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membership is not based on selection criteria but on the willingness to
vow to join the society.” Membership is self-selected. He also stated,
“Many only understand their roles and responsibilities after they have
been initiated or long after initiation.” The critical aspect of coming
o know is participation.

To summarize, Siksikaitsitapi ontological experience of the sacred
arises within a complex system of kinship relations. They constitute our
ways of knowing and construct the human development and educational
practices of Siksikaitsitapi. The epistemological function of this elaborate
and complex system of relations generates the knowledge; the practices

of living this knowledge create Siksikaitsitapi transformational powers.

10. Siksikaitsitapi Ways of Knowing — Epistemology

Epistemology concerns itself with theories of knowing and provides
frameworks for discussing validity issues. It provides cultures with a
philosophical and theoretical framework of assumptions for seeking
knowledge as well as processes that define truth. Epistemology impacts
the informal and formal educational process that is dependent upon
such theoretical interpretations and understandings of the nature of the
universe, reality, and truth. The educational foundation of a culture
originates from its epistemological assumptions, its pivot of reality
interpretation and maintenance.

Most Eurocentred epistemologies are premised on rationality and
the objectification of knowing. As a result, nature is understood to
be made of identifiable qualities that are, at least potentially, completely
knowable. Scientific inquiry is the pursuit of discerning the knowable
qualities of an objectified universe. The rational goal of objectifying
observation is to identify the various discrete parts that are assumed to
exist and from which understanding and knowledge are derived. By
identifying the component parts of the universe, or understanding how

these parts are interconnected, the knower garners the power to control,
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manipulate, and predict the movements of people and objects (Ani 1994).

Reality, as understood in the Eurocentred worldview, consists of physi-
cal, observable, quantifiable, reproducible, and controllable phenomena.
Scientific rationality and objectivity are considered possible because of the
assumption that humans are fundamentally rational beings. The Euro-
centred paradigm distinguishes human beings not only as separate from
each other, but also as separate from the natural world by virtue of their

intellect or ability to reason.

To think properly about an object, to gain knowledge of (mastery
over) an object, we must control it. We can only do this if we are
emotionally detached from it. And we gain the emotional distance
from the “object” by first and foremost gaining control over

ourselves; that is by placing our reason (intellect) in control of our

emotions (feelings). (Ani 1994, 37)

Marimba Ani further describes Eurocentred epistemologies as invoking
certain ontological foundations that have a cognitive bias. These
assumptions are even embedded in the structure of the English language.
Language in general is the medium through which structures of power
are perpetuated and concepts of “truth,” “order,” and “reality” become
established (Ashcroft et al. 1989, 7).

Truth is what counts as true within a system of rules for a
particular discourse; power is that which annexes, determines
and verifies truth. Truth is never outside of power, or deprived
of power, the production of truth is a function of power ...

and we cannot exercise power except with the production

of truth. (Ashcroft et al. 1989, 167)
It is imperative for colonized people to step outside the implicit body

of assumptions carried by the English language and to resist a dissociative
and objectifying epistemology. If Indigenous epistemologies are to survive,
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the use of native languages and the appropriate storied philosophies is
mandatory. Indigenous epistemologies have to assert their distinctness

to ensure that they are not appropriated or undermined by universalistic
assumptions and other features of Eurocentred epistemologies, languages,
and value systems (Ashcroft ec al. 1989, 11).

For Niitsitapi, intelligence means participating within the world
from which one has acquired the wisdom of nature and the knowledge
of experience. This understanding invokes a number of relationships that
contrast with the Eurocentred concept of intellect. The objectification
of knowledge through the manipulation and control of observation has
negated other forms of epistemologies, modes of cognition, worldviews,
therefore limiting the ability for people to experience the universe as
cosmic (Ani 1994, 37-39).

Niissitapi epistemologies are premised on a set of assumptions through
which knowledge and validity are constituted. All knowledge rests within
a cosmic union of human beings who are interconnected with the natural
order through the spiritual forces coming from Jhesipaitapiiyopa. They
constitute the collective consciousness of Niitsitapi. It is based on the spiri-
tuality of a cosmic order. One of the Kaaahsinnooniksi shares his experience
with Siksikaitsitapi epistemologies:

I had moved to the Sundance with my parents. X [an older person
who was a member of Omahkohkanakaaatsiisinni] approached
me to assist him with his dancing [ceremony]. He said, “Would
you assist me when I dance out from Tassikiiyakokiiysinni, the
centre tepee. I did not want to do it. I did not feel good about
doing it. Y [another man, who overheard X asking for my
assistance], interjected and said, “He is asking for your assistance.
Why don't you want to assist him?” I then agreed to help X with
his dancing. X said, “You watch me, when I come out of Amis,
Tarsikiiyakokiiysinni. I will wave to you.” X did as he said, and I
entered the centre and danced with Omabkohkanakaaatsiisinni.
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In the morning, I was sleeping and was awakened by the sound
that people make when they want to enter a lodge. The sound is
a way of announcing their arrival. My mother called to them to
enter. Three Omahkohkanakaaarsiisinni members had come to
visit my father.

Kaaahsinnoon meticulously and elaborately informs the members of
Kanda'kaaatsiiks [society members] about the household arrangements
of the lodge, and the proper place for the various occupants (family and
visitors). He then proceeds to discuss protocol:

After the visitors told stories and had tea, my father asked them,
“Is there a purpose for your visit?” X told my father, “Your son
created a grave imbalance yesterday [Note: an uninitiated person
dancing with the bundle without proper preparation caused the
imbalance]; it is not good. He went to the centre and danced with
the bundle.” X continued, “When it is midday, he will go to the
centre lodge. The person who is going to paint his face will be
sitting waiting for him.” X did not say whether I would dance with
the bundle again. After they left, my mother told me, “Do as you
are told; go to the centre lodge.” She gave me offerings [gifts] for
Kaaabsinnoon, who was going to paint my face.

At midday [ went to the centre lodge. X was there. He pointed
to Kaaahsinnoon, who was going to paint my face. Later, I danced
with the bundle. This was an imbalance I made. It bothered me.
Later, I knew I wanted to join Omabkobkanakaaatsiisinni.

In the above narrative, Kaaahsinnoon addresses how he was guided by
the ancestors and the alliances of Omabkohkanakaaatsiisinni in becoming
a grandfather. His participation began with an imbalance that could have
had severe consequences for himself and his family. However, through
their advice and guidance he was protected. Through this experience
Kaaahsinnoon began to learn the ways of balance and harmony. For
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example, in his narrative, he addresses the proper movements within the
lodge, which exist for the purpose of maintaining balance and harmony
among the occupants.

As we have seen earlier, Pommaksinni [transfer] is central to Siksi-
kaitsitapi epistemology. It is a process of transferring spiritual knowledge
through an intricate and complex system of kinship relations. Siksikaitsitapi
ontology and epistemology are inextricably intertwined. The following
epistemological assumptions illustrate these relationships:

* The nature of the universe is interconnectedness.

* It is interconnected through spiritual intelligence or
consciousness, lhsipaitapiiyopa.

* It is the nature of the universe to work for balance.

* The universe has sacred power and influence; it works

in reciprocal ways among all the interdependent parts.

Siksikaitsitapi epistemology creates a way of being, a way of relating to
the world that embodies a system of kinship relationships. They entail
responsibilities, which are connecting to a “body” of knowledge which
is experienced — knowing is experiential. In this way knowing becomes
a part of the knower, Mokaksin. Knowledge itself has spirit that is
“transferred” in the relationships between the knower and the known.
Through these methods and rules of knowing, knowledge and self
become and are one. In addition, in coming to know, transformation
is achieved by changing the relationship between knower and known.
In describing such an experience of Siksikaitsitapi epistemology in
action, one Kaaahsinnoon said:

There are certain things in our way of life that I understand are
given to us. You have to do certain things. That is your life. These
are the real personal things that Siksikaitsitapi must do. These
things cannot be handed down. I think that in some cases those of
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you, who are attempting to learn our ways, you are trying
to understand this aspect of our way of life.

It comes directly from Ihtsipaitapiiyopa to you. It will be shown
to you in one way, shape, or form. It will be taught to you.

It is given to you, for you to use in a good way.

Kaaahsinnoon refers to one of the most powerful assumptions of Indigenous
epistemologies: it is in the nature of the universe to give in the form of
gifts, blessings, and lessons — all meant to be used in a good way. Many
of the gifts given to us are not immediately understood nor do we see
their value; at times we never do. Many of them will only be understood
after a long period of time as life unfolds. Sometimes it can take nearly a
lifetime before we understand the meaning and purpose of a gift. They
are personal and shape an individual’s purpose in life. This is how each
person contributes to the overall balance of life. One example was given
by one of the Kaaahsinnooniksi who was given the gift of ceremonial
songs. These songs are a personal gift from Ihssipaitapiiyopa and are given
to strengthen and contribute to ceremony. This is very special since many
of the ceremonial songs have been forgotten.

In my own personal life, I have come to understand the power of my
experience in residential school and in the Eurocentred academic system.
I now have come full circle. After being almost completely disconnected
from my own tribal kinship alliances, I began the journey of reclaiming
and reconstructing the ways of knowing. As part of it I have come to
understand the difficulties in letting go (or giving up) the dissociated self.
I have also come to understand the prerequisites for reconnecting with
tribal relationships. I continue to grow in awareness of the mechanisms
used by the state and church to destroy the spiritual connections of NViirsi-
tapi ways of knowing. As I deepen my connections with ancestral guides,
my past experiences become a resource for the work of reconstruction.
They are providing insights into what is missing and what I need to do.

Among Niitsitapi, the unfolding of universal intelligence is revealed
through careful observation using our Indigenous epistemologies.
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Transfer of knowledge is the exchange of medicine power and responsibil-
ity. The physical reality is sourced through thoughts, ideas, language, and
knowledge unfolding from an undefined cosmic energy, which Siksikaitsi-
tapi refer to as Ihtsipaitapiiyopa [Source of Life]. It is through the relation-
ship or interaction with /htsipaitapiiyopa that the physical order is altered
and the knowledge necessary for renewal and balance is learned and lived.
Kaaahsinnooniksi state the epistemological assumptions of Siksikairsitapi:

The white people, they try to break down everything. Everything
is broken down too much. Everything has to have logic. If it doesnt
have an explanation, if you cannot explain it, they don't care; they
don’t believe in it if they cannot explain it.

I refer to the great mystery, to the legends, sacred stories — that
is something that they cannot do anything about. Siksikaitsitapi
have their connections with Thtsipaitapiiyo’pa. It put us here. We
don't try to analyze; why do you think lbssipaitapiiyopa created
me in this way. I don’t try to analyze my life. I go back to X
[Kaaahsinnoon); he told me a long time ago, “In the future you will
be sitting here [meaning that the speaker will be Kaaahsinnoon],
listen carefully and observe carefully. This is our way of life.”

Our ancestors, it was through their connections that they were
instruments. We call them in and honor Ibzsipaitapiiyopa. These
are the stories, some of the things that we pass on. Akaitapiwa did
not just sit with them. And I just don’t sit with them.

Our theory of knowledge is found in the sacred stories that are the
living knowledge of the people. The stories explain the nature of reality,
the science, and the economic and social organization of Siksikaitsitapi.
They are the accumulated knowledge of centuries. Each generation

of Kaaahsinnooniksi is responsible for retelling the stories to the next
generation. The knowledge contained in them is living because it is
applicable to each generation. Each generation, however, must listen
carefully so that they can adapt the lessons and wisdom that apply to
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the present situation. The ways of knowing, of acquiring knowledge and
truth, are dependent upon skills of observation, Kakyosin. They include
the knowledge that has been accumulated in the retelling of stories over
time and by applying knowledge to the present. Knowledge lives in the
process of observing, reflecting on connections among observations and
applying the experiences of Akaitapiwa and interrelationships of alliances
to one’s personal observations and experiences.

Reconstructing the ways of knowing allows me to integrate my expe-
riences, to know myself, and to know how I am a part of the universe.
In my own work, specifically during the process that eventually resulted
in this book, I have deepened my understanding of tribal responsibili-
ties in a number of ways. Participation in ceremony has deepened my
understanding and purpose of life. It helped me to develop my personal
purpose, mission, and responsibility. In ceremony I have asked for the
ancestral alliances to guide my inquiries and writing. I have established
alliances with Kaaahsinnooniksi and allowed their wisdom to guide my
process. Their counsel and prayers have helped me to interpret my own
experiences and the teachings they have shared. I have also established
alliances with Niitsi powahsinni, the language, reconnecting to the breath
of life, Nizpaitapisyssinni. I recommenced speaking the words of Akaitapiwa,
which allows me to learn, teach, and write about the wisdom of the
ancient ways of knowing.

Niitsitapi epistemologies represent knowledge from an ever-present
time. It is experienced in the moment, which is infinite and all-encom-
passing. Following Niizsitapi logic means experiencing the whole, the
interconnectedness of an indivisible universe. Rationality, on the other
hand, denies the spiritual nature of knowledge and sacrifices the wholeness
of human beings (Ani 1994, 32). One example of the denial and sacrifice
that results from Eurocentred logic is one that my friend, colleague, and
ceremonialist, Duane Mistaken Chief shared with me regarding the use
of plants and herbs (personal communication, December 1998). He said,
“Eurocentred scientists dissect the herb and extract the elements of the

herb that they have found to have medicinal properties. However, what
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they don’t understand is that the plant functions as a whole — other prop-
erties of the plant may be important because of their cleansing functions.”
It is the nature of the universe to function as an interdependent whole.
This natural law has profound implications for education and the process
of learning.

The following principles encompass the epistemologies of Niitsitapi;

* Knowledge, truth, and meaning are revealed to Niitsitapi
through their relationship with the Jbssipaitapiiyopa
[Source of Life] and through a network of interdependent
kinship relations. Knowledge is holistic, and every aspect
of nature contains knowledge that can be revealed.

* Knowing, learning, and teaching are reciprocal in nature.
Niitsitapi learn the nature of existence through the guidance
of kinship alliances.

* The reciprocal nature of knowing is understood and appreciated
through the concept of transfer [Pommaksinni. It is premised
on creating and generating the knowledge necessary for

maintaining balance.

These principles of coming to know [Mokaksin] correlate to the manner
in which the education and human development processes and practices
are traditionally organized among Niitsitapi. The primary medium for
seeking to understand life, Nizpaitapiiyssin, and for coming to know
[(Mokaksin] Ihtsipaitapiiyopa [Source of Life] is through kinship relations.
Knowledge is transferred through these relationships. Knowledge exists in
a process of renewing and generating alliances for knowing. (Pommaksin
and Aipommotsp are discussed further in chapter 14 below.)

Ceremonies are the forms through which a common sense of transfor-
mation and transcendence is experienced. The meanings associated with
Pommaksin are shared by the people (Harrod 1992, 67). As long as these
bundles remain in the community, the people will retain their connection

to the transformational ways of being. They will continue to renew their
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responsibilities as instructed in the original Pomma'ksin described in the
old stories. Song, prayer, dance, and other mimetic movements were
given, and they embody the vibrational patterns by which the power

of the alliances can be transferred to Siksikaitsitapi. For example, in
Pommaksin of sacred power and knowledge of Niinaimsskabkoyinnimaan
[the Thunder or Leader Pipe], Kisisstsi ko said:

I am of great power. I live here in the summer, but when winter
comes, I go far south. I go south with the birds. Here is my pipe. It
is medicine. Take it and keep it. Now, when I come in the spring,
you shall fill and light my pipe, and you shall pray to me.... For1
bring the rain which makes the betries large and ripe. I bring the
rain which makes all things grow, and for this you shall pray to me,
you and all the people. (Harrod 1992, 70)

Whenever you transfer the Pipe to anyone, steal quietly upon them
just before daybreak, the time I am on the move, and take him by
surprise, just as I do, chanting my song, and making the sound of
a bear charging. When you catch a man and offer him the Pipe,

he will not dare refuse, but must accept it and smoke it. It is sure
death to refuse, because no one dares to turn away from the grizzly
bear. The owl is also a prominent figure in the Pipe because he

is a bird of the night. When the society are after a new member,
they chant Owl songs and pray to Owl for power to enable them
to catch him in a deep sleep. In this way, a spell is cast over him
and he cannot escape.” In order to have the help of Owl, they also
use the root that is the Owl’s favorite food. (McClintock 1992,
253-54)

The Niinaimsskaahkoyinnimaan story lives in the ceremonies and
through the lives of Aawaatowapsiiks and Kaaahsinnooniksi, who renew
these alliances to bring peace and prosperity to the people. Each year
after Ksisstsi'kom [Thunder] is first heard, Ninaimsskaiksi know it is their

responsibility to hold the annual Medicine Pipe dance. The narrative
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Nii'takaiksamaikoan, Pete Standing Alone, ceremonialist at a sacred site in
Southern Alberta.

illustrates the reciprocal responsibilities of prosperity and balance
between Kisisstsikoim (including all the alliances represented in the
bundle) and the people. The protocol requires people to show respect,
seek good relations, and maintain alliances with Ksisstsikoin each year
when Niinaimsskabkoyinnimaan are opened, the ceremonial dances are
performed, and songs are sung to honour the Siksikaitsitapi—Ksisstsi kom
alliances for another season.

Each of the Kzaahsinnooniksi who participated in the Source of Life
had family that had been Niinaimsskasksi or had personally been Medicine
Pipe Holders at one time in their lives. Each of them related their own
transformational experiences with the alliances of Niinaimsskaahkoyinni-

maan. The following is an example:
My daughter, who has had previous miscarriages, became pregnant

again. She was visiting the doctors in town. I told her while she still
carried the unborn child, “Your baby will dance with the Medicine
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Pipe this spring.” I went to X’s house [Medicine Pipe Keeper], and
I told him the story.

The child was born premature and in the spring the baby
danced with the Medicine Pipe.

Another statement tells about a young child who was often sick and
hospitalized:

After I had brought the Medicine Pipe into my home, I was left
with a young boy (a relative). I had been resting while the child
was sleeping. I saw an old man smoking the Medicine Pipe. He was
healing the boy. The old man smoked four times. I related the story
to my spouse. I told her it is not mysterious: He will dance with
the Medicine Pipe.

Medicine pipes are used for curative purposes. In contemporary
Indigenous societies, many individuals are plagued with alcohol and
drug abuse; one third of Aboriginal people die from violent deaths, and
incarceration and lack of meaningful work is at an unprecedented level
and continues to rise. These conditions are indicative of the need to
reconnect with the healing knowledge generated through alliances, such
as the Medicine Pipes. Healing means reclaiming and regaining the tribal
ways of generating knowledge and restoring the responsibilities to life.
Learning the responsibilities of traditional alliances is the path of coming
to know one’s purpose in life and learning the sacred knowledge that can
address adversity experienced by contemporary Niitsitapi.

The sacred power of the universe is pervasive and reveals itself through
all of creation, including thoughts, objects, speech, and actions. It speaks
through rocks and animals, it may take the form of an animal that trans-
forms into a person, or it may begin with a person who transforms into
an animal (Harrod 1992, 23). As one aspect of the transcendent or trans-
formational powers of the universe, people migrate regularly into what
is described by Harrod as dream worlds. These migrations provide the
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holds the knowledge, the content, and the relationships that constitute
the sacred way of life, the “good heart” of the people.

In the following quote, one out of the group of Kaaahsinnooniksi clearly
states that Nistsitapi ways of teaching [ Niipaitapiiysin] are based in language.
Oral tradition is the mode and the grandparents are the medium for this

form of learning:

I told her we would call those old people, Iipommowaiksi —

those who have been transferred [initiated ceremonialists], those
who pray the Indian way. It goes with it. It is a part of the language.
They go together. Our speaking, our talk will be on the good

path of our Indian prayer, our way of life - if we do not lose our
language. If we lose our language, then it is no longer in the same
way as our way of life.

