naabadosin (everything is con-
nected) to the spirit, heart, mind, and body. Understanding
how my way of seeing, relating, thinking, and being connects
me to g'giikendaaswinmin is an ARP (Figure 3).

Summary

This article has presented an ARP utilizing Indigenous In-
telligence as a conceptual framework for research conducted
in the Great Lakes territory. 1 argue utilizing Indigenous
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Figure 2. Coding methodology based on Indigenous Intelligence of ways of seeing, relating, thinking, and being. Keno gego naabadosin
(everything is connected).
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Figure 3. Keno gego naabadosin.
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