Kaaahasinnoon is stating that Siksikaitsipowahsin [the Blackfoot language]
and Aatsimoyibkaani [the good heart] are one and the same. If Niitsitapi
lose their language, then the way of life, the good heart and prayer, the
connections to the cosmic world of alliances, and, subsequently, the good
path will be altered. Kremer (1994) describes this process of separation

as “dissociative schismogenesis,” (as discussed in Chapter 5 above) a form
of dissociation that is culturally based and normative for Eurocentred
cultures. It is the separation of heart and mind and the separation of
human beings from their natural world. This separation is also the
disengagement from Siksikaitsipoyi sources of knowing.

English is a colonial language that continues to have a significant impact
on the consciousness of Niizsitapi and their experiential relationship with
natural phenomena. Eurocentred concepts are often abstract distinctions
contextualized within the philosophical orientation of the colonizer.
They reframe the holistic concepts of Niitsitapi. For example, English
concepts such as “person” or “individual” do not evoke the experiential
connections to the sacred that the Siksikaitsipowahsin equivalents do.

Rather, the relationships correspond to the worldview of the colonizer in
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which meaning is organized in a linear sequential format of subject, verb,
and object relationships. On the other hand, Siksikaitsipowahsin involves
the spiritual connections with Jhtisitpaitapiiyopa.

The separation and disassociation of Eurocentred consciousness from
the natural world changes the reality of Niitsizaps by altering the cognitive
and psychological aspects of their relationships. English fundamentally nul-
lifies these relationships through the assumption that Siksikaitsipowabsin
is directly translatable. It disallows awareness of the relational complexities
that are thinned into abstractions in translation.

Our language expresses the natural alliances of Niizsitapi. The process
of conceiving reality is shaped by the fundamental question of human-
kind’s relationship to self and nature. Language distinguishes humanity
from the rest of creation. Human consciousness has, as part of its dis-
tinguishing ability, concepts to determine what it means to be human.
Through this process, it identifies itself as human. Language is critical in
this process of developing the consciousness that becomes the essence of
human creativity. This creativity is expressed by distinguishing “human-
kind” as concept, by giving it distinguishing characteristics that become
the essential elements for experiencing and interpreting the world. This
creative process develops the characteristics of what it means to be human.
Thus the self is rooted in a specific worldview and constructed through
a language using specific cultural constructs.

Language reflects the meaning and purpose that humans ascribe to
their existence. Language contains the assumptions and relationships of
people. In other words, language links the self to the universe.

European consciousness distinguishes reality categorically into separate
entities and objects. Human consciousness is conceived as an abstract
entity distinct from the rest of the natural world, including other human
beings. Reality becomes linear, and objects affect or impact each other
in this fashion. The mental constructs generating and maintaining reality
result in an objectified world, created and recreated through abstrac-
tions that are easily manipulated and controlled in their separateness.

The manifestation of such constructs in a given culture creates specific
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abstracting relationships among people, together with a distancing percep-
tion of the world. In the case of the English language, its concepts facili-
tate the perception of natural phenomena as a world that can be manipu-
lated. Youngblood-Henderson (1992) states from a tribal perspective that
Algonquin-speaking people define themselves linguistically as do most
other Niitsitapi. Using the English language to translate Siksikaitsipowah-
sin means altering the relationship of Siksikairsitapi and their connections
within a world of cosmic alliances. Niirsizapi cultures engage in direct
connections with the spiritual beings of the natural world. These connec-
tions are concrete and cannot be dismissed as mere ideas; they

are a way of being.

Siksikaitsitapi pedagogy is embodied in the use of our language,
Nispaitapiiyssin, meaning “to teach the way of life.” It carries the sacred
knowledge expressed in Niitsi powahsinni which transmits the context for
making meaning out of the human existence of Niitsitapi. The word refers
to a verb-based language reflecting the view that human existence is trans-
formational. Niipaitapiiyssin is a facet of an interactional and relational
world. In this transformational world, Néizsitapi learn experientially the
ways of striving for balance within their world. The experiences we have as
we live are perceived as learning opportunities and challenges for living in
harmony with ourselves and within a cosmic universe. Striving for balance
is the way of life of Niirsitapi. Language constantly informs speakers and
listeners about rules of conduct to follow and responsibilities to fulfill in
order to maintain balance. This experiential learning process is interpreted
through the Niizsitapi paradigm of connecting and maintaining balance
with the alliances. For example, the concepts Innakotsiiysin [respect] and
Isspommotsisinni [giving and sharing] provide rules of conduct. These basic
values are acknowledged in daily living and are part of recreating and
validating the natural order of balance. These rules of conduct or values
express the unity of an organic universe and are the manifestation of
a balancing way of being with oneself and with others.

Language describes the relationships that create the identity of
Siksikaitsitapi. It is in these relationships of responsibility that we
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become human beings in the Siksikairsitapi way. These ways, values,
roles, and responsibilities of Siksikaitsitapi are held in a sacred way
within the language.

Language carries our ways of knowing, and through Saizamsin [the
breath of speaking], life among Siksikaitsitapi is informed and expressed.
Language orients us as we learn and understand where we are and what
our relative level of maturity is. In addition, language carries the responsi-
bilities of the people because they cause things to happen (Cajete 1994).
It is this aspect of the language that is essential for Siksikaitsitapi pedagogy.
It is instrumental in creating the reality of Siksikaitsitapi by altering the
order and structure of relationships toward balance. This aspect of the
language transmits the transformational consciousness of Siksikaitsitapi.

When I was a child, my grandmother often reprimanded me for saying
things that were inappropriate. She taught me that word and thought give
birth to events. Although I did not understand the significance of what
she was telling me, I realized that I had to be careful with what I said.
The power of words is demonstrated through prayer and the power of
breath in song. Every aspect of life has breath and therefore influence and
impact; breath is the manifestation of what comes from Jhtsipaitapiiyopa
(Source of Life). Cajete (1994) states that the inner forms of mountains
have language, they have words, songs. For example, in the Diné tradition
thoughts are the result of winds (Ns#chi) acting on individuals and their
“winds standing within” (Cajete 1994, 53). The cardinal directions are the
sacred winds who have influence on life forms; they, too, have responsibil-
ities in the cosmic world. Each direction holds knowledge for the people.
For this reason they are respected and acknowledged for their gifts in all
ceremonies. The breath of life is the power that takes pity on the people.
Siksikaitsitapi understand it as the power from and through which Thun-
der, buffalo, berries, and others give people the knowledge necessary for
living. It works through words, songs, and ritual. Prayerful words and the
relationships among them give a visual image of the constant movement
of energy. Any and all movement of breath has influence. It is life’s source.

Language connects the people to the experience of the dynamic motion
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of life. Kaaahsinnooniksi use praying with sacred songs [Naatoyinnaiysin)

to connect with cosmic forces and to balance the structure and order of the
universe. Prayer is central to the ability of co-creation and transformation
of reality; it is a way of aligning with the universal energies as co-creators
of reality. One fundamental responsibility while praying is speaking from
the source of a good heart — your heart must be in a state of all that is good
in order to be able to maintain and perform the responsibilities of balance
and harmony.

Niitsi powahsinni, speaking our indigenous language, is a spiritual
process that originates in an organic holistic world. An example of the
organic nature of Siksikaitsitapi language is the root “aazo,” which can
be found in a number of concepts that form an intricate and complex web
of relationships. This group of letters or sounds is found in the words for
sun, sacred, prayer, and power. The sun is referred to as Naatosi, meaning
“sacred power.” Naatosi is found as a particle in such words as Aawaa-
toyinnaiyt [to sing powerful sacred songs] and Aato’si [to have (healing)
powers]. The interrelationship of these words reflects the intricate nature
of cosmic relationships. They originate from Ihtsipaitapiiyopa. Sacred
Power is the spirit or force that links these relationships. It is the life force,
and this is the name that Siksikaitsitapi use when addressing the source of
all. It connects them to an organic and indivisible whole. lhtsipaitapiiyopa
links the concepts of sun, sacred, prayer, and power. This illustrates that
the connections between sacred power and the manifestation of natural
alliances and responsibilities are the sacred knowledge in language and the
source to draw on to express the meaning of the everyday relations of Sik-
sikaitsitapi. Language has the capacity to articulate sacred knowledge based
on experience and is the medium for transmission from one generation
to the next. Language provides words for understanding the nature and
structure of the natural and cosmic worlds of Siksikaissitapi. Nothing in
reality can be taken for granted nor can it be assumed to exist without
power or influence. People who have great influence are described as
Aato’si, as having sacred power. The concepts reflect the interchangeabil-
ity and transformational world of Siksikaitsitapi. Each of the concepts
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puts “self” in a particular place of the universe and provides the context
for meaning to unfold. Sacred power places the people in the centre of
the universe. The relationship that Siksikaitsitapi have with sacred power
is central to their identity.

I will use Aatsimoyihkaani, the concept of prayer, as example to
illustrate the dynamic power and knowledge held in language. I want
to attempt to convey its holistic nature, but in so doing I also want to
illustrate the difficulty in using English to convey the meaning, knowl-
edge, and experience held in Siksikairsitapi language. The example illus-
trates two major functions of language: the complex web of kinship rela-
tions in one all-inclusive organic universe and the prerequisite protocol.

Aatsimoyihkaani requires a good heart, which builds the connec-
tion to a sacred and harmonious state within a cosmic universe. It is
made up of Jhtsipaitapiiyopa, the great mystery of the universe. Through
Ihtsipaitapiiyopa, the universe is organic and indivisible. Stksikaitsitapi
participate in this all-inclusive universe through their ancestors, Paiyo,
Ksissksstaki, and Kisstsi'koin, as well as the people of plants, animals, water,
etc. The word teaches Siksikaitsitapi about their kinship alliances in a
cosmic universe.

Niitssksinnipi Omahtanistaissibpi means, “how we know how things
(the universe) are the way they are.” The nature of the universe has con-
sciousness, and through it all life is connected to Jbssipaitapiiyopa. In
effect, universal consciousness of life is Ibzsipaitapiiyopa, and through it
our relationships as Siksikaitsitapi are strengthened, and alliances are estab-
lished and renewed. By connecting to lbssipaitapiiyopa, Siksikaitstapi learn
the natural laws of the universe. They contain the traditional knowledge
of responsibilities.

“Natoapi” can be translated as “sacred science,” the knowledge
contained in ceremonies. It means knowing the responsibilities of
working with lhssipaitapiiyopa. Pommaksin [transfers] are the essence
of renewing the responsibilities for living and strengthening, renewing,
and maintaining the cosmic order. This word teaches Siksikairsitapi that
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all knowing and knowledge is for survival and that we can ensure our
survival through ceremony.

Ksahkomma Tkatsimapsiwa, Aawatsimibkasatawa means, “The Earth
is sacred, our relationship is sacred.” In this relationship, like all of our
relationships, we see behaviour that maintains harmony with the earth.
(We make amends to it for everything we do to it and take from it).
We give tobacco; the giving of tobacco is renewing the state of balance.
When we take from the natural world, then it potentially upsets the
harmony and sacredness of our relationship, for example, when we kill
animals. When taking their life we attempt to continue our good relations
by offering tobacco to their spirits; we put it in the ground or on their
dead body, i.e., Aawaatsimibkasatai. The act of offering tobacco is an act
to return relationships to the previous balanced state. Aatsimibkasin, from
which “Aawatsimibkasatawa” is derived, means “sacred way behaviour,
actions, acting.” Through sacred actions we maintain the state of sacred-
ness that was threatened by taking life. The relationship to land, resources,
and technology is based on the connections with sacred alliances. For
example, knowing the roles and responsibilities of interacting with herbs,
roots, plants, berries, and animals is essential. The buffalo rock and Saska-
toon berries are examples. Both play a role in ceremonies depicting their
relationship to survival and balance of life.

Niitaonipi kitaoohsinnooni means “how we recognize our land by
its geographical features,” geography. The relationship of Siksikaitsitapi
to sacred places such as Ninnaistako (Chief Mountain), Karoiyiisiks
(Sweet Grass Hills), and other presences (such as the sacred four direc-
tions, plants, rocks, rain, and thunder) are lived examples. Niitaonipi
ki'taoahsinnooni teaches Siksikaitsitapi the behaviour or rules of conduct
with these alliances. This is the ecological knowledge of the natural world;
life is maintained through specific responsibilities assumed for the sake
of cosmic balance.

Inahkotait sinik & topi means “that which has been passed on
through the generations through stories,” history. The stories and
legends of the ancestors include narratives of the lives and stories of

BLACKFOOT WAYS OF KNOWING



Oecnistaahsiisokasimiwa (Calf Shirt), Naarosinnipiwa (Comes Down the
Sun), Mi'kyaisto (Red Crow), winter counts, migration, and war exploits.
These stories connect Siksikatsitapi to the history of holistic relationships.
They reflect the transformational relationships with Ihssipaitapiiyopa

and teach fundamental principles and responsibilities.

Niitsiksokowammootsi opi means “how we are related to each other,”
social structure. The societies, clans, and family relationships are examples
of the normative structure of the Siksikaitsitapi world. Each of the age
grade societies teaches each person Kiitomobhpipotokoi [ontological respon-
sibilities]. These responsibilities are the manifestation of knowledge, skills,
values, and roles of holistic living. As tribal members mature, responsibili-
ties grow accordingly, and subsequently their own understanding of these
responsibilities (Kiitomohpipotokoi) deepens. These ways of Siksikairsitapi
being emulate our understanding of fhtsipaitapiiyopa. They are the ways
of Niitsiksokowammaootsi gpi [social organization]. The meaning of our
relationship to others emulates our understanding of the cosmic order.
Relationships that form the social structure of Siksikaitsitapi are directed
by this understanding of our ontological responsibilities. Human exis-
tence complements the cosmic order by being responsible for balance, for
good relations with all relatives, for maintaining their natural alliances,
and, finally, by having strong connections with spiritual guides as partners
in building knowledge. It is understood that the alliances and guides are
partners with Niizsizapi in the continuing creation of reality.

The following ontological responsibilities are examples of the values
imbuing and forming our social structure. The words are who we are
as Siksikaitsitapi, our existence means manifesting these values.

They include Kimmapiiyipitsinni [compassion], Isspomorsisinni [shar-
ing and support], Ainnakowa [respect], and Isskanaitapsstsi [relationship].
These responsibilities are the source of our collective and tribal identity.
They form the stages and processes for human development among S7k-
stkaitsitapi and subsequently delineate distinctions and integrity among
tribal societies.
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Kimmotsiisinni and Kimmapiiyipitsinni relate to being kind, compas-
sionate, and generous. These values are premised on the observation and
understanding that the universe is fundamentally compassionate and
generous. This orientation of the universe is the heart of the Niitsitapi
way of life. The oral traditions and ceremonial alliances are contextual-
ized based on this premise. Many of the stories of the initial transfers of
Siksikaitsitapi ceremony begin by recounting the compassion and kindness
of these alliances. Thunder, Beaver, and others were given to the tribe
for survival. Compassion transcends any conflict and misunderstanding,
because it negates judgment.

Isspomotsisinni {sharing and support] denotes the gift of contributing
to the existence or activity of others. It is through this way of being of
service to others that we strengthen relations — thus the cosmic alliances
of the universe are strengthened. Each person relates to the collectivity
or wholeness of the tribe through this way of being. It is by way of this
responsibility that tribes comprehend the reciprocal and indivisible nature
of the universe. People have a gift, which, as it is put in service of the
tribe, is their contribution to the collective. Individuals may be gifted
with song, medicines, creativity, and insight. These and other gifts are
pieces to strengthen the circle.

Ainakowa [respect] is attempting to preserve the natural or sacred state
of the universe. Tribal protocol and customs are the manifestations of this
mission. Respect is contextual, and as tribal members mature they under-
stand that intuition is the best indicator of how to be respectful. This way
of being is constantly mindful of the interrelatedness and interdependence
of our relationships. For example, by learning to respect the natural world,
one becomes knowledgeable about the inherent properties of plants and
their contribution to the survival of the tribe. This means learning how
to maintain harmony with particular medicines. This same example can
be extended to all relationships that make up our collective identity.

Isskanaitapstsi [relatedness, relationship] means that life is purposeful
and all-inclusive. This responsibility is premised on understanding the
natural order and the mysteries of the universe. The wisdom in traditional
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knowledge and custom manifests the understanding of the sacred nature
of relationships and relatedness. Often personal experiences are reflected
against the stories of Kzaahsinnooniksi and other ancestral stories. The
appropriate form of relationship is clearly delineated, for example, in the
stories of Napi, as well as the consequences of undermining them. The
pedagogical practices for becoming Niitsitapi are based on personal inqui-
ry, reflection on stories, and advice from Kaaabhsinnooniksi. Without these,

there is neither wisdom nor the opportunity to fulfill one’s responsibilities.

The life experiences of Akaitapiiks [ancestors] and Kaaabsinnooniksi are
the means of fulfilling and extending the wisdom of a cosmic universe to
the next generation.

Responsibilities, such as respect (i.e., following protocol), are what
help us to connect with and become a conduit for the manifestation of
the spiritual forces. When we embody these responsibilities, we align
ourselves with the spiritual forces around us and manifest the spiritual
nature of life and humanity. This means we are spiritually authentic.
And, conversely, authentic presence manifests life force in our conduct
and fulfillment of responsibilities. If claims to spiritual authenticity dont
manifest in relationships, these claims are seen as untrue, invalid, and
inauthentic. Authenticity arises from the maintainance of good relations
with tribal kinship and cosmic alliances. They implement the mission of
Indigenous cultures to strive for harmony and balance.? Once understood,
good relations guide to ways of being that allow Siksikairsitapi to connect
to Ihrsipaitapiiyopa and thus to their true identity. The values that support
these responsibilities include: consensus decision-making; a fluid struc-
ture for leadership; integrity of word; giving and sharing; being humble,
honest, patient, and kind; listening attentively; and being of service to
others. These are the ways to strengthen prayer, and they constitute the
source of tribal strength. Human existence and, subsequently, the identity
of Siksikaitsitapi are directed toward giving of oneself for the survival of
our relations and fulfilling our responsibilities within the alliances we are

a part of.

3. For example, see the story by Narcisse Blood in chapter 2.
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The notion of prayer has its root in a good heart. It is at the core of
Siksikaitsitapi identity. For example, there are many sacred songs and
rituals for the initiated that provide connections with the sacred and the
powerful. The grave responsibilities associated with having access to such
great power are learned through specific rules of conduct and protocol
during initiation. Knowing and maintaining the proper conduct neces-
sary for balance protects the initiated. The good heart is a process arrived
at by following the rules of conduct as expressed in Nijtsi powahsinni. The
language used in ceremony connects people to a universe of ancestors who
are part of the spiritual alliances.

Language determines the nature of human beings by forming part of
the normative structure of the culture by identifying values, roles, respon-
sibilities, and rules of conduct among people and in their relationship to
creation. It expresses a matrix of relationships that is, in essence, the con-
nection to Ihtsipaitapiiyopa.

The way of life, on the other hand, is Niipaitapiiyssin or the constant
motion of breath. I visualize this as the movement of Mhusipaitapiiyopa
permeating creation. Sacred power is the source that generates the distinc-
tions that allow our perceptions of reality. The words “Ihtsipaitapiiypa’
and “Niitpaitapiiyssin” identify the meaning and purpose of life. They
construct the context in which language carries identity, knowledge, rela-
tionships, and the meaning of relationships for life itself.

Traditional learning is grounded in the importance of direct knowl-
edge gained through experience. Experience is the teacher of life and can-
not be exchanged or inherited. Kaaahsinnooniksi are the teachers because
they have experienced the life of Siksikaitsitapi. They said:

It is good to sit here in this way. The subjects that we are talking
about are not things that we have heard; these are the things that
have occurred. We have experienced these things you have asked us.
This is why it is good that you come to ask us these things that you
want to know.
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Primary knowledge comes through the integration of self with the roles
and responsibilities of Siksikaitsitapi tribal alliances. Learning these
responsibilities occurs in the context of a good heart, i.e., the moral
responsibility of maintaining balance. Ao¥sisstapitakyop, knowing, the
completed act of cognition, means active participation in the world and
the integration of experience through reflective meditation. Knowing is
the ability to make reference to past experiences and to contextualize them
in a system of meaning that makes sense of present experiences. Decision-
making is a process of assessing meanings rooted in the moral and ethical
responsibilities of Siksikaitsitapi. They comprise knowing the inherent
patterns of relatedness in an interdependent ecological world.

Dissociated from the pedagogical foundation based in experience,
Siksikaizsitapi are not able to perpetuate the values of human develop-
ment and education that are essential for our survival as a people. In
other words, survival of Siksikaitsitapi is dependent upon knowing how to
participate in life together with cosmic relatives. This knowledge comes
from experience and participation, the ways of learning the basic responsi-
bilities of being Niirsitapi.

The continued integration of experience, reflection, and meditation
leads to an understanding of the connections within the holistic patterns
of life. This translates into kinship relations as part of an organic reality.
Experience alters the knower and the known; in experience the known
and knower can become one. Learning through experience and reflec-
tion involves listening for connections and meanings in the words heard.
By listening carefully, we respect the breath of life as it flows through the
words and through our lungs. The wisdom in the breath of life is under-
stood in the singing of songs that connect us to the ancestors. In loving
the child for the gift of life, we come to know the delicate balance of life
and death. Speaking with resource creativity and kindness strengthens
the alliances. Giving strength through words to others allows individuals
to achieve what they ordinarily could not do. Siksikaitsitapi learning is
dependent upon the oral tradition and Niitsi powahsinni [language]. Oral
tradition is the medium through which tribal people enter into relation-
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ships with the Ibtsipaitapiiyopa. It represents the life and spirit of learning.
Storytelling has three aspects: (7) the teller, who enriches the story and
brings to the story understanding based in experience; (77) the listener
who is experiencing the story and through it a connection to the ancestors;
and (77) the relationship between the teller and the listener(s) of the story.
In this way, the stories are alive and people are engaged in the experience
of the relationships. The function of language is its embodiment of the
transformational consciousness of Siksikaitsitapi. The words hold the sa-
cred vibrations that alter the cosmic world by creating distinctions that are
experienced through the alliances of the cosmos. Speaking is connecting to
all of creation, and through language one touches, relates, connects, and
participates with the powerful force of the universe. The mysterious force
or lhesipaitapiiyopa moves through language. It touches, connects, and
lives through words as it makes life move.

14. Aipommotsspistsi — Transfers

Traditional learning is experiential. This forum for learning is centrally
exemplified in the Siksikaitsitapi practice of Aipommotsspistsi — the
practice of ceremonial transfers. They bring Siksikaitsitapi ontology,
epistemology, and pedagogy together through methods of transmitting
sacred responsibilities and knowledge from generation to generation.
They are the initiations into sacred responsibilities and knowledge that
are passed down through each generation to ensure the renewal of cosmic
alliances. These medicine bundles have been transferred to Siksikaitsitapi
with the original instructions for coming to know, Akaotsisstapitakiop,

so that “we have come to understand (not merely know) it.” During

the original Aipommorsp of the medicine bundles, the initiates were
given instructions of how to conduct the ceremonies. In essence, the
transfer ceremony is working with Ihtsipaitapiiyopa, the Source of Life,
from which knowledge is revealed or transferred. As such, the transfers
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are the processes of renewing the original responsibilities as taught to the
Siksikaitsitapi in the original transfer.
One of Kaaahsinnooniksi said:

Traditions, as they have been taught to us through our ancestors
and through the ceremonies, are the most accurate at this time;
as opposed to other forms of knowledge, such as reports from
ethnologists and other academic or published materials.... Tribal
identity is learned through experience. Conversely, students and
non-Native people who want to learn of our ways often will

use the literature; they do realize that the literature is fraught
with inaccuracies and false information. The language and the
experience of our relationships has been our way of teaching
and learning.

Atpommotsspistsi are a medium of becoming one with the universe. They
are the connections to all time as well as the ancestors and ancients since
time immemorial. They ensure the continuance of Stksikaitsitapi. As one
ceremonialist said,

“Our life is transferred to us.” Transfer is the way knowledge is
passed on, it is the way to maintain balance among all our relations.
The ceremony maintains the connection with Jhsipaitapiiyopa, the
Source of Life.

It is our responsibility, in the Siksikaitsitapi way, to give back
what we have been transferred. It is not the way of the people to
sit with or keep that which has been given to you. For example,
those who have received an education return and give it back to
the people. The Siksikaitsitapi way, our way, the Niitsitapi’s way, is
to help, to assist, and then Thtsipaitapiiyo’pa will help us. We have
to try hard and work hard. It is good, Jhzsipaitapiiyopa will help.
We need not worry.
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The Siksikaitsitapi way is premised on giving and sharing
knowledge and, through prayer, it assists and helps the group
to survive. It gives strength and supports life.

The basic ontological responsibility, Kiitomohpiipotokoi or role, of giving
and sharing is embedded in the fundamental philosophical premises
of Siksikaitsitapi education. Sharing and giving are ways of being that
connect to and perpetuate hsipaitapiiyopa. Actions of sharing and
giving are consistent with the natural order of the universe and help
to maintain it in balance. According to Siksikaitsitapi, a fundamental
aspect of the cosmic universe is reciprocity, which is experienced in
Aipommotsspistsi, the practice of ceremonial transfers. As a Siksikaitsitapi
word, “Aipommotspsi” means “we are transferred; it was given, or passed
on.” The word depicts reciprocal responsibilities or an exchange of
responsibilities among participants. The natural law of reciprocity is
extended by Siksikaitsitapi to their daily customs and activities.

The ceremonies are for connecting, renewing, and maintaining
good relations with the alliances to ensure that life returns to a sacred
and peaceful way. The ethical and moral behaviour identified through
customs, language, values, and roles are often referred to as protocol or
ritual. Protocols and rituals encapsulate the responsibilities and behaviour
[Kiitomohpiipotokoi] that are the means for returning to a state of balance
or ensuring good relations. A few daily examples are: give food and a
drink to visitors; do not walk in front of ceremonial people or Kaaahsin-
nooniksi, always walk behind the person; greet and acknowledge every one
with some gesture; and, finally, always move in a sunwise direction if you
are moving in a circle. Tribal protocol acknowledges the sacred state or the
good relations of food, the energy of individuals, and the movement of life.

One of Kaaahbsinnooniksi shared the following story to illustrate the
importance of the following protocol:

My brother was looking for horses. He had been riding a sorrel
thoroughbred. This horse was given to him. It was a very handsome
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horse. My brother rode to X’s house. This was where X was wintering
[X is Niinaimsskaiks, a medicine pipe holder]. My brother was a
Medicine pipe child. [His father was a Niinaimsskaiksi also].

Brother went to ask X whether he had seen the horses. He rides
over to X’s house, and in his hutry, he jumped off his horse and ran
inside the Jodge with the reins of his horse remaining in his hands.
X knew the protocol, but I think he did not want to follow it,
perhaps it was because it was a good horse.

After my brother had received a reply from X, he returned to
his horse and rode away. As he was riding west, my brother met Y
and another person. Y had been driving a team with a double sled,
traveling east. My brother decided to approach him to ask him if he
had seen the horses. Dusk was fast approaching. My brother rides
over to Y, who was getting firewood.

Kaaahsinnoon explains,

On the snow-covered earth sleds make a clear sheer flat surface.
This smooth surface can be very slippery. As my brother was
approaching Vs sled, his horse slid on the smooth surface made
by ¥s sled. The horse fell and hit his head. The fall was fatal.

Another Kaaabsinnoon adds,

These are the things for which we cannot give you an answer.

I ask: why is it that you cannot enter the lodge [home] of a
Niinaimsskaiks with a cigarette? Why is it, if I have given you
something to eat when you come to visit me, that you have to tell
four stories, if you want to take the food out of the home. This is
our way of life. These are the things that are taught to us.

Through generations of Aipommotsspistsi, Kaaahsinnooniksi have been
taught the rigorous discipline of the sacred science of participating in
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ceremonies. The knowledge inherent in their ceremonial protocols
transcends the classical Eurocentred conceptions of reality and nature.
However, more recent experiments in quantum mechanics have revealed
that reality is the manifestation of a “set of relationships” which, upon
interacting with an observing system, change knowledge and physical
reality discontinuously (Zarkov 1979, 54-79). This particular scientific
view is consistent with Siksikaitsitapi understanding. Abkoyinnimaan, the
Medicine Pipe, can be said to be a web of kinship relationships which,
through active participation of Siksikaitsitapi, alters and transforms reality.
Included in this web of relationships are relationships with non-human
animals, who also have roles and responsibilities in the transformation of
life. Through participation, Siksikaitsitapi become a conscious part of an
interactive system; they are transformed in the process of participating.
This aspect of traditional learning is referred to as Aipommotsp. Once the
transfer has occurred, the initiated becomes transformed [Aipommotsp)
because the transfer has become a part of the living body. The alliances
collectively strengthen life for the sake of life, for the survival of
humankind, and the universe. In the legend of Ksisszsi’kom [Thunder],
this knowledge is given to the people as Aipommotsp, the transfer of the
Medicine pipe [Abkoyinnimaan]. The relevant alliances that are active
here are illustrated in the following excerpt:

A long time ago, Thunder struck down a man. While he lay on the
ground, the Thunder Chief appeared to him in a vision, showing
him a pipe and saying, “I have chosen you that I might give you
this Pipe. Make another just like it. Gather together also a medicine
bundle, containing the skins of the animals and birds which go
with it. Whenever your people are sick, or dying, a vow must be
made and a ceremony given with a feast. The sick will be restored
to health.” The Grizzly Bear afterwards appeared to the man

and said to him, “I give you my skin to wrap around the sacred
bundle, because it is larger than the skins of other animals. The owl
possesses knowledge of the night. The Medicine Pipe is wrapped

BLACKFOOT WAYS OF KNOWING



with raw hide and decorated with feathers and the winter skins of
the weasels. Many animal and bird skins are gathered for the sacred
bundle, wrapped in a large grizzly bear skin. In the spring, when
the first Thunder is heard, the Pipe is brought out and held up.”
(McClintock 1992, 253~54)

Niitsitapi education is distinct from the Eurocentred educational system.
It is governed by the natural law of balance and harmony. Aipommeotsspists
are the means of maintaining the reciprocity and generosity required

in order to maintain balance among Siksikaitsitapi. They maintain the
natural order that insures che gifts of life; reciprocity is essential for the
survival of all life. Aipommorsspistsi are the embodiment of this way of

life. Transfers form the fabric of Siksikaitsitapi culture and the social
organization of our people.

McClintock (1992) gives the following example which illustrates the
behavioural manifestation of cultural and societal principles: Lone Chief,
Nitainawa, gave forty horses, an enormous pile of clothing, blankets, and
provisions during his initiation. Gifts given to the previous Niinaims-
skaiksi [keepers of the pipe] included: a saddle, horse, bridle, whip, and
lariat for the man; the woman or wife received a buckskin dress, beaded
moccasins, and leggings, a robe with red paint worn only for ceremonials.
Kaaahsinnoon, Niitakaiksa' maikoan, P. Standing Alone (personal com-
munication, October 1997) states that during Pommaksin, gifts are given
because generosity is an inherent characteristic of the universe; it is the
responsibility of Siksikaitsitapi to live up to the natural laws of the uni-
verse. Naatowapo'kos [keepers of bundles] traditionally give Naatosi [Sun]
offerings that were always their very best possessions. This is to reflect the
enormous gifts given by Naatosi, gifts that come from Ihzsipaitapiiyopa,
the Source of Life. No price can be put on health, longevity, and an
abundance of berries and game. Generosity has been demonstrated as part
of the natural order, and therefore Siksikaitsitapi organize themselves to
mirror these relationships among themselves and through their alliances.
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The bundles are the embodiment of the sacred medicine of
Ihtsipaitapiiyopa. Grave respect is therefore given to them; I was once
told by one of the Naatowapo'kosiks that one could not be angry in their
presence. Particular personal attitudes and specific conduct are strictly ad-
hered to by the keepers and those who interact with them. Grinnell (1962)
reports that the daily care of these bundles included taking them outside
during the day and suspending them above the owner’s seat inside the
lodge at night. Once inside the lodge, no one was allowed to pass between
the pipe stem and the fireplace. No one except the man or wife could move
or open the bundle.

This required conduct is also demonstrated in ceremonies. The high-
est respect and integrity are asked of those who participate. For example,
in Naamaahkaan, Kaaahsinnooniksi tell four stories of exceptional feats. 1
am told by Niitakaiksa' maikoan (P. Standing Alone) that this individual
must not tell a lie. The honesty and integtity of the individual during
the ceremony must be paramount, otherwise she or he may suffer grave
consequences. When I asked, “what types of consequences,” he replied,
“Perhaps the individual’s good health.” He added, “One cannot lie to
Naatosi” (personal communication, October 1997).

The following components summarize the principles of Siksikaitsitapi

educational processes and content:

* knowledge of tribal and cosmic responsibilities;

* experiential knowledge of tribal alliances;

* embodiment of knowledge and skills acquired for the
well-being of a cosmic universe;

* transfer of knowledge and skills to the next generation.
The traditional educational system of Aipommotsspistsi develops and

reinforces the identity of Siksikaitsitapi, their place in the universe, and
the skills and knowledge they need in order to function in their society.
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15. Kaaahasinnooniksi — Grandparents

Kaaahasinnooniksi are the teachers; they have been initiated and

have experienced Azpommotsspistsi. The transfer is the initiation into

a Kana'kaaatsiiks [sacred society] and/or the initiation as one of the
Naatowapokos or Niinaimsskaiksi [bundle or pipe keepers]. The initiated
are the ceremonialists who later become Kaaahsinnooniksi and perform
Aipommotsspist, the rites, songs, and dances of ceremony. The transfer
embodies the original instruction given by lbzsipaitapiiyopa [Source of
Life], Naatosi [Sun), Ksisstsi kom [Thunder], Ksisskstak: [Beaver], etc.
Each ceremony offers secrets and sacred knowledge that helps maintain
balance within the partnership of these alliances. This is the sacred
science of Siksikaitsitapi.

Those who teach and perform the ceremonies and transfers are Kaaah-
sinnooniksi. They have lived the life of ceremony and are the embodied
knowledge of the sacred. Their experiences with the alliances of Siksikaitsi-
tapi are the source of their teachings. Their initiation is the precondition
for participation in ceremonial practices.

Kaaahsinnooniksi have cautioned regarding issues of Pan-Indianism.
Pan-Indianism is largely an urban phenomenon and is quite different from
the maintenance of the integrity of tribal knowledge. It is a conglomerate
of various intertribal customs that may include religion and reform. Its aim
is to promote traditional values and to facilitate Indian involvement among
the professions and businesses (Frideres 1974, 115). As Kaaahsinnoon
said, Pan-Indianism “creates confusion among the young people who are
searching for their tribal identity; tribal identity is the connection with the
ancestors in the broadest sense of the word and connects us to all time.”

The ceremonialists and Kaaahsinnooniksi show tremendous responsi-
bility and discipline in keeping that connection with the ancestors. The
essential responsibility of lipommowaiksi or Niinaimsskaiksi [bundle or
pipe keepers] is to maintain balance. Wolf (1991, 55) describes the re-

sponsibilities of the ceremontalists and his own experiences of initiation:
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The whole is composed of parts that are connected just as dew
drops of water are held by a spider’s web. One drop vibrates in the
breeze and the whole web responds. Every drop feels the breeze.
But what was the web that connected us together? I felt that it
had something to do with consciousness, but I wasn't sure. I also
suspected that this vibration could heal.

Kaaahsinnooniksi addressed the responsibilities for healing and balance:

Our way of life is responsibility, the responsibility to teach the
people the way of life. The teachings are kindness, respect for
relatives, listening to those who talk to you and who give advice

and teachings.

The consciousness of the initiated is constituted by such responsibilities
as respect, integrity, humility, and kindness. Kindness and generosity
are the forces of the universe, they are the forces through which
Thesipaitapiiyopa functions. To give with love is the natural order of
the universe. Kiitomohpiipotokoi [responsibilities] enable the initiate
to maintain balance and identify what constitutes the identity

of Siksikaitsitapi.

Siksikaitsitapi have always attempted to align themselves with the
sacred power and intelligence of the universe through the development
of their particular identity and social order, through sacrifices and offer-
ings. Aligning with the sacred power of the universe is dependent upon
the acknowledgment of the abundance of gifts bestowed on Siksikaitsitapi
throughout the cycles of time. Aipommotsspists honour the animals and
the plants who sustain Siksikaitsitapi and who are their teachers of natural
laws. For example, the rituals, songs, and practices of ceremony map out
the proper thought and behaviour required; at the same time, they delin-
eate the proper and necessary behaviour for all their other relationships.

Indigenous epistemology is coming to know your heart, the “good
heart” of Siksikaitsitapi. Tkiniioiskitsipahpahsinni being of good heart]
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is the source of connecting to the lifelines of a cosmic universe, it is the
basis of Siksikaitsitapi ways of coming to know. Coming to know means
Tkiniioiskitsipahpahsin, and it necessitates the maintenance of connections
with the alliances of the macrocosmic and microcosmic worlds.

The principles and protocol held in Aipommotsspistsi govern the
knowledge and determine its validity. Kzaahsinnooniksi, having experi-
enced the ceremonial responsibilities of transferring within tribal protocol
and understanding the rules and the validity of coming to know, share this
knowledge. The science of Siksikaitsitapi is taught by Kaaahsinnooniksi.

It is up to us to make sure that we teach properly. It is good when
someone tells me they are getting involved [becoming initiated].

I encourage them.
As one of the Kaaabsinnooniksi explained:

Those of us sitting here have experienced our way of life. The things
we have given you are things that you could use in your life. And you
could make good use of it in the future. There are no other persons
or people that we could turn to. We have reached that place in our
ways. The ancestors and grandparents have taught us in the past. It
can be seen, it has all been seen, those things we are telling you [our
teachings can be observed and are observed through our experiences].
It is all included in the teachings that we are sharing with you.

It is in the stories that we have told you. Those are the things
that are there. These are the teachings that have maintained and

ensured our survival.

In summary, the pedagogy of the Siksikaitsitapi embodies the following

practices:

* Experiential learning centres on individual responsibilizy. Each
person in becoming Siksikaitsitapi is learning to understand
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his or her place in a set of relationships and responsibilities from
which he or she can participate in a cosmic universe (i.c., social
and society initiations are the foundations of the developmental
phases of being Siksikaitsitapi). Learning and understanding is
dependent upon the maturity and volition of the individual and
occurs from the inner centre of the person and thus is primarily
an individual responsibility.

* Understanding the way of life and the responsibility to life
are connected.

Siksikaitsitapi learn through their relationships and connections to family,
environment, geography, animals, etc. Within these relationships they
experience the knowledge and understanding of responsibilities for

maintaining the balance of their world.

* Understanding is demonstrated and embodied through the
attitudes and behaviour of the individual. Learning means
integrating the wisdom and knowledge experienced into
who you are, into tribal identity.

* To summarize: Learning occurs experientially in direct
interaction and through participation with Ihtsipaitapiiyopa.
It is an integrative and transformative approach to holistic
knowing. Learning occurs by understanding one’s own nature
(personality and purpose in life) and one’s relationship to life.

Traditional learning means coming to know the basic ontological
responsibilities of giving and sharing by listening, observing, experiencing,
and reflecting. Kaaahsinnooniksi who have come to know within the various
aspects of self as well as the social and natural world, and who have learned
their responsibilities from the ancestors, become teachers. Kaaahsinnooniksi
embody and carry the knowledge to each new generation. This method of
knowing and of generating knowledge is the essence of Siksikaitsitapi survival
as a people and the basis for the survival of the rest of the living world.
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v. Conclusion: Renewal of Ancestral
Responsibilities as Antidote to Genocide

16. Deconstructing the Colonized Mind

The process of decolonization refers to deconstructing colonial
interpretations and analyses and includes solutions to problems that
are imposed upon tribal peoples through the processes of colonialism.
Decolonization can occur simultaneously with the process of
reconstructing tribal relationships because it displaces colonial thought
and behaviour while reconnecting with the alliances of a cosmic universe.
Reconstructing our tribal alliances gives a clear understanding of the
dynamics of the colonial mind and the subtle but pervasive and insidious
alteration of the reality of the colonized through changes in consciousness
and, subsequently, their reality. Fanon (1963, 43) describes this in the

following manner:

In the colonial context the settler only ends his work of breaking
the Native when the latter admits loudly and intelligently the

supremacy of the white man’s values.
And Adams (1995, 37) comments:

In the process of colonialism, Native populations gradually
accepted the belief of European bourgeois ideology which over
time became part of the Aboriginals’ own system of beliefs and
values. The importance of this colonial ideological process is that
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it became and still is one of the major tactics used to control and

oppress Aboriginal people.

Tribal peoples’ reality is altered by the interpretation of their experiences
through the framework of colonized ideology. Tribal people have
internalized Euro-Canadian beliefs and values through this process, and,
as a resul, interpret their own experiences from an alien and alienating
value and belief system. Colonial consciousness is internalized through
the systemic support of literature, the media, health services, the school
system, etc. Indigenous peoples” experiences are primarily interpreted

in terms of victimization. This supports the advances of colonialism by
focusing on the powerlessness of Indigenous peoples. This idea is further
legitimized by the notion that tribal cultures are primitive and irrelevant,
thus enhancing the hegemonic power of the colonizer’s ideological control.

Blackfoot Indian camp on the prairies, Alberta, 1874. Photographer Royal Engineers.
Glenbow Archives NA-249-78.
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Duran and Duran (1995, 7) propose an alternative:

As we move into the next millennium, we should not be
tolerant of the neo-colonialism that runs unchecked through
our knowledge-generating systems. We must ensure that the
dissemination of thought through journals, media, and other
avenues have “gatekeepers” who understand the effects of
colonialism and are committed to fighting any perceived act of
hegemony on our communities. Post-colonial thinkers should be
placed in the positions that act as gatekeepers in order to insure
that western European thought be kept in its appropriate place.

Key to the task of “gatekeeper” are tribal people who participate in their

own ceremonies. They need to know where they stand as Indigenous
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individuals in terms of their self-understanding so that they have sufficient
discrimination to assume such responsibility. Ceremony is the process
during which postcolonial thinkers can renew their ancestral alliances and
deepen the understanding of their own responsibility so that they are able
to generate knowledge that will strengthen and renew the connections

to the alliances of a cosmic world. Furthermore, participation in tribal
ceremonies protects and guides the process necessary for decolonization
and reconstruction.

The concepts “victim” and “victimization” are born from a colonial
interpretation of tribal peoples’ experiences. They are characteristic of a
particular type of psychology used for ideological control; the use of these
terms facilitates the consciousness of powerlessness or victimry. The idea

of victimization can be found in much of the social science literacure
(Frideres, in Bolaria 1991; Davis & Zannis 1973; Boldt 1993).

The person-blame approach enables the authorities to control
deviants under the guise of being helpful. Another social control
function of the person-blame approach is that it allows deviant
individuals and groups to be controlled in a publicly acceptable
manner. Deviants — whether they are criminals or social protesters
— are incarcerated in social institutions and administered a wide
variety of therapies. In the end, a person-blame approach requires
the individual to change, not the structure of society that is causing
the problem. (Bolaria 1991, 129)

The general figure of thought is that Indigenous peoples have lost control
over their lives and that this loss manifests in self-hate, as evidenced in
self-destructive behaviour patterns such as violence and alcohol abuse.
This interpretation popularizes the belief that tribal peoples are primitive
and self-destructive. Victimization, it is argued, leads to a level of despair
tantamount to self-hatred (Duran & Duran 1995, 28-29).
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Research has demonstrated that grim reality of internalized
hatred resulting in suicide.... Native American people have been
dying in great numbers due to suicide. Another way in which the
internalized self-hatred is manifested symptomatically is through
the deaths of massive numbers by alcoholism. (Duran & Duran
1995, 29)

In essence, the interpretation and characterization of tribal peoples has
been based on the notion that they are less than fully human and thus

less capable. Evidence for these ideas can be found from the earliest
colonial times onward, e.g., in the declaration of the Pope in 1512, where
he stated that the Aboriginal people of the new world were, indeed,
human (Brizinski 1993, 25). The shocking need to affirm the humanity of
Indigenous peoples becomes obvious when we remember the annihilation
of the Beothuk of Newfoundland as an example of the level of hate found
in the earlier history of the Americas. The conscious as well as unconscious
conspiracy to systematically destroy Indigenous peoples and cultures

has been active for five hundred years (Duran & Duran 1995, 28). The
literature, through its focus on the victimization process and by using the
notion of self-hate as a rationale for the deterioration and destruction of
Aboriginal communities, is, in final analysis, blaming the victim instead of
looking at the hate-filled acts of genocide. The powerful ideological control
that results from blaming the victim alters the consciousness of Indigenous
peoples and leads them to internalize the powerlessness generated by these
concepts. Thus they remain locked in vicious circles of victimization.

The idea of powerlessness is persuasive with governmental bureaucra-
cies that develop policies accordingly. They manifest, for example, in the
over-representation of Aboriginal people in compulsory programs within
the child welfare and justice systems. The caretaker function of state
institutions reinforces the powerlessness of Aboriginal people and
communicates the obsolete nature of their own culture as dependency
increases. In fact, anything that tribal peoples possess, such as their
heritage, their color, and any other characteristics of their ways of life, is
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perceived to be inferior. Ideological control is premised on assumptions
of inferiority of tribal peoples and their culture; they become stigmatized
with “unnatural passions,” addictions, unemployment, and suicides. In
essence, they are perceived as being not quite human. The powerlessness
of tribal people is continually reconstructed and recreated. Stigmatization
and racism become the justification for cultural genocide implemented
through paternalistic policies. These racist assumptions are the basis for
the fundamental ideological and structural relationship between the state
and tribal peoples. Indigenous inferiority remains the overall premise
underlying the relationships between the two groups. It manifests in
analysis and theory-building when approaching the “problem,” meaning
the consequence of genocide. Alternate postcolonial theories would focus

on independence, self-affirmation, and sovereignty, i.e., the value of
Indigenous knowledge in maintaining or re-creating self-sustaining

and self-sufficient sociocultural systems.

Many social theories interpret the social and political problems of
Indigenous peoples within a framework of blame. This relieves pressure
for state institutions to address fundamental assumptions underlying their
theories, legislation, and practices and rules of conduct. Moreover, this
framework legitimizes social control exercised by state institutions and
is perceived by the dominant society as acceptable, perhaps even humani-
tarian (Bolaria 1991, 128-30).

Tribal people must begin to reconstruct their tribal paradigms based
in their own cosmologies. This is a move outside the framework of blame,
victimization, and victimry as well as mere opposition to colonization.
Without the development of a paradigm grounded in their own knowledge
and science, tribal people will remain the hostages of a colonial conscious-
ness that inherently ascribes to them deficiencies in character and abilities.
Duran and Duran (1995, 6) propose the following framework:

A post-colonial paradigm would accept knowledge from differing

cosmologies as valid in their own right, without their having to

adhere to a separate cultural body for legitimacy. Frantz Fanon
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felt that the third world should not define itself in the terms of
European values. Instead, Fanon thought that everything needs to
be reformed and thought anew, and that if colonized peoples aren’t
willing to do this we should leave the destiny of our communities

to the European mind-set.

Any hope that the Eurocentred paradigm can address issues of inferiority
is either illusory or an emulation of that paradigm. Rather, the cognitive
process of imperialism must be deconstructed by examining the
underlying conceptual assumptions used in the analysis of the dynamics
of ideological and psychological control, particularly as represented in
Eurocentred psychology.

The construct “victim,” for example, forms the basis for many Eu-
rocentred psychological theories and is a tool for analysis. However, this
framework supports a world of imperialism, one of power and control.
Once the traditional alliances have been destroyed, the major interpreta-
tion available to tribal people is the interpretation of the colonialists;
notions of victimization take the place of ceremonial balancing and the
exchange of gifts and offerings. The new framework supports the overall
objective of imperialism: cultural genocide. One does not know the loss
and disruption of one’s culture from an Indigenous perspective unless one
has consciously experienced the phenomenon as holocaust. Diseases that
destroyed two thirds of Nistsitapi population (Brizinski 1993, 94) and
the whisky trade, which almost caused the complete extinction of Niszsi-
tapi, are two experiences that are a part of this holocaust. It is estimated
that poverty caused by the whisky trade directly or indirectly killed more
Indians than the entire regular army did in ten years (York 1990, 190).
Although Eurocentred thinkers have experienced their own forms of
colonialism, their experiences are not analogous to the North American
Indian experience. Furthermore, tribal people rarely had the opportunity
to share these experiences in a forum that affirms their validity. Rather,
the experiences of tribal people continue to be interpreted by Eurocen-
tred thinkers who did not actually experience the phenomenon but are
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interpreting tribal experiences from their own Eurocentred perspective,
commonly pathologizing the effects of genocide as well as distancing and
isolating them as “culturally other.” In addition, they advance the notion
that the Eurocentred analysis of tribal people has universal application,
thus legitimizing the overall interpretation of deficiency. The following

quote illustrates such “analysis of deficiency”:

The effects of genocide are quickly personalized and pathologized
by our profession via the diagnosing and labeling tools designed

for this purpose. If the labeling and diagnosing process is to have
any historical truth, it should incorporate a diagnostic category that
reflects the effects of genocide. Such a diagnosis would be “acute
and/or chronic reaction to colonialism.” In this sense, diagnostic
policy imposes a structure of normality based in part on the belief

in the moral legitimacy and universality of state institutions.
(Duran & Duran 1995, 6)

Effects of genocide are clinically classified as pathological, therefore
requiring control and alteration in the form of clinical treatment.
The concept of “personalization” is part of “blaming the victim,” while
pathologizing supports the idea of the need to alter and adjust the
victim to European-style norms. The theory of deficiency can be readily
illustrated by the recent theory of the “residential school syndrome.”
The “residential school syndrome” is a term coined by psychologists
who have noticed a set of symptoms comparable to the grief cycle
characteristic of a person losing a close relative among those who have
shared the residential school experience (York 1990, 37). They focus on
symptoms of anger and denial among Indigenous people, rather than
on the dominant society’s own inability to formulate theories that analyze
the insidious process of colonialism and the genocidal consequences of
social science theories. “Syndrome,” according to Webster’s dictionary,
is defined as “symptoms occurring together and characterizing a specific
condition, or any set of characteristics regarded as identifying a certain
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type of condition.”

“Syndrome” has become the latest term used in the clinical diagnosis
of the effects of genocide. The labels for this traumatic experience have
become more proficient and subtle over time, thus exerting greater control.
They are rarely scrutinized or challenged. Furthermore, Aboriginal people,
who suffer from the impact of theories of deficiency, generally do not have
sufficient tribal knowledge to sustain significant challenges.

The loss of identity, culture, and language must be acknowledged
within the context of genocide rather than through theories of deficiency.
An inherent fallacy in the proposed therapies and recommended treat-
ments for syndromes, such as the “residential school syndrome,” is
the ideological assertion that Indian people can recover. However, the
definition of syndrome does not allow for change or recovery. In fact, a
syndrome as defined is a set of characteristics identifying a certain condi-
tion, while a condition is “anything that modifies or restricts the nature,
existence, or occurrences of something else, external circumstances or
factor.” Therefore, the definition of “residential school syndrome” imposes
a set of characteristics and labels upon those who have attended residential
schools. Importantly, these characteristics imply that the nature of the
Indian has been modified or limited by those characteristics. It can be
surmised from these definitions that the initial objective to “civilize” and
convert Natives to Christianity has not been achieved. The objective of
residential schools was to change the Indian who was full of “atrocities”
and “heathenism” in the eyes of civilized “Christians” (York 1990, 30).
However, despite the dismal failures to change the “primitives” to “civi-
lized human beings,” many years, indeed several generations later, Indians
now need to be treated for characteristics acquired through these schools
that may have altered their nature. The constant factor throughout history
since contact has been the ascribed deficiency of the Indian and the need
to change them. What is needed is not recovery within the enforced Euro-
centred self-constructions, but self-affirmation of Indigenous knowledge
and self-constructions.

The general framework that is used in the analysis of deficiency
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and pathology is based on the concept of an objectified “self.” “Self” as a
concept refers to an isolated object. In the case of North American Indig-
enous people, the self is seen as deficient and it has become contaminated
or damaged through the effects of genocide. “Damaged” in this context
refers to the individuals’ inability to achieve their purpose in life as framed
within the value system of the dominant society.

The concept of an objectified self is consistent with and part of the
Eurocentred abstract concept of culture. “Self” is seen as construct com-
posed of characteristics that are distinguished by intelligence and by the
ability to separate and isolate phenomena. Notions of reality are intri-
cately linked with this concept of self (as with any other). A self that is
premised on the idea that it is an autonomous entity is separated from all
other phenomena. (It is dissociated.) A clear distinction is made between
self and what is not self. This autonomous entity has been forced upon
tribal peoples. Subsequently, pathological characteristics have also been
imposed and projected on the now isolated self. As a result, the objectifi-
cation of “self” is one of the fundamental bases for the denial of the exis-
tence of other forms and expressions of “humanity.” It has been imposed
by way of Eurocentred theories concerned with human development and
education. These are used to interpret the behaviour of tribal peoples and
constitute the basis for academic research and knowledge. The abstract-
ing definition of self is a fundamental premise in constructing Eurocen-
tred science and knowledge; yet even within its own history, it has only
emerged in this particular form since Enlightenment times. It determines
in fundamental ways how reality is perceived and how a society comes to
knowledge. The concomitant epistemologies are based on a conception of
self focused on dissociative cerebral activity (Ani 1994, 45-47). Culture
and self thus have become part of abstract ideas that can be controlled and
manipulated in accordance with the values of Eurocentred societies.

Contrary to Eurocentred perspectives, Viitsitapi’s conception of self is
intricately linked to alliances. Self exists only in relationship. By advanc-
ing a universal definition of self, the Eurocentred perspective denies other
forms of knowledge, other forms of knowing, and thus other forms of
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humanity. This view is central to genocide and colonialism. The self thus
becomes disassociated from the natural world. Knowing is understood as
a cerebral activity located in the intelligence of humankind, and science
is seen as an isolated and objective exercise dependent upon the abil-

ity to separate the self from the world under investigation. However, for
tribal people this conceptualization of self is the means of controlling and
enriching their Indigenous forms of knowledge and ways of knowing. In
fact, in the context of the Eurocentred mind, to understand the self as a
cosmic being is to be powerless and without much agency. It is politically
unwise and undesirable; furthermore, it is morally reprehensible, primitive,
and outmoded (Ani 1994, 38).

Niitsitapi cosmic self is understood as part of the natural order, and
its holistic, relational ways of knowing are the fundamental connections
to cosmic intelligence. The cosmic self is ethically and morally located
in all of time. Subsequently, knowing is the knowing of all time. On the
other hand, an objectified self stands alone and powerless, perhaps a
victim of circumstances. The ideas of self are totally reversed between
these two paradigms. Understanding this means understanding the
dynamics of genocide.

The assumptions put forward in the Eurocentred concept of an objec-
tified self as representing the universal nature of humanness denies cosmic
being (Ihtsipaitaviiyiopi), meaning ways of life balanced within alliances.
This is the foundational example of the insidious process of ideological
control that destroys the expression of the cosmic nature of humanity but
also of all other forms of life on the planet.

The destruction of the sense of cosmic self began with the Europeans’
objective to save the souls of pagans and heathens from the fires of hell
through conversion to Christianity. The notions that the spirituality of
tribal people was a form of demonic possession and that their practices
were heathen are central to the genocide of Indigenous people in North
America. This creates the perception that “primitive people” are intrinsi-
cally wicked and evil. These ideas have been central to the ideological
control and basic message of imperialism. They are blatant in the earlier
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Indian Act legislation and policies (Bolaria 1991, 112-15). By redefining
the humanity of Niitsitapi within the Eurocentred concepts, the ultimate
power of European imperialism consisted not only in altering physical
reality, but also subsequently in changing Niitsizapi views of the nature
of humanity. They changed from a cosmic self to an objectified self,
adopting the perception that an inherent hierarchy of entities determines
events. At this juncture, begins the process of redefinition and reinter-
pretation of experiences resulting, from Niitsitapi perspective, in the
dehumanization of all humankind, not just Indigenous peoples. The idea
of “human being” as culturally specific and correlating to the mission of
the culture that has generated it is neither articulated nor acknowledged
among Eurocentred academics when interpreting colonialism and the
experience of tribal people.

By insisting on one universal definition of what humanity means,
the colonial order gives itself the power and legitimacy to remain in
control. It remains focused on its own interpretations and definitions
of “primitives,” seeing foremost their pathological and deficient charac-
teristics that today are cloaked in the humanitarian concerns of pater-
nalistic policies. The undetlying premise of these policies is to alter the
various forms of deficiencies among “primitives.” Historians acknowledge
this process of colonialism; however, it is presented as and perceived to
be a process of the past, perhaps the sixteenth century. Colonialization,
the psychological and ideological process of dehumanizing tribal people,
is not perceived or conceptualized as an ongoing process. The validity of
characteristics ascribed to tribal people is asserted through the implicitly
or explicitly assumed superiority of Eurocentred thought and language
patterns. Ideological assumptions, such as seen in the deficiency model
ot the residential school syndrome, establish norms within the dominant
discourse of society. It is perpetuated throughout the educational system
through the use of the English language, the use of abstractions, the
objectification of nature, and the conceptual system of logic.
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The “isms” of European ideology combine into one idea system
that cloaks the sentiments of European cultural imperialism in

a syntactical maze of universalistic terminology and logic. Each
component of the system is dependent upon a conception of the
cultural other as the embodiment of the negation of value; for
each provide the ideological function of supporting the European
self-image as the universal “agent of change,” the “doer,” the
personification of intelligence and the “inheritor of the earth.”

(Ani 1994, 478)

The notion that the objectified self is the universal nature of humanity
provides the licence for Europeans, through colonialism, to alter the
natural order and process of Indigenous cultures and people. This has
been referred to as the “white man’s burden” (Ani 1994, 478). In the
following equation, Ani (1994, 478-79) identifies the collective behaviour

of Furopeans towards the “cultural other™:
p

European + European = Cultural Other Cultural Other
Hdeology Self-Image Image as Must be
Christianity Religious, moral, Heathen, non- Saved
cultural being religious, immoral
Idea of Progress Progressive, modern, Backward Developed,
cultural being advanced
Evolutionism Civilized Primitive Civilized

cultural being

Scientism Scientist, knower Object Studied, known,
controlled
White Supremacy White racial being, Black, dirty, Avoided, pitied,
pure, human non-human enslaved, destroyed

The European collective behaviour toward the “cultural other” is based on
ideas of superiority and power. From the interrelationship of these ideas
originates the notion that existing conditions of the cultural other need to
be changed. The self-image of tribal persons requires alteration because it

is not acceptable to the European self-image. The modes of alterations are
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commonly described as “solving,” “advancing,” “developing,” “analyzing,”
and “study.” None of these terms indicates an identification with the
cultural other. These concepts embroil Indigenous people in a power
relationship that is intended to dehumanize and despiritualize Indigenous
cultures and peoples.

Power and superiority fundamentally govern relationships within
the Eurocentred worldview. As a consequence, theories and research
become primarily reactionary responses, often supporting the existing
power relationships inherent in such a hierarchical worldview. The solu-
tions proposed from such a hierarchical perspective become part of the
relationships of the colonized. The solutions proposed for the colonized are
subsequently based on the constructs of power, domination, and control.
They support the thought structures embedded in colonial consciousness.
Therefore the theoretical analysis of colonialism itself is hegemonic unless
done outside the cognitive system that gave rise to colonialism (i.e.,
cultural affirmation and the recovery of Indigenous roots).

An example of this hegemonic process of analysis is the following
analysis by Clignet (1971). He describes the psychological characteristics
of the colonized mind in the following manner: When real opportuni-
ties are presented to the colonized and these opportunities are authentic,
meaning that they are not for the purposes of control and domination,
then the colonized does not recognize them as opportunities. Clignet adds
that the consciousness of the oppressed has no way of distinguishing real
from inauthentic and manipulative opportunities. He identifies this as the
reciprocal nature of the relationship between the colonized and the colo-
nizer. On the side of the colonized, this is primarily a reactionary response
and is described as one of the mechanisms that maintain the colonized
order. Furthermore, it is the structural basis for the interaction between
the two groups. According to this model, any action by the colonized is
seen as having no effect on the power relationship between the two. The
analysis presented by Clignet is based on the assumed powerlessness and
futility of actions by oppressed people.

Deconstructed colonial thought as well as self and social structure
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can only arise from within an Indigenous paradigm. It begins with the
Indigenous concept of humanity and the Native interpretive assumptions
about relationships and behaviour. The use of the European self-image
and concept of power automatically victimizes tribal people, since they
continually reconstruct powerlessness, victimization, deficiency, or inferi-
ority as characteristics of tribal people. A postcolonial paradigm must not
only deconstruct the inherent assumption of the Eurocentred ideological
process, but begin by reaffirming and reconstructing tribal concepts, the
fundamentals of Indigenous theories and ontological assumptions. The
use of tribal ontologies begins the process of reconstruction of self and
the identification of one’s place in a cosmic universe as a basis for Indig-
enous ways of knowing. For Siksikaitsitapi, the beginning point is the
awareness of their alliances that are at the heart of the culture. They shape
tribal identities. Through these relationships, NViizsitapi identity can mani-
fest and express itself outside the colonial paradigm, neither colonial nor

postcolonial, but wholly and self-sufficiently engaged in its own discourse.

17. Eurocentred and Niitsitapi Identity

Self is that part of one’s identity that provides the source for decision-
making in life. It creates meaning out of experiences and provides
motivation for behaviour. These processes are the internalization of social
beliefs and values. However, when choice is removed and we are forced
to look outside of our own culture for direction and motivation, it easily
leads to cultural paralysis resulting in genocide. This process severed tribal
people from who they were and continues to promote a Eurocentred
human development perspective based on looking outside of one’s self,
outside of one’s tribal culture, and outside of one’s relationships with a
cosmic universe. The dissociated self and its dissociation from the natural
order are the result of conceptual abstraction in an objectified, separate
world. This view of reality is fundamentally contradictory to a world

premised on interconnectedness and interdependency of relationships.
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The interconnections of relationships in a cosmic world are the basis
of life, reality, and truth; they give rise to the responsibilities of Nitsi-
tapi people. In addition to knowing how these alliances are formed, and
knowing the concomitant specific tribal responsibilities, these alliances
correspond to the mission to maintain balance and harmony. Without
the celebration and affirmation of interweaving relationships through the
alliances, the means of cultural reproduction are severed. The creation of
Indigenous knowledge in response to existing problems of genocide and
colonialism is thus severely limited. This results in obstacles that make it
difficult to break the cycles of dependence and to adapt to and survive
in the contemporary world.

In order to begin to heal the genocidal effects of assimilative theories,
policies, and practices, research must address the heart of Indigenous
tribal paradigms. Inquiries must be meaningful to Indigenous peoples,
premised on tribal ways of knowing, and generate ideas and practices
that facilitate the resurgence of their own ways of knowing. Thus they
can generate knowledge and research practices that not only address the
core of genocide, but, more importantly, connect tribal people to the
alliances of “knowing” and “heart.” The alliances of knowing constitute
the spirit of knowledge, and the heart of knowing is knowledge that will
strengthen alliances within a cosmic universe. The process of inquiry must
be grounded in the concrete relationships of Indigenous populations. If
the purpose of research is to find solutions to Indigenous problems, the
definitions of problems as well as their solutions must be grounded in the
paradigm and methodologies of Indigenous cultures. The inquiry process
and the knowledge must come from meaning generated by those people
who will benefit personally by having their own lives enriched. This will
strengthen the community. Tribal people must identify and define their
own problems and work through their own processes of seeking solutions.

The continuation of research outside of one’s culture and the attempt
to develop research questions based on experiences within the Eurocen-
tred paradigm continue to create dependency among tribal peoples. Such
problem identification on behalf of Indigenous peoples is alienating as its
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definitions are based on an alien paradigm. Solutions defined by Euro-
Canadians will not solve the cultural difficulties that have been created

by assimilationist advances. Rather, such practices continue to perpetu-
ate dependency, and they subsequently result in the death of a people.
Dependency is perpetuated by denying Indigenous people their own ways
of knowing and self-definitions, thereby denying them the ability to solve
their own problems as defined by themselves. In order to stop these prac-
tices, inquiry must be grounded in Indigenous ways of knowing.

A fundamental demarcation of dependency is the willingness to
have some external force or entity define one’s identity and the world in
which one lives. This type of dependency translates into the absence of
tribal identities grounded in the cultural integrity of the people and their
ceremonial ways. The result is an absence of tribal ways of renewing and
generating knowledge.

Absence of tribal knowledge to address fundamental survival issues
only legitimizes the belief that the group rendered dependent is incapable
and incompetent. As a consequence, their perceived incompetence
requires a benevolent external force as caretaker to generate knowledge.
This benevolent caretaker and the policy of paternalism represent the
mystification of practices of cultural genocide. The natural alliances of
tribal people that are constituted through ceremonial protocols and
practices, based on Indigenous knowing, are destroyed in this process.
What is central to dependency is not the inability of those rendered
dependent to make decisions, nor is it that they are incapable of finding
solutions to the challenges of their lives. Rather, it is the denial or destruc-
tion of their Indigenous opportunities and resources to make sense of life
and to create meaning from experiences and circumstances that have
become central in the creation of dependency. Making meaning out of
one’s experiences is a basic human function designed for the survival of a
people and individuals. If the ancestrally given process is destroyed, people
become dependent upon an external interpretation of experiences for

direction, motivation, and purpose for their existence. For tribal people,
this external source is Eurocentred imperialism and its interpretations of

who Indigenous peoples are.
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The alteration of a people’s identity is the most clinical and insidious
effect of imperialism and genocide. The prohibition for Indigenous people
to access a self that is contextualized in relationships generated from
within their own tribal ways of life is genocide. Genocide is the more or
less violently enforced inability to make sense of one’s existence. It results
in debilitation, paralysis, and, finally, death. This process of paralysis can
be seen in the experiences of small children in residential school who
wet their pants while reading in front of the class. In such circumstances,
the perception created by the educational system is that there is no other
choice but to endure the residential school system. A colonized mind is
one without awareness of choice. Choice is the awareness of different
options or the awareness of creating or seeking options or possible solu-
tions to problems as part of our internal self-process. This requires knowl-
edge of one’s self. The ability to create is both a function and a process of
identity. Identity naturally has a context from which to seek and create
options and opportunities. However, when the ancestral context of self is
forcefully denied, denigrated, and removed, a dissociative identity founded
upon the experiences of colonialism is located outside of the connected
self and outside of the tribal context. It is severed from the natural sources
of creativity, motivation, and strength. This is genocide.

The literature on colonization and oppression has addressed some
of the psychological effects of cultural genocide (Adams 1995; Davis &
Zannis 1973; Duran & Duran 1995; Fanon 1963; Frideres 1974; Indian
Association of Alberta 1987). This research and analysis has largely been
developed from the Eurocentred perspective on human beings. They have
addressed the interpersonal and intrapersonal aspects of colonialism using,
for example, the concept of the “dissociative self” (Kremer 1994). Euro-
centred concepts have been applied to Indigenous peoples. As a result of
this narrow and limiting perspective, the literature has failed to provide a
forum within which Indigenous peoples can examine the process of colo-
nialism on their own terms, using their own definitions and perspectives
of what it means to be human.

The failure of the literature to address the Indigenous perspective of
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humanity is an essential element of racism. The voice of the colonized has
been denied a forum and an opportunity in the Eurocentric discourse to
express the experiences of cultural genocide based on Indigenous terms.
Instead, their experiences are contextualized and authored through Euro-
centred interpretations in the science and research journals. Eurocentred
theoretical orientations and research methodologies used to study Aborigi-
nal peoples support and legitimize colonial interpretations.

The destruction of tribal identities and connections denies Indigenous
knowledge and the science from which it originates. Rather than address-
ing the issue of Indigenous knowledge and the production of knowledge,
uncritical Eurocentric theories of oppression are founded on the analysis
of power. A hierarchical paradigm leads to the development of theories
of deficiency. They create and perpetuate concepts of pathologies and
syndromes isolating tribal individuals and groups by linking them to
a discriminatory context of hierarchical relationships, with Indigenous
people inevitably at the low end of the hierarchy. The imposed order of
colonialism is a particular set of hierarchical relationships defined and
interpreted by deficiency theories. Indigenous people are thus held
hostage in a paradigm that is embedded in power relations defined by
materialism, wealth, and aggression. Science and economic power be-
come the weapons of cultural imperialism and genocide. Science is the
discipline used to legitimize the reality created by the Eurocentred world
through concepts of hierarchical power and through the accumulation of
economic resources. Eurocentred science legitimizes this reality, using its
particular discriminatory hierarchical concepts for analysis, while imply-
ing their universal validity. Aboriginal people are now almost inevitably
defined as deficient. The studies then identify the need for development
or assimilation. The focus is primarily on the inability of Indigenous
peoples to adapt to the Eurocentred paradigm.

The psychological syndromes defined by these theories ascribe various
forms of debilitations and abnormalities to Indigenous peoples. These
deficiencies become areas of study for science, medicine, law, and educa-
tion. Although the literature may address the violence of inequality, these
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studies and observations provide few alternatives for any systemic changes
for Indigenous people, who occupy the bottom of the hierarchical and
materialistic paradigm. In fact, this type of literature on oppression has
popularized victimization and has become part of the continuing legacy
of cultural genocide. A meaningful, non-colonial alternative to these
interpretations is the people’s own interpretation from within an identity
constituted by tribal responsibilities.

Traditionally, rites of passage provide initiations into tribal responsi-
bilities; they distinguish the phases of human development by marking
transitions from one stage of life to another. In traditional Indigenous
cultures, these transitions are made visible in ceremonies, such as puberty
rites, vision quests, war successes, and marriages, as well as in initiations
into social and sacred societies. During the process of colonization, these
traditional forms of demarcation and their corresponding ceremonies
have been neglected, forgotten, and abandoned. They embody the neces-
sary knowledge, experience, and skill to fulfill specific responsibilities in
accordance with human development. The individual learned the appro-
priate age grade and gender roles of tribal customs and thus the required
roles and responsibilities necessary to participate in tribal society. Rites
of passage mark the experiences that take individuals to deeper levels of
understanding our relationships to responsibilities, thereby deepening
the relationship with cosmic alliances. Many of these experiences are an
integral part of an individual’s developmental process while others are
perceived to be uniquely personal transformations. Rites of passages are
also designed as demarcations for individuals to successfully prepare for
the obstacles and responsibilities as they enter into the next stage of life.
It means incorporating the knowledge and skills necessary for a person to
become a good Niitsitapi. However, through the process of colonization,
we have become disconnected from our ancestors, the stories of origin,
the ceremonies, the language, the land, and, subsequently, from who we
are (exactly the process European peoples went through in the develop-
ment of their dissociative or empty or masterful, well-bounded selves;
cf. Cushman 1995; Kremer 2000). As a result of this disconnection, rites
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of passages have been neglected and abandoned. Because of this disassoci-
ation, I was not aware of the tribal responsibilities that are the basis of my
identity as Siksikaitsitapi. 1 did not know what made a good Siksikaitsitapi.
Later, as I became aware of the concept of tribal responsibilities, I did not
have the context to understand my relationship to them. I did not have
the concrete relationships through which to connect with these responsi-
bilities. Only once I became involved in ceremonies did I finally begin
to understand my own responsibilities.

A personal example of understanding these responsibilities occurred
in 1996 when I had an experience that I would call a rite of passage.
Prior to this, I had not realized that I attributed my connections with
the ancestors to the medium of ceremony. It seemed that I was able to
connect with them only through ceremony. These powerful experiences
usually occurred in the company of ceremonial people, rituals, or at sacred
places. However, during my dissertation work, experience showed me that
it is the relationship with the ancestors itself that is central. Of course,
[ had been taught this by traditional people, but I had not understood
the teaching to mean that it is I who invites the ancestors, and that it
is I who acknowledges and nurtures the relationship. I realized that my
relationship with the ancestors is not outside of myself; rather, 7 am the
source of this relationship. This understanding took me to a deeper level of
responsibility as an Indigenous person. Part of this responsibility means
trusting the process of life, trusting lbssipaitapiiyo’pa, the Great Mystery
and Source of Life. It means allowing others the dignity of their journey
and path. It means trusting myself and giving myself permission to be
responsible for my own journey as I understand it. At that time, I began
to experience life from a place of ceremony and had to acknowledge that
ceremony does not only occur in special events and places. Ceremony is
my life. My life is ceremony. I am not separate from ceremony at any time
in my breathing moments. In ceremony I connect with Jh#sipaitapiiyopa,
which places me in my own centre and in the centre of the universe.

My journey continues and remains on the path of understanding my
tribal responsibilities through experiential knowing of my relationship
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with the alliances. Knowing my tribal alliances occurs only in experience,
which forms the essence of our Siksikaitsitapi reality.

18. Reflections and Implications

The doctoral work on which this book is based has been a spiritual
journey during which I connected with my ancestors and all my human
and non-human relatives with whom I share the responsibilities for
renewal and balance. Throughout my life I have been primarily a student
of the Eurocentred worldview. Until recently the knowledge system

in which I operated was the paradigm of colonialism. I had attempted

to integrate the knowledge that I had gained through my education

with what I had understood to be my own cultural values; however, this
turned out to be insufficient because it did not produce the changes

that I envisioned as possible from within an Indigenous worldview. My
dissertation research provided the opportunity to begin exploring the idea
of producing knowledge within an Indigenous paradigm. This became the
mechanism that enabled me to begin the journey of connecting with my
Siksikaitsitapi ways of knowing. I realize in retrospect that my dissertation
work was only the beginning of “coming to know.” The journey has
continued since.

Indigenous science is the metaphor that attracted me to the Traditional
Knowledge Program, a program at the time available at the California In-
stitute of Integral Studies. The term “Indigenous science” has been coined
by Dr. Pamela (Apela) Colorado. She believes that this term bridges the
two worlds — Aboriginal and European, objective and subjective, mind
and matter, spiritual and physical orders of reality.

Until the present, we have had to stretch Eurocentred science so

far that knowledge about Native culture seemed unreal. Research
has been perceived and presented as mono-cultural, thus not
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accepted by the Native community. All peoples have some way
of coming to knowledge. (Colorado 1988, 49)

Initially the term “Indigenous science” did not have much meaning for
me; I did not understand how Indigenous people could have a science.
Science was a concept that was derived from a mechanical view of the
world. Research implied for me the continuing sterile and unrelenting
effects of genocide. At the time, I did not understand nor was I aware that
Indigenous people had their own ways of knowing, their own protocols for
affirming authenticity and validity of observations and experiences. Simply
put, I did not have a relationship with the sacred. More importantly, I did
not have any awareness that Niitsitapi have their own ways of knowing.
For many years, I remained ambivalent toward the term “Indigenous
science.” However, as an educator [ needed to understand the term in
hope that it would lead me to the ways of knowing of my own people.

I had an intuitive understanding that the term was at the heart of our
traditional knowledge. Thus it became the topic of my dissertation
research and a central term for my subsequent work.

As I began my program, I was advised to begin a mentor relationship
with grandparents of our tribal communities. I quickly learned that I was
connecting to traditional teachers who embody the wisdom of the alli-
ances. At the time, [ did not understand the reasons that they were seen as
“grandparents.” I approached the grandparent for the Horn Society in the
traditional manner for guidance and mentorship. One of the first ques-
tions I asked Niitakaiksa maikoan was, “What are the Siksikaitsitapi ways

of knowing?” His response was:

I cannot give you a response, I have not thought of such a question.
I will tell you this though: if what you are asking is in our ways we
will be able to come up with it. We will go to those who follow the
Aatsimoyibkaan [good heart], the grandparents and ceremonialists,
and collectively and collaboratively we will come up with a response

to your question. And I will say one more thing: what we come up
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Nif'takaiksamaikoan, Pete Standing Alone, and friend Alice Charland at the sacred site of the Buffalo
Rib Stone in Alberta.
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with will be valid for us. The people who we will go to are the people
who have lived our ways and have lived up to their responsibilities
through the transfers we were instructed in by Naatosi, Napi, and
Ihtsipaitapiiyopa. (P. Standing Alone, personal communication,
September 1994).

At the time, I was not aware that he had given me two central pieces

of the process: 1) participating in ceremony, and 2) seeking the guidance
of grandparents and ancestors. Both are key aspects of traditional
epistemologies. These pieces formed the nuclei of my process of connecting
with the alliances (including the spirit of knowing and language).

Ways of knowing are like a pebble thrown into a pond: Once I began
my journey of inquiry, | began making connections. These connections
eventually all converged in one place — my place or being in the universe.
My being is dependent upon my participation; my existence is determined
by my participation. I am an interdependent being. I am the pebble and
my participation in the universe has a ripple effect outward. At the same
time, my existence is determined in an inward move by my participation.
Until I became aware of my relationships, I was not aware of the being of
Siksikaitsitapi. Consequently, I had no access to Siksikaitsitapi ways of
knowing. During my inquiries, I began a process of connecting, renewing,
and strengthening the network of kinship relations that constitute both
Siksikairsitapi identity and its collective inquiry process.

The process of knowing began to unfold as my mentor and I journeyed
through many discussions, participated in ceremonies, visited with other
grandparents and ceremonialists, and prayed at sacred sites. Insights and
momentous connections with ancestors became the milestones of my
inquiry process, affirming its validity. Connections with the ancestors
were the most transformational experiences of the whole process. One
of these momentous connections was with the spirit of language. In July
1996, we organized a language immersion camp. The official objectives of
the camp were: first, to create the awareness of the importance of language
in the work place, and, second, to provide an environment where partici-
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pants would experience the language, the guidance of grandparents, and
the relationship with the land. My personal objective was to remember
the language that I had forgotten. On the second evening of the immer-
sion camp, while I was driving home, a doe and her fawn walked across the
road. I had been thinking of the day’s events and experiences. Suddenly,
in the presence of deer, I connected with the spirit in language, the power
of breath, and life. Language is our connection with ancestors, the alli-
ances, our responsibilities with the world of Siksikaitsitapi. Overwhelmed
with this experiential insight, I could not stop talking about my new-
found alliance and the implications of this knowing for the education

of our children, its ramifications for strengthening, renewing, and recon-
structing tribal culture and identity.

After this experience of being a part of the Siksikaitsitapi whole, 1 could
begin to encounter the ancestors. I began to trust the process. I came to
accept that I did not have control over the universe, but, through prayer
and meditation, I could let the ancestors guide my process. I began to
trust the universal intelligence. I was able to participate more authentically
and to deepen my understanding of the immanence of a cosmic world.

As my dissertation process progressed, I relinquished my own agenda for
what the process should look like and relied more and more deeply on
the guidance of our ancestors.

Although the process involved ceremony, I also gained important
insights from hours spent walking in the woods, often late in the evening
or as the sun was rising. During these walks, I visited with trees and
animals who were very timid and would let me catch only glimpses of
them. Late one summer evening, I was fortunate to see the beavers dancing
for Naatosi just before dusk. In cold sub-zero weather, I saw whitetail deer
as they scurried through the trees for protection. On warm sunny days,

I could barely see the eagles as they soared high above the clouds seeing
life below. In the spring, I sent frightened ducks scampering into the trees,
interrupting them as they took their young for swimming lessons. On one
occasion, I met up with a coyote on the trail. I immediately became

afraid; however, coyote took one look at me and calmly walked across the
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frozen river as if to say, “We have finally made our alliance.” It did not
take long before the woods and the inhabitants became family and a place
of nurturing, support, and knowing. I had insights, wisdom, and devel-
oped knowledge of nature and of the cycles of the season. I noticed the
behaviour of the animals who intuitively follow the wisdom of nature. For
example, as fall approaches, the trees and plants turn beautiful bright
crimson colors, and the smell of the dying leaves has a wonderful fra-
grance. Nature thus taught me that in death there is beauty and in death
there is life. Without death, there would be no life. It is one and the same.
Nature is transformational and creative. The constant movement and
change of nature is one of the natural laws of Indigenous science.

Traditional tribal wisdom understands the transformational nature
of a cosmic universe. There is simply no separation between the subjective
and objective, good and bad, sadness and joy, death and life. The con-
vergence of nature is seen in the electron that is both wave and particle.
Existence is perceived through a consciousness that is simultaneously part
of a multi-level reality from which meaning and connection to all others
emerges unceasingly. The holistic nature of tribal consciousness provides
a framework for learning — learning that occurs when one participates
with the nature of life as lived knowledge. Experiences that deepen one’s
relationship to the cosmic universe are ultimately beyond human concep-
tion and cannot be manipulated or contrived. Knowledge within this
realm of participation is not limited by human control or imagination.
Knowing is premised on an existence and a reality that are an interaction
of past, present, and future. Each interaction in life is an unfolding of
meaning that is endless.

The consciousness of Niitsitapi is a source for the planet’s survival. It
occurs through connections with the Source of Life and is understood as
balancing. The idea of balance within interdependent relationships has
recently been expressed in physics. Scholars have compared Indigenous
and quantum physics concepts of reality (Peat 1994; Sharpe 1993; Wolf
1991; Zukav 1979). The most notable comparison is with Bell’s Theorem

that informs us
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T'am standing between two beaver pelts. I remember a time when we lived on the land.
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that there is no such thing as “separate parts.” All the “parts” of the
universe are connected in an intimate and immediate way previously
claimed by mystics and other scientifically objectionable people.
(Zukav 1979, 257)

Furthermore,

we seem to be a part of a basic oneness with the universe, not only
concerning the origins of our constituent elements, the chemicals
that compromise our bodies, but also in regard to the physical laws
that govern us. (Dossey 1985, 79)

Tribal life is premised on the interdependence and interconnection of
the universe. This basic natural law permeates ancient tribal wisdom

and can be found in the stories, ceremonies, and social organization of
Niitsitapi. The number four is an example of this: ceremonies include the
four elements of the universe, the four directions, and certain rituals are
performed four times and often require four songs. The number four is
the relationship within which Niissitapi connect with the deeper levels of
consciousness and experience the immanent nature of life while renewing
their responsibilities of balance.

Living in awareness and being mindful of life is the entrance to
becoming Siksikaitsitapi. 1 often found myself reflecting on events that
occurred. I developed a habit of constantly being aware of the sounds
and movements of life; at the same time, I became increasingly cogni-
zant of my own thoughts and movements. It is through this awareness
that I began to understand the process of finding peace and the security
of silence. I felt spirits, guides, and ancestors as they came through and
around me. But first [ had to give up attachments to my beliefs and
assumptions about how my life should be while developing my trust in
the process of life and universal intelligence. As this process deepened, it
seemed to seep into every aspect of my life: into my thoughts, behaviour,
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intentions, and the words I spoke. I became aware of my listening and
my emotions, both of which brought me to connect with a knowing that
permeates the universe. Seeing and sensing the beauty, power, and deli-
cate balance of life was another dimension of knowing. I heard the early-
morning and late-night calls of the owl, and the deer seemed to come
visit when I needed to be in a loving and understanding space. These ex-
periences became more pronounced and deliberate, more satisfying and
engaging. Over time, I became aware that the ancient tribal knowledge
that I was seeking was present for all time. Niitakaiksa maikoan had said,

Our traditions, our way of life is not lost. It is us, the people, who are
lost. (P. Standing Alone, personal communication, November 1996).

And the words of one Kaaahsinnoon during the dissertation convocation

now had a much deeper meaning:

These children are really lost. They do not know who they are or
who their relatives are. Some of them have come back home and
we don’t know who they are. They have been away since they were
babies. Some were raised far away. It is only when they come back
that they know who they are and where they come from.

I had a deep connection with the meaning of these words; they seem
to be part of my being. They are me and my experiences. I was raised
far away from my tribal relations and therefore did not know who

I was. My understanding continues to deepen as I experience the world
as Siksikaitsitapi.

Our knowledge and knowing process are not lost, nor are they irrelevant
for a highly industrialized and technological society. They are a way that
can begin to generate renewal and balance on a planet that the human
species is destroying. They are a way of being that can produce knowledge
to reunite and strengthen our interdependence as a community of kinship
alliances. The healing power of tribal wisdom, Indigenous ways of know-
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ing, and our ability as human beings to renew and strengthen the alliances
of a cosmic universe can reverse the path of destruction on which we find

ourselves. One Kaaabsinnoon said,

The creator said: we have one more chance to be Indian.

Another said,

It is time to teach our children our way of life. Aatsimoyibkaan,
prayer, is the most powerful way. This is how it will happen. If
something is difficult, then you call upon Thtsipaitapiiyo’pa.

Knowing is in the good heart. It means knowing who we are and knowing
the Source of Life, the energy that is in constant motion; this we refer

to as our way of life, Niipaitapiiyssinni. It is the source of Niitsitapi

ways of knowing. I am only at the beginning point of understanding

the relationships that constitute the identity of Siksikaitsitapi. My
understanding deepens each time I participate in ceremony. Being
Niitsitapi means living life with the sacred; now “knowing” comes
through living up to the reponsibilities of maintaining and renewing

the sacred balance of our natural alliances.

The educational institutions who have a mandate to provide culturally
based curricula, together with grandparents and societies, are faced with
the unprecedented challenge of reconstructing Niitsitapi responsibilities of
knowing — Indigenous science. This task of recovering our identity and re-
sponsibilities is novel in the history of Niizsitapi. The challenge for us is to
commit to the development and implementation of disciplines, theories,
skills, and practices that are founded upon Indigenous epistemologies and
pedagogy. This challenge will no doubt make significant and transforma-
tional changes among tribal people by altering their consciousness from
colonialism to a renewed and contemporary tribalism.

Tribal consciousness is interdependent with cosmic relationships. It
is of the same transformational and creative nature as the universe. The

nature of a cosmic universe can be seen as ecological balance and ecologi-
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cal knowledge which must, once again, be acknowledged and regenerated
through Indigenous ways of knowing. Niitsitapi ways of knowing are
required for the reconstruction of an ecological world.

The need to implement traditional Niirsitapi epistemologies and
pedagogy creates unprecedented challenges for the representation of
lived knowledge within existing tribal institutions. Such knowledge can
be found in the ways of life among Niitsitapi. The transformational and
creative forces of tribal wisdom are embodied in the songs, stories, ritu-
als, and languages of our cultures. The challenge is to reconstruct our
responsibilities by living as Niitsitapi and by establishing and maintain-
ing the necessary relationships with stories, language, songs, etc., so that
our children can begin to understand how this knowledge can be applied
to daily circumstances. Niitsitapi educational curricula must incorporate
experiential learning, e.g., by visiting and listening to the grandparents, by
observing and listening to the ecological changes and patterns of our envi-
ronment, and by using Aboriginal languages as instruments of curriculum
development and means of making connections with alliances.

Tribal educational institutions will impact our communities in a
transformational manner by implementing Niizsitapi epistemologies and
pedagogy. These ways of knowing represent our ethical and moral respon-
sibilities that can produce knowledge that renews and restores balance.
This process is the beginning of self-determination. Those who practice
Niitsitapi ways of knowing will be able to generate knowledge that re-
unites tribal people with alliances of a cosmic order. Through this process
of knowing, we will, once again, experience the collective approach to
knowledge that maintains balance among the people and our relatives in
the rest of the universe. The knowledge generated by Niitsitapi epistemolo-
gies will reunite us with our own meaning and purpose of existence. These
ways of knowing could possibly transform colonial processes and create
meanings and experiences that transform victims to free and self-determin-
ing communal people. In consequence, we will no longer perceive and
relate to the universe individualistically but as co-creators and participants
of the cosmic unfolding of universal intelligence that is observed in the
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unity and diversity among Indigenous cultures. Unity and diversity are the
strength of the natural world. Tribal peoples around the globe maintain
and strengthen the natural world through their ceremonies.

The goal of Niitsitapi has always been to maintain the balance of life,
including our own personal life. In fact, the ontological responsibilities
contextualize the experiences of Niitsitapi as sacred and regenerative. The
sacredness of life and the relationships that are derived from this con-
text charge tribal people with the planetary responsibility of sustainable
environment. This tremendous obligation can be achieved through the
application of Indigenous science. The opportunity of generating this
knowledge would place tribal people in positions of fulfilling their basic
ontological responsibilities. The transformational forum of Niissitapi ways
of knowing is premised on our ways of being, these ways of being are with
a world and a universe, which are predicated on relationships that form
the basis of their sacred science. Transformations occur by way of the
consciousness of human beings and not through scientific technologies,
whether Indigenous or Eurocentred; they occur in the context of sacred
responsibilities to cosmic alliances. These sacred alliances constitute /Vi-
itsitapi ways of knowing. Tribal educational institutions that incorporate
Niitsitapi ways of knowing will alter the existing conditions of dependen-
cy among Indigenous peoples and foster a consciousness of tribal respon-

sibilities and, consequently, self-determination.

IV: CONCLUSION
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Afterword: Remembering
Ancestral Conversations

by Jiirgen W. Kremer

Why should a person who is not Siksikaitsitapi or Niitsitapi read this book?
Why should a social worker, educator, psychologist, or health professional
from a different cultural background or tradition be immersed in
Sikstkaitsitapi ways of knowing? Why did I as a White, Euro-American and
German person become involved with this text, and how did I approach it
as colleague, consultant, editor?

Attempting to answer these questions leads to the heart of one of our
significant contemporary challenges — healing the wounds that have arisen
as a consequence of colonial history and a set of European ideologies
that have had a devastating impact on Indigenous peoples. In a system of
victimization, both victimizer and victim carry wounds. Decolonization is
not just a challenge for Indigenous peoples, but just as much for peoples
who have consciously or unconsciously participated in a supremacist and
racist system. Dr. Betty Bastien’s book speaks powerfully about the impor-
tance of the remembrance of traditional ways for future survival, cultural
integrity, and renewal. In fact, she has translated Siksikaitsitapi epistemol-
ogy to a degree unequalled in the literature. This is the unique achieve-
ment of this book. Tribal renewal is a way out of victimry. This raises the
question: What are “White people” to do? How are they to decolonize?
How are they to engage with Indigenous peoples if the occasion or the
request arises?

At the heart of any answers to these questions lies the challenge to
establish egalitarian and respectful exchanges among cultures, whether in

the arena of natural science knowledge, healing expertise, psychology, or any
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other. This means to establish legislation, social services, and educational
systems that are not based on implicit or explicit supremacist notions.

The first step in this process may be to recognize that not all cultural
differences are of the same order. The cross-cultural differences between
indigenous and Eurocentred peoples as qualitative, rather than quantita-
tive. Another way of saying this is: Cross-cultural differences between
Eurocentred peoples are of the same order, and cross-cultural differences
between Niitsitapi peoples are of the same order, but the differences
between these two groups are of a different order or quality. This may be
one of the most important messages of this book. Dr. Bastien identifies
these very distinctions in her discussions of differences in self-construc-
tion. If we read her message carefully we cannot fail to notice the blinders
that the Eurocentred paradigm provides to its initiands and the qualita-
tively different ontology, epistemology, and pedagogy that results from
a qualitatively different way of being. Of course, the Eurocentred social
sciences have in many places come to the point where nineteenth-century
evolutionism has been abandoned and where the claim that industrial
societies are more evolved than the varieties of indigenous societies has
been jettisoned. Yet, how did we of European ancestry come to the place
where we would make claims of supremacy that, in retrospect, are as
pernicious as ludicrous? People of European descent or people who have
entered the Eurocentred process of consciousness have split themselves off
from an ongoing interaction with place, ancestry, animals, plants, spirit(s),
community, story, ceremony, cycles of life, and cycles of the seasons and
ages. This dissociation has created a conceptualization of social evolution
in which a major shift has occurred from prehistory to history, from oral
traditions to writing civilizations, from the immanent presence of spirit(s)
to the transcendence of god(s). We engage in acts of imperialism — howev-
er subtle they may be — as long as we don’t understand our own shamanic
and indigenous roots, our ancestral alliances and nurturing conversa-
tions with our relations. We can only be part of an egalitarian knowledge
exchange and dialogue if we know who we are as indigenous people. If 1
know who I am as an indigenous or cultural person (however fragmented
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that understanding may be), then I may be able to relate to Indigenous
peoples as an equal partner in dialogue, rather than arrive as an outsider
intent on finding “Truth” (the implicit assumption of the Eurocentred
paradigm is that this “Truth” then ultimately should also become the
tribe’s “Truth” as evolution continues, and the tribe investigated advances
on the evolutionary ladder, thus presumably incorporating the “Truth” of
advanced civilizations as self-identified by their elites).

Dialog partners have the historic task of healing the history of projec-
tive identification in relation to indigenous peoples. The Eurocentred,
well-bounded ego frequently cannot see how colonial past and present
are part of the deep structure of such encounters, how they are present
whether talked about or left unspoken or unconscious. Dr. Bastien dis-
cusses the potentially pernicious and deadly impact of such self-construc-
tion in her discussion of the ongoing history of genocide. It is this master-
ful ego which is likely to project from its personality make-up whatever it
has dissociated from into its own past or onto indigenous peoples. In fact,
projective identification may be the most apt clinical term to point to the
psycho-emotional process Eurocentred cultures are engaged in with con-
temporary Indigenous peoples (this term also acknowledges that history is
carried and handed down specifically in the process of socialization within
each individual). Projective identification means that other people are
made to feel the highly conflicted and split-off material dominant cultures
unconsciously inject into them — so that they feel and experience it as if
it is their own. Indigenous peoples may feel the Eurocentred dissociation
from prehistory, ancestry, nature, etc., as self-hatred (“primitives”), the
internalized destructive notions of supremacy. Of course, self-hatred as an
effect of internalized colonization warrants a much longer statement than
I can offer here. Notably, in individual psychotherapy, projective identi-
fication is known to be a pathological process oftentimes quite resistant
to change because of its strongly self-reinforcing nature; this would seem
to imply that we can assume strong resistance to healing of the history
of colonialism in the relationship between Indigenous and Eurocentred

cultures. I would think that the retraction of these projections is the first
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order of business for members of dominant societies; for this we need a
different metaphor than “regression in the service of the ego,” which is
appropriate for individual psychotherapy. I suggest that the integration
of history and prehistory qua connection with indigenous roots (recover-
ing indigenous mind) is an appropriate terminology. The reintegration
of cultural shadow material presupposes the possibility of an ego - the
indigenous ego in communal conversation, if you wish — which would
be differently constructed than our contemporary ego can easily imagine.
This means, fundamentally, to realize that there are no Indians. Siksikaitsi-
tapi are Niirsitapi, not Indians. The word fndian is not only a mistaken
identification, but also a continuing signifier for the supremacist discourse
of whiteness. As Gerald Vizenor and many others have pointed out,
Indians were invented by the latecomers who could not see Indigenous
peoples for who they were and are. Socialized as a white man in Germany,
it was Indians I had been trained to perceive. My idealizations of Native
American people were initially fed by the romanticism the German writer
Karl May* infused in me as a child.

My answer to the question “how should White people decolonize?”
or “how should we engage with Niizsitaps?” is this: We need to engage
in and recover what might be called a nurturing conversation, in other
words: seek that deep still place “that Indians know about.” Such qual-
ity of inquiry and conversation means that I make myself present to the
current moment and to what went before, to present and past; it means
to be present to the cycle of seasons, the celestial movements, the weather,
the land, the past of the land, the plants and animals, and to fellow hu-
man beings; it means secking a place in community, whether natural or
intentional, where story, ceremony, cultural history, and individual history
matter; it means the struggle to align rational, emotional, somatic, and
spiritual senses, understandings, and meanings; it means remembering

the stories of languages, the history each word carries; it means looking at

4 Prolific German author Karl May (1842-1912) wrote many novels about the wild west, with
legendary tales about a noble Indian named Winnetou and his German blood-brother, Old
Shatterhand. They have sold over 100 million copies and have been translated inro over thirty
languages.
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shadow material as well as acknowledging and healing denials and splits
(internal and external). It means not just thinking about rights, but also
obligations. It means discovering spirits in symbols and using metaphors
to create the possibility of spiritual presence. And then there is the creative
play of chance, vision, and insight, the movement of tricksters. Visionary
narratives of this kind are boundaried by the land lived on, by the seasons,
by the movement of animals, now seemingly chance, now predictable.
Tradition, when alive, is mirror and inspiration, it challenges and is chal-
lenged as old vision rubs against new. This is something quite different
from an asphyxiating traditionalism. Tradition is never singular as it is
kept alive through different individuals experiencing it and caring for it,
except in the minds of some mythologists or anthropologists; living tradi-
tion is always an agonistic play of contending interpretations cared for as
lived knowledge and embodied by different individuals, cared for with

the intent of being true to its heart and spirit. More than anything, the
practice I am trying to point to seems to mean listening and inner quiet-
ing, rather than speaking. Entering such nurturing conversation means for
White people the beginning of decolonization. For Indigenous peoples,
the remembrance of their alliances means self-affirmation and the healing
from colonial history.

Engaging in inquiry and conversation of the quality just described
means recovering connections to my own indigenous roots, the times and
places where such nurturing conversations or balancing ways may have
occurred. However, the proposition that a German connect with indig-
enous roots is a difficult one. I have been exhorted to do so by Native
American friends and colleagues on numerous occasions. The only way
I could conceive of doing so was by painstakingly tracking the various
historical changes and distortions of what might be called the layer of an
Indigenous paradigm analogous to the wina-md-bakéya’ or Siksikaitsitapi
paradigm (the Pomo and Blackfoot people of the dominant discourse).

I do not regard this dimly visible layer as ideal; not at all; however, I do

think it mandatory that we give it greater presence in the awareness of the
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Eurocentred mind and that there are important paradigmatic matters we
can learn from it.

The beautiful surprise for me was, once I had worked my way through
embarrassment, shame, and various forms of resistance, that I began to
discover powetful images that describe a worldview very different from,
yet related to, the Siksikaitsitapi cultural practices described in this book.
They seem to have similar qualities. The central image of my ancestral
tradition is the tree of life, and outside of Koblenz on the river Rhine a
circle with a pole in the centre has been unearthed by archaeologists — it
bears an apparent resemblance to the outline of a sundance arbor. At the
root of this tree sit three women who reach into the well of memory to life
fertile riches, audur (the white clay, aurr) to dabble the dales with. One of
the women is called Urdr, memory, the second Skuld, the woman of obli-
gation, the keeper of the moon cycles and scorer of runes, and the third is
called Verdandi, becoming or unfolding. In this ancient Norse or German-
ic worldview, one could not take a step forward into the future without
taking a step backward into memory — moving forward in balance meant
remembering, reaching into the well of memory. On top of the tree
stands Heimdallur, guardian and shaman; he watches at the beginning of
what is the rainbow bridge during daytime and the Milky Way at night
(bilrost). From here people may travel to the realms of the ancestors. The
first humans of my tradition were created by three men and three women
from two trees. This gives a brief idea of the old Vanir way of conceiving
of balancing. With it comes a notion of healing that is very different from
modern medical notions, but akin to Siksikaitsitapi notions. “To heal” is
etymologically connected with the German Aeilen, and the Indo-Europe-
an root *kaslo-, referring to a state and process of wholeness (“whole” also
being related to this root). But “to heal” is also connected to “holy” (as
is heilen to heilig), which gives an ancient root to the reemergent holistic
and transpersonal perspectives on healing. Lincoln (1986, 118) concludes
his analysis of “healing” in the Indo-European context by stating “that
it is not just a damaged body that one restores to wholeness and health,
but the very universe itself.... The full extent of such knowledge is now
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revealed in all its grandeur: the healer must understand and be prepared to
manipulate nothing less than the full structure of the cosmos.”

For me there is no presumption at all that indigenous roots help us
remember some ideal paradise from which retro-romantic minds can con-
coct yet another utopian system. What I believe matters is the difference in
paradigm between modernist thought and Indigenous paradigms. Here, it
seems, the modern mind can learn something urgently needed for the fu-
ture. Not dealing with the presence of Indigenous European roots and the
history of distortions empowers romantic and nostalgic projections onto
Native American and other tribal peoples. The “ecological Indian” and
similar notions are birthed out of the perverse dynamic of idealization and
an unconscious yearning to be Indian or some other Native, on the one
hand, and racism and Indian-hating, on the other. That we were all tribal
at some point in history is trivial, what is not trivial is the lack of integra-
tion of tribal pasts and the resulting racist and genocidal machinations.

What is at times seen as the classical shamanic initiation can be de-
scribed as a process in which the initiand is entirely picked apart, down
to each single bone, before being put back together. It seems to me that
the contemporary shamanic initiation for people out of their indigenous
minds not only requires something of that sort, but also the prior dark
night experience of our collective situation, past and present. Unless we
allow ourselves to be picked apart by the monstrosities we have created in
history, we may not be able to re-create ourselves as human beings capable
of a nurturing conversation without significant splits (while holding those
splits that seem inevitable for the moment in compassionate awareness).
This I consider the healing of history and the washing of words. The
spirits that lurk in the shadows are just as real as the spirit helpers thata
practitioner may wish to acquire. For me these issues became obvious as I
was looking at the historical relationship between European and Indige-
nous peoples and as I was trying to understand what equitable knowledge
exchange and a cross-cultural nurturing conversation might mean —

I could not conceive of it without becoming present to the violent events

of colonization, Christianization, genocide, and internalized colonization.
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And with it I had to acknowledge the state of consciousness, the norma-
tive dissociation, that enabled such global violence. This type of split
seems to be the psychological ingredient necessary for the scale of violence
we are faced with. Painful awareness of historical shadow material started
a slow healing process in myself.

Undergoing the dismemberment by the demons of history is the
recovery of the nurturing conversation. Occasional laughter at our follies,
hypocrisies, and ludicrous grandiosities may be a useful additive to com-
passion and empathy in the struggle for more encompassing truthfulness.
This may enable us not only to imagine how we might right historical
wrongs, but also how we might use the powerful technology, the abun-
dant resources, and the wealth of information in our hands for the benefit
of individuals and communities. The initiation by way of the remem-
brance of indigenous roots entails the death of the self that we grew up to
be and the rebirth of this self enlarged and changed by spiritual presences.
Historically, people of Eurocentred mind generally have forced Na-
tive peoples to die as sovereign people engaged in their own and unique
visionary nurturing conversation in the place they inhabited and, if they
survived physically, forced them to be reborn as people of Eurocentred
mind. The residential schools all over the American continent were the
most obvious illustration of this genocidal violence; there, the educational
structure was designed to kill the Indian so that a person of European
mind might live. Presently the challenge for people of White mind seems
to be to die as the dissociated selves they have become and to be reborn
as selves that can exercise not just their rationality but other neglected
aspects of self-experience. Thus they may re-awaken their potential to
become present in the way of Indigenous peoples. This would increase
the capacity to honour the multiple truths humans can create.

At one point in my struggle to recover the connection with my roots,
I identified myself as “Teuton” or “Myrging.” I was standing in a circle
of Native Americans who were affirming their presence amidst the projec-
tions and denials the dominant culture had foisted upon them. From the

Native perspective, such affirmation of ancestry seemed entirely natural.
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But from a German perspective, this identification may look anywhere
from silly to nonsensical or ludicrous. I don’t think it was any of this.
The labels “Teuton” and “Myrging” are as problematic as the label
“German,” albeit for different reasons. “Teuton” provokes a connection
with a memory not only of an unsavory part of German history, but also
those parts of my ancestral history that are denied the presence that can
heal the Karl May projections onto Native Americans — projections of the
desire for the mythic, the wild and natural, and communal connection.

So, here I stand on the place of my settlement, in California, on
Wina-md-bbakéya’ land, listening, listening to my ancesters. It is a place
where the people are absent to my German and American mind, yet pres-
ent to the stories the Vanir people, the pre-Indo-European people of the
north, told. My presence arises from lineages that emerged from Lithuania
and the Alsace, from border crossings that constitute my ancestral lines
and from my own border crossings inside and outside. The Old Norse
image of memory with the three women by the well spreading the white
fluid of memory and destiny across the lands, with the guardian of the
ages standing on top of the tree, has sexual connotations in the deepest
sense of creativity. Reaching into memory to tell as complete a story as
possible is creative and healing, re-generative. It celebrates the lifeforce we
carry and the imaginative possibilities of our visionary presence boundar-
ied by the cycles of the seasons and the flight of the raven. The observa-
tion of the black-feathered bird is as important as its mythic counterpart
Raven. The presence to Indian warriors, mission bells, digger pines in the
California flora means the double presence to scarlet red and brownish
purple flowering plants and grayish-green pine trees as well as presence
to the history of genocide (the murder of Digger Indians) with its creation
of a tribal absence.

It is from within this process of reconnecting with my ancestral
indigenous roots that I had the privilege of becoming part of Dr. Betty
Bastien’s process of retraditionalization. I am grateful for the deepening
understanding not only of Siksikaitsitapi decolonization, but also of my

own ongoing immersion in the worldview of my ancestors. The glossaries
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developed with the help of Duane Mistaken Chief provided invaluable
insight into Niztsitapi thinking and being. So, why should social work-

ers, educators, psychologists, and health professionals read this book?

The answer is simple: Just as Dr. Bastien can function as a guardian and
gatekeeper of Siksikaitsitapi ways of knowing, so we need guardians and
gatekeepers on the other side, as it were — people of European mind and
heritage need to work to prevent the enforcement of Eurocentred ways of
knowing onto Niizsitapi and ensure egalitarian frameworks for knowledge
exchange (whether in the form of legislation, government regulations,
educational curricula, the delivery of health services or any of the other
arenas where Niitsitapi and non-Niitsitapi people interface). This means
White people taking responsibility for decolonization.

The tragedy of the modernist Western mind is the prevalent convic-
tion that closure, Truth, and certainty are possible and desirable goals.
Viewed from a distance, this appears to be not only a loss of wonder, pres-
ence, and comedy, but an altogether ludicrous folly in view of the histori-
cal realities human beings have engaged with. If we people of European
mind and ancestry remember our own indigenous roots and confront
historical shadow material, then all of us may be able to re-contextualize
what indeed may be knowledge advances generated within that tradition
of thought by making it part of a nurturing conversation or grounding it
in a cosmic universe of alliances. Once dissociated knowledge has become
associated again in this fashion, we may be well on the way to overcome
the unbearable stories of genocide and the violence of ecocide. Dr. Bastien
has done a service not only to her own people and other Niitsitapi, but
also to people outside of her culture by posing this very challenge of de-
colonization and providing tremendous inspiration.
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Glossaries
by Duane Mistaken Chief, with Jiirgen W. Kremer

Siksikaitsipowahsin—English

Aksistoowapsiwa — An ambitious person.

Amii, Tatsikiiyakokiiysinni — That centre tepee, or: over at the
centre tepee.

A’tso — A particle of Marsisski, meaning brave, courageous, daring;

Also does not stand alone at any time; it is combined in the following
manner: Kana'tsomita [Brave Dogs], Asapssi [went crazy], Atsapssi
[brave or crazy].

Aaabhsiks — Former bundle holders, beginning with two generations
back. (Naaahs [my grandparent], Kaaabs [your grandparent],
Kaaahsinnooniksi [our grandparents], Oomaaahsowaiksi [their
grandparents], Aawaaahsskataiks [those we use as grandparents in
ceremony]). “Grandparents” is aaahsiks. These are former bundle
holders who transferred their bundles to the people who are now the
present Naatowa’pon [holy father] and Natowapoksist [holy mother].
They are the grandparents in this family structure. They are two
generations from the present bundle holders and include succeeding
generations of bundle holders. These are the elders of the societies.
Aaahs means more than just grandparents; in this context, it means
“those that you approach and seek advice from,” Aawaaahsskataiks.
See also entry “grandparents” in English—Siksikaitsipowahsin glossary.

Aaak Atowapsiyawa — Literally “they are going to be of the sacred
nature.” They are going to take part in the sacred.

Aaapan — Blood.
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Aahkaikinniiyoisskitsipahpyo’s — “That we should be of the soft heart.”

Aabsaitapiiyssin — Literally “Good living.” This is a request for the
granting of a good life.

Aahsapsi — “Of the good.”

Aabsitapi — “[Of the] good person.” The assumption is that a good
person is a generous and kind person.

Aakainaimmawa — Authority, literally “we would accord respect to
like a leader or chief.” Other contexts require different words: If a
person is an authority in all aspects of ceremonies, one would say
Liksokssksinnim Naatowapi, “that [person] really knows the sacred,”

“he is an authority on the sacred.” If a person has knowledge of many

different things, such as, life, the sacred, etc., then one could use
Tikokakiwa, “he is knowledgeable, intelligent and wise.” If one refers

to a person that is an authority on the subject of the sacred, one would

qualify it by saying likokaksksstsim Naatowapi, “he is knowledgeable

about the sacred.” The most important person in any given situation is

O’totamsiwa, “the most important person.” This term is translated in
the Blackfoot dictionary as “authority.” This is an oversimplification,
as the following examples show: Jikototamapiwa, “prayer is the

most important;” O%otamaaahs, “the main elder [grandfather]

or most important elder [grandfather];” Niitap O'totamapiwa
Issksinnimatstobksinni, “education is very important.” Authority
cannot be simply translated to O%otamsiwa. You could precede it by
saying litototamsiwa and add on whatever he is the O%otamsiwa in.
Siksikaitsitapi culture frowns upon those who consider themselves as

the authority; they are expected to be humble. A person is considered

an authority by proving himself/herself knowledgeable and humble,
and exhibits humility.
Aakainawa — Many Chiefs (Kainai).
Aako’ka'tssin — Sundance; literally “circle encampment.”
Aakomimihtaan — Love, or the object of a person’s love.

Aamato’simmaan — Incense, smudge.
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Aamsskaapipiikani — South Peigan now located in Montana
(a.k.a. Blackfeet)
and the Aapatobsipikani or Skinnii Pikani (a.k.a. North Peigan) are
located in Canada.

Aanoo itapaitapiiyopi — “Here, here we are living [physically]”; “reality.”

Aaotoomakiiiks — “Those that [walk] first.” Leaders.

Aapaa — Weasel in white winter phase.

Aapaitsitapi — “White pelt weasel real people;” mistranslated as “blood”
(Aaapan is “blood”).

Aapatohsipitkani — North Peigan (or Skinnii Pikani), presently
in Canada.

Aato — Comes from Naatoyii, which some scholars have said is that power
that is in the universe. The same power as the sun. Naazosi means
“a thing is of that power.” Found in central words, such as “Sun”
[Naatosi], “sacred, prayer,” and “power.”

Aato’si — Powerful; a reflection of the sun’s power (Naatosi = Sun). To have
sacred power, i.e., healing powers.

Aatooopissin — Sitting holy; sitting meditatively in ceremony.

Aatosin — Sacred medicine powers.

Aatsimapi — Holy or sacred.

Aatsimihkasin — Sacred way, behaviour, actions, acting.
(Aawatsimibkasatawa is derived from Aatsimibkasin).

Aatsimoyihkaan — Literally “Sacred way of speaking.” When one prays,
one should be of good heart. If one’s heart is bad as a result of anger,
sadness, or anything perceived as bad, it is not a good heart. Prayer
should always be done with a good heart as its source. lkinniiyoiss
kirsipahpahsinni means “having a gentle or soft heart;” softness is
related to gentleness and peace, ikinnapi, meaning “gentle peaceful
ways.” Niitsitapi strive to live their lives in the way of ikinnapi, peace,
gentleness, and caring “softness.” Depending on context, being of
good heart can be translated as Akaikinniiyoisskitsipabpyop, “we are
being of the soft heart.” The essence of good heart would be lkinniioih
kitsipahpahsin, “soft, heart, of it (essence).”
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Aatsimoyihkaani — Literally “sacred way of speaking.” (See
Aatsimoyibkaan.) Aatsimoyibkaani with the “i” is the same as
Aatsimoyihkaan without the “1.” The “I” is added in speaking usually
in a third-person context.

Aawaaabhsskataiksi — Those elders who are approached for everything
from advice to conducting ceremonies. Ceremonial parents. They
necessarily have to have acquired transfers of bundles and other sacred
items and have now transferred them to others. In some cases, they
have to be four generations previous to the present bundle holders.

Aawaatooopi — The person who sits holy in ceremony, i.e., the person
sitting next to the “conductor” of the All-Smoke Ceremony
(Kano'ssiisissinni) who represents the person or persons that vowed
to have the Kanosiisissin.

Aawaatowapsi — “The person is having a sacred ceremony.”

Aawaatowapsiiks — Ceremonialist. This term refers to those that have the
right to and take part in sacred activities and ceremonies. This term is
distinct from Aopaatoom, the conductor of a ceremony, “the one that
sits.” Context, e.g., Aopaatoom, ceremonies, would clarify. Aopaatoom
is usually an elder or grandparent. He or she sits at the head of the
circle of the ceremony, the west centre.

Aawaatoyinnaiyi — To sing sacred songs or when a bundle is called on to
protect your house, it is said to be Aawaatoyinnaiyi.

Aawaatsimibkaasatai — We can think of it as a return to balance for
taking — as in asking for forgiveness from the animals we kill and
thereby returning to the sacred balance in our relationship with them.

Ahbkooomobsin — Vow.

Abkoyinnimaan — Pipe.

Ainnakowawa — To respect (related to: linnityim).

Aipommotsp — We are transferred; it was given or passed on
(pl.: Aipommotsspists).

Aipommotsspistsi ~ Those things that we have transferred to us.

Ais saak orsistapitsibk niipaitapiyssinni — Secking to understand life.
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Aisiimohki — Person is giving guidance and cautioning (Siimobkssin =
guidance).

Aisiimoki (aisksinnima’tsoki) — (Person is giving) guidance; teachings,
discipline.

Aisksinnima'tstohki — Teacher.

Alissksinibp — We know it to be like that.

Aissksinnimatsoki — [Subject] is teaching us.

Aistammatsstohksin — Teachings.

Aistommatoominniki — “When you have made it part of your body,”
“embodying your knowledge.” This quality of coming to know your
heart designates “indigenous epistemology.” When one has come to
the point where one lives one’s knowledge, one begins to understand.
It is through living it that one gains a greater understanding. Also
refers to “when a person begins to really know anything,” e.g.,
ceremonies; it is only when Aistozsis, “when [the person] actually
participates,” that he or she knows what they are all about.

Aistommatop — Variation of previous Aistommatoominniki.
Aistommatoominniki is used in a context such as telling aperson,
“When you have come to embody it, “ as opposed to discussing the
concept, i.e., “at the point that you come to embody it...” lit. “at the
instant you have to embody the knowledge.”

Aistotsis — “When [the person] actually participates.”

Akaaotsistapi takyop — To be cognizant and to discern tribal connections;
sacred science; knowing as experiential knowing,

Akaikinniioyibkitsipahpyop — “We are being of the soft heart.”

Akaitapiiks — Ancestors; the old people.

Akaitapiwa — Ancestor; lit. “the old [days] people or people of the past.”
Plural: Akaitapitks.

Akaotsistapi’takyo’p — Coming to know; the definition of this word is
“we have come to understand [not merely know] it.” Cf. Issksinihp.
To be cognizant and to discern the tribal connections; it refers to our

sacred science and thus to the way to connect with our relations once

BLACKFOOT WAYS OF KNOWING



again experientially through our ways of knowing; sacred science;
knowing as experiential knowing.

Aksistowapsiwa — An ambitious person.

Amii Tatsikiiyakokisysinni — The centre tepee over there. ref. to the
centre tepee.

A’nn, Aitamatsitsipssatsityop — That is it; we will talk again.

Annai — “That is.”

Annai maotokowa — Buffalo pound, “that is the Maotokowa,” meaning
“buffalo pound” or “corral.” Annai means “that is.” (Otherwise, the
buffalo pound is commonly called, Piskaan.) Within the context of
the Maotokiiks origin story Maotokiiks comes from Maotokowa, i.c.,
the pound from which a buffalo cow gave instructions for the society.
This interpretation is debatable. The Maotokiiks [members] know the
stories better, yet the account used here comes from a good, although
controversial, source. In the end, it is probably the Maozokiiks or one
of its members that should be the authority on the matter. (See Buffalo
Women'’s Society.) “Corral” is Miistsipiskaan — “wooden corral.”
However, when talking about the buffalo pound, it is called Piskaan.
Maotokowa also means a “washout” or “gully,” natural formations
often used as buffalo pounds.

Annai Niitsi — “That is how it is.”

Ao’kaawa — Lady sponsoring the Ookaan.

Ad'kaifksi — Collective term for: those that undertake the ceremony
of the Ovkaan.

Aomaopa’si, Kii annik poohsapoohtsi — “When we settled [in one place]
and toward [today].”

Ao'ohpoiskinahki — “When [person] has had face painted.”

Ao'ta’sao’si — Era of the horse; the start of the horse era and any point
thereafter prior to “modern” days.

Ao'tsistapitakyo’p — The moment or the occasion you come to know.

Ao'tsistapitakyoki — Transformational consciousness.

Aohkannaistokawa — “Two of everything;” polar opposites such as: male
and female; good and bad, etc. No specific term for balance.
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Aohpoiskinna — “[Person] is getting face painted.”

Aopaatoom — Conductor of ceremony, “the one who sits.”

Aotsistapitsibk Maanistsibp — Literally “when we understand how it is,”
“how the universe is with its natural laws,” or “how the order of all
things is.” Consciousness of the natural order. Cf. Maksinniiks story
under entry “align” for an illustration. In it, the man was shown what
the “order of things”
was for the Makoiyiiks; therefore, he was able to emulate them to
achieve the same things.

Apaipikssi — Protection to get help, and others.

Api — White.

A'pi’pikssiwa — A person who is seeking help for self or others. Lit.
running around in fear of something [and seeking deliverance from
danger hardship etc.]. The act is Apipikssin.

Ihkitsikommiksi — The seven stars. “Big Dipper.”

Dkitstaan — Offering; offering to the sun or other entities.

I'ta’kiwa — “Has spirit.”

Ihpipo’totsp — What we were put here with.

Thpipo’totsspistsi — What we were put here with as our responsibilities
for our survival.

Ihpowa'ksski — One of Scarface’s names.

Ihtiasskinnootsp — So that we are recognized [by the spirits and
Ihisipaitapiiyopal.

Ihtsipaitapityo’pa — Sacred power, spirit or force that links concepts;
life force; term used when addressing the sacred power and the
cosmic universe; Source of Life; sun as manifestation of the Source
of Life; great mystery; together with Niitpaitapiiyssin identifies the
meaning and purpose of life. Jhtsipaitapiiyopa is that which causes
or allows us to live. The term “natural law” does not have a direct
Siksikaitsitapiwabsin equivalent; however, it is through lbssipaitapiiyopa
that all “natural laws” are governed. It is Jhtsipaitapiiyopa that
orchestrates the universe. Its laws govern the universe and including
human life.
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Ibtsipaitapiiyo’pi — The reason why we are caused to be up and living,
why we live through the Source of Life.

Tikawa — “He or she was given a share.” Often used in relation to giving
someone a share of the food, money, etc.

Liko'totamapiwa — It is of the utmost importance, i.e., likototamapiwa
Aatsimoyihkaan = “Prayer is of the upmost importance.”

Likokakiwa — “He is knowledgeable, intelligent and wise.”

Liksissksta’kyomopistaiksi — Those that have beaver bundles.

Liksoksskinnim Naatowapi — “That [person] really knows the sacred,”
“he is an authority on the sacred.”

Iimitaa — “Dog’ or “horse.”

Iinii — Specific buffalo; sg., liniiks pl., and Iliiniiwa coll.

Iiniiwa — Buftalo (when referring to the buffalo; sg. and pl.); Zinii
(specific buffalo; sg. and pl.); Jinéi (buffalo, collective form).

Tinni’yimm — grateful; synonymous with innakowa — Respect.

Iipommowa — Person, who has been transferred (initiated ceremonialist).
PL.: lipommowaiksi.

Iipommowai — A person or persons having received something in transfers
— transferred.

Iipommowaiksi — same as lipommowas.

Titawaamatosimmopi — Altar, place of smudge; literally, “Where we
odorize or scent.” It is an altar on the ground (in the old days and
today in tepees) or in a wooden box where it is usually made from
white clay in various shapes. Or it can be just a cleared or scraped area
of ground. Altars vary just as the material used as incense varies from
ceremony to ceremony ot personal “powers” dictate. On this altar is
where the sweetgrass or other material is burned by placing a hot coal
on it and then sprinkling the smudge material (i.c., sweetgrass).

ILitotasimahpi Iimitaiks — Dog days. Literally “[the time] when we used
dogs as burden animals.”

Iitsskinnayiiks — the Horn Society, Horn Society members; also:
Omahkohkana-kaaatsiisinni = “Big All Comrades” (possibly meaning
the “Ultimate All Comrades,” because, the Horn Society would be
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at the top if societies were arranged in a hierarchy. Other age grade
societies ultimately led up to the Horn Society). Some of the societies
were made up of older individuals, which also explains the “Omabk”
in the word, which means, “old,” as in Omahkinnaa, which means “old
man.” It could mean an amalgamation of several societies to form one
large one that would then become an Omabkohkanakaaatsiisinn. See
English—Siksikaitsipowabsin glossary.

Iiyaohkiimiiksi — Beaver bundle holder, “the ones that have water.”

Or Ksisskstakyomopisstawa, “(specifically) the one that has a beaver
bundle.” The two terms are interchangeable. Ksisskstakyomopissta
ikst, “(collectively) the ones that have beaver bundles.” Bundle is
Mopistaan. Ksisskstaki means “Beaver. “Ksisskstakyo, “[of the] Beaver
[typel.” Ksisskstakyomopisstaan means “the bundle is of the Beaver
type.” Beaver and thunder bundles were opened according to certain
natural occurrences, i.c., the thunder pipe bundle is opened when
thunder is first heard. The beaver bundle holders have the songs

for the Ookaan and perform other duties as well in relation to the
sundance. Their presence is desired and the Niinaimisskaiks were
said to dictate the camp movement. Unless there was an Ookaan, the
beaver people were not involved to any great extent. Similarly, the
Niinaimsskaiks were not always involved to any great extent if they
were not opening their bundle at the Sundance. (However, they do
have ties to other, less easily noticed, activities).

Liyiikitapi — “[Person] is brave.”

Liyiikitapiiyssin — “Bravery.”

Tkimmapiiyipitsi (Tkimm) — A person exhibits the traits of caring,
kindness, pity, compassion. Particle, “Zkimm’” refers to the caring,
kindness, pity, compassion.

Tkimmata'pssi (Tkimmat) — A person who needs caring, kindness, pity,
compassion. (The person is in need. Analogous to “down and out.”)
The particle “Ikimmar” refers to caring, kindness, pity, compassion.
The particle “Atapsi” means “is of the state.”

Tkimmatapsi — A person who is deserving of pity; they are pitiful.
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Tkinnapi — “Gentle peaceful ways.”

Tkinniiyoisskitsipahpahsinni — “Having a gentle or soft heart;” softness
is related to genteness and peace.

Innd’kotsiisin — Respect (dialect. variant).

Inna’kotsiiysin — Respect (dialect. variant).

Innahkotaitsinnika’to’pi — History; “that which has been passed on
through the generations through stories.”

Inni’yimm — Feelings of gratitiude and appreciation towards a person.

Innakowa — Respect.

Ipissowaasi — Thinly scalloped meat hung to dry; morning star; based on
Bullchild (1985), 344—45. This is Morning Star’s name. Ipissowaasi,
however, does not mean “morning star,” as is commonly assumed.
“Morning star” would be “Ksiskani'kanna’sosyi,” literally “morning
sparkling.”

Isskanaitapsstsi — Relationship. Every action affects everything;
interrelated.

Issksinihp — “We know it [to be like that],” i.e., the completed act
of cognition.

Issksiniip — (Variation of Issksinifp) Knowing. Knowing is active
participation in the world and integration of experience through
reflective meditation. Knowing is the ability to make reference
to past experiences, contextualizing them in a system of meanings
to make sense of present experiences and formulate the basis for
decision-making.

Issksinnima’tsstohksinni — Pedagogy, education in all forms.

Isspomihtaan — Sharing, Isspomihtaan means “helping.” You share
to help people. If you give something to someone, you would
“Noohtsspommowawa | | helped [that person] with [the item].”
The older word, which we hear rarely is /ikawa; most people would
not understand it when it is spoken, especially if they read it.

Isspommotsisinni — Giving, support, and sharing.

Isstaokakitsotsp — Skills of observation that gives us knowledge through

awareness.
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Isstatsimibkasatawa — We give tobacco to the earth when we take from it.
To give tobacco, or anything for that matter, is part of returning things
to a harmonious and balanced state. When we offend someone or have
had a falling out, for instance, then we might give them a gift or speak
to them to set things right again. That is Aassimihkasin. It is literally
“sacred way behaviour/actions.” With intent to return to the sacred.

Isstonnatapsiwa — A person of dangerous nature.

Itaisapsiitamiwa — Person is breathing into [subject].

Kaaahs — Your grandparent (ceremonial or otherwise). Your mother-
or father-in-law.

Kaaahsinnoon — Grandfather, sg.

Kaaahsinnoona — Same as Kaaahsinnoon. Usually used in referring
to Kaaahsinnoon.

Kaaahsinnooniksi — Collective term for “our grandparents.” The term
is understood propetly in context. When the “common” Nistsirapi
(Real People), Niitsipoyi (Real people language speakers — specifically
Blackfoot, in this case) say “Kaaahsinnooniksi,” it is understood
that they are referring to grandfathers and grandmothers in the
family structure sense. When members of the various societies or
individual bundle and pipe holders say “Kaaahsinnooniksi,” they more
than likely mean previous society members, bundle holders, pipe
holders, etc. These ceremonial people use it for previous “bundle/
pipe holders” who were holders two generations (transfers) before
them. The set-up is the same as in a family structure. The present
members are the Naatowapokos [holy children] of the previous
holders of the bundles. The previous holders are Naatowapon [holy
father] and Naatowapo'ksist [boly mother] of the present holders. All
former holders beyond two generations are Aaabsiks (Naaahs [my
grandparents], Kaaahs [your grandparents], Kaaahsinnooniksi [our
grandparents], ot Oomaaahsowaiksi [their grandparents].) However,
protocol restrictions apply to Aawaaahsskataiksi [those elders that are
approached for everything from advice to conducting ceremonies].
They don’t have “blanket privileges.” For example, they can only
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participate in and conduct ceremonies they have gone through
themselves and can only advise on certain matters as their experiences
(actual participation) dictate. All other societies have similar structures.

Kaamotaan — Survival, “survival [from all perils].”

Kaamotaani — “Survival from all perils”. Said with the wishes for long life
used in reference to kaamotaan.

Kainai — The Blood tribe. (Also see: Kainawa).

Kainaikoan — a Blood Indian. Used for a male. A female person is
referred to as Kainaki.

Kainawa — Third-party reference to Kainai. Pronounced “Gkai-na-[exhale
“wa” from chest].” Exhale is in part a result of the release of air held at
glottal stop prior to “w.”

Kainawa Ot Akokatssoowai — Kainai, their sundance.

Kakyopissin — Meditation.

Kakyosin — The English terms “to align” and “to balance” refer to the
Siksikaitsitapi understanding that there is an order of things or
pattern that we can discern if we are observant (Kakyosin). We can see
this in animal behaviour, weather cycles, etc. Through Kakyosin we
align ourselves with these patterns and are thus capable of achieving
the same things the observed beings can. To give an exaggerated
illustration: If we behave like a cat, think like a cat, etc., we eventually
become cats. This is the idea behind alignment, alliances, and
Kakyosin. We are adopting the order of things observed to such an
extent that we may even become it. Some of Siksikairsitapi people
were instructed by animals in what they should do to help themselves
(Zikimma). For example, one time a man was starving, and he had
nowhere to turn. He eventually came upon a decomposed carcass
of a Ksinna'oi (not to be confused with Omahkokoiyi — George First
Rider says that no one really knows what they are today). The man
understood that these were small animals compared to the buffalo.

As small as they were, they could bring these huge animals down with
their teeth only and without weapons. When he slept, the spirit of the
Ksinna'oi came to him and spoke to him in song. It gave the man these
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songs and his pelt (for use as a “disguise” while hunting buffalo) as a
gift. He told him in detail how he should conduct a ceremony around
these gifts. He was told always to conduct it before using the pelt and
the knowledge. We can interpret this story as understanding (Kakyosin)
gained by the man about the order of things as far as the life of the
Ksinna'oi (its ways, skills, etc.) is concerned. With this knowledge, the
man was able to transform into a Ksinna’i and have the same success
in hunting. This brief version of the story explains the importance of
alignment, alliances, and Kakyosin.

Kakyosin isstaokakitsotsp — “Observation gives us intelligence knowledge
and wisdom.”

Kan — Reference to a collective; always used in combination with other
world particles, never stands alone.

Kana'kaaatsiiks — Any one of the Societies, Horns, Maotokiiks, etc.

Kana'tsomitaiksi — The Brave Dogs or Brave Horses Society. This
society has been called Brave Dogs for some years now; however,
some people claim it is a mistranslation. They say it means “Brave
Horse.” Whatever the correct term is, Kan is a reference to a
collective. A#so comes from matsisski, meaning “brave,” “courageous,”

>

“daring.” Iimitaa = “dog” or “horse.” “Dog” is zimitaa and “horse” is
poonokaamita [elk dog].

Kano'ssisissin — All-Smoke Ceremony. This is a night ceremony. It is
attended by past and present members of the various societies, past
and present bundle holders, past and present medicine pipe holders,
and others. (The common link is that all in attendance have had sacred
transfers, lipommowai, at one time or another). They are invited to
bring their pipes for a night of praying, singing, and smoking of sacred
pipes. This also a time to recount exploits. The recalling of the exploits
is also the giving of the power of that event to the person who sits
holy, Aawaatooopi. The prayers are also blessings bestowed to help that
person, Aawaatooopi, or whomever he is representing in that position.
It begins at sunset and ends after the sun rises. These ceremonies
usually take place during the winter when the nights are long,.
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Kanohsin — Convocation; meeting.

Katoiyiisiks — Lit: “Sweet Pines.” “Sweetgrass Hills” is a mistranslation
of Katoiyiisiks.

Kii Nai'tsistomato'k Ai'stamma’tsotsspi — Embodying or being the
knowledge you have been given; making knowledge part of our body.

Kiipaitapiiyssinnooni — “Our way of life,” and our connections with our
ancestors; the Siksikaitsipoyi lifeworld that we seek to understand.

Kiitomohpiipotokoi — Role and responsibilities; “what you have been
put here with.” The assumption of responsibility comes with it.

Kimmapiiyipitsinni — Values; same as kimmotsiisinni. Compassion.

Kimmotsiisinni — Values; same as kimmapiiyipitsinni. This and the next
term “mean kindness, caring, and including generosity.” They are
values within Siksikaitsitapi society. It is one of, if not the most,
important value (see Kimmapiiyipitsinni).

Kipaitapiiwahsinnooni — (Dialect variation of Kispaitapiiysinnooni)
Our way of life. Also components of our way of life.

Kitssksah kominnooni — Geography.

Ko'komikisomm — Moon.

Koitapiiisin — Gift. There are other related words regarding gifts but
in different contexts. Koitapiiisin is the best for overall use.

Kommo'tsisstapi — A round/cylindrical rawhide case.

Ksahkomma aatsimapiwa — “Earth is sacred.”

Ksabkomma iikatsimapsiwa, aawatsimibkasatawa — “The Earth is sacred;
our relationship is sacred.”

Ksinna'oi — An animal similar to the coyote but it is said to no longer
exist. See Kakyosin.

Ksiskani'kanna'soiyi — Morning star, literally “morning sparkling.”

Ksissksta'lkyo — Particle meaning “of the beaver type.”

Ksisskstaki — Beaver.

Ksisskstakyomopisstaan — Beaver Bundle; pl. Kiisskstakyomopisstaanistsi.

Ksisskstakyomopistaiksi — (Collectively) the ones that have beaver bundles.

Ksisskstakyomopistawa — (Specifically) the one that has a beaver bundle.
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Ksisstapsi — Ghost, literally “no real source.” Ksisstapsiiiks pl. Cf. Staco'wa
also ghost (pl. Sz20'i%s); used when people have no ambition or are
doing nothing of any use.

Ksisstsi'kom — Thunder.

Ksokoisin — Kinship alliance, for relatives in family structure.

Ma, mota’k — The Spirit.

Maa Iimopisstawa — The person that has a bundle.

Maanistapaisspi — Behaviour, “the way [that a particular person is
behaving].” Usually behaviour is referred to with qualifications (just
as in referring to his attitude). The specific behaviour is described,
e.g., Sayikibkihsiwa is a person who can’t settle down including in
relationships; Piksiwa is restless. Siksikaitsitapi language, for the most
part, has no abstract terms. Words generally describe actions or what
is being observed. These actions are then described to indicate what a
person is like, what the attitude or behaviour is, or how the person is.

Maanitapiwa — The young people, the new people, our children.

Mabhlksinaamahkaan — Intention to acquire coup(s).

Makatowapsis — “If the person is going to have a sacred ceremony or take
part in one.”

Maohksiipssiiks — Red Belt Society.

Maotoki — Buffalo Women’s Society member.

Maotokiiks — Buffalo Women’s Society. Term comes from the buffalo
pound/corral. A source indicates that the buffalo pound or corral is
Annai Maotokowa, “that is the maotokowa.” So Maotokiiks comes from
Maotokowa. The Siksikaitsitapi origin legend of the Maotokiiks gives
some clarity to the term Maotokowa.

Matoohpoiskiiit — “Go get your face painted.”

Matsapsi — Brave, no regard for personal safety.

Matsisski — Brave, courageous, daring,

Miistsipiskaan — Wooden corral.

Miksinnitsi — Buffaloberry; red [baked] berry; thorny buffaloberry
(Shepherdia argentea).

Misommahkoyinnimaan — Long Time Medicine Pipe, lit. long time pipe.
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Misommipaitapiiyssin — Long life.

Miyohpo'koiks — Plieades, or bunched stars.

Mota’k — A person’s spirit; literally his or her shadow, the manifestation
of the person’s spirit.

Mokaksin — Knowledge, intelligence, and wisdom.

Mopisstaan — Bundle; literally “bundled [object]”

Naaahs — My grandparents (both genders — grandmother and
grandfather) ceremonial or otherwise. My mother-in-law or my father-
in-law.

Naaahsiks — My grandfathers. Ceremonial, biological, or extended family
grandparents. Contextual usage determines definition, i.e., in the
context of ceremony, they are past bundle holders, and in the context
of family, they are simply grandparents of the common context.

Naamaahkaan — Coup; requires the physical and Ziyikitapiiyssin [bravery]
characteristics to which Niizsitapi men aspired; complements the
mission of balance, integrity, and bravery. The term “coup” means
“blow” (Grinnell 1962, 245), and “to take a trophy from an enemy”
(Frantz & Russell 1989, 347); it is attributed to the French traders and
trappers. A direct translation of the Siksékaitsitapi word is “to strike the
enemy.” The Blackfoot term “Naamaakaan” means literally “to take a
weapon.” Naamaa = weapon.

Naamaahkaani — Referring to Naamaahkaan.

Naatosi — “Sacred power” = Sun. Also one who has sacred powers.

Naatowapo'ksist — The [female] bundle holder prior to present holder(s),
i.e., holy mother of the present bundle holders. Naatowapo'ksist [holy
mother] is the woman who transferred the bundle to the present
bundle holders.

Naatowapo’n — Holy father of present bundle holders, the man who
transferred the bundle to the present bundle holders.

Naatowapi — Ceremony, literally “of the sacred narure,” covers any
ceremony. Ceremonies all have different names. Collectively, they
are called Naarowapiistsi. If a group is going to have a ceremony,
you would say, Aaak Atowapsiyawa, literally “they are going to be
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Tso'ohkoway’sinni — Tribal alliance in the sense of relationships, as in clans,
family, etc. Variation of O’shkowaipstssinni — clan-ship.

Waa to’si — Powerful.

English—Siksikaitsipowahsin

The reader is advised to read some of the longer explanations of glossary
entries in the Siksikaitsipowahsin—English glossary.

Alsgn — see Kakyosin in Siksikaitsipowahsin-English glossary.

All-Smoke Ceremony — Kanorsisissin.

Altar — (place of smudge) litawaamatosimmopi.

Ancestor — Akaitapiwa.

Ancestors, the old people that lived before us — Akaitapiiks.

Attitude — Maanistapaisspi, see Siksikaitsipowahsin-English glossary
for explanation.

Authority — ninnayawa, i.c., to be accorded a lot of respect, authority.
Balance — Aawaatsimibkaasatai, we can think of it as a return to balance
for taking or undertaking rebalancing and harmonizing actions to
return to the same, to counter every action and/or word that affects

that balance and harmony.

Balance — Aohkannaistokawa = “Two of everything;” polar opposites such
as: male and female; good & bad, etc. No specific term for balance.

Beaver — Ksisskstaki.

Beaver Bundle — Ksissksta’kyo usually used as a prefix indicating “Beaver
type.” As in Ksisskstakyo Mopistaan = “Beaver” Bundle.

Beaver Bundle Holders — Iiyaohkiimiiksi, literally translated to, “The-
ones-that-have-water.” Beaver Bundle holders are said to have no fear
of water. The power of the bundle is also related to water. These are
collectively the Beaver Bundle holders, ksisskstakyo mopissiaiksi (Beaver
Bundle is ksisskstakyo).

Behaviour — Maanistapaisspi.
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