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Vision
An Alberta where individual, family and community strengths are recognized and where all 
infants, children and youth are respected, valued and supported in their home communities.

Mission
Ensure that infants, children and youth are safe and resilient by working together with caregivers, 
families and communities to develop nurturing and supportive environments.

The Well-Being and Resiliency Framework supports Government of Alberta staff, Indigenous 
communities including Delegated First Nation Agency staff as well as contracted service 
providers who provide prevention and early intervention programming by:

• articulating the Government of Alberta’s approach to prevention and early intervention  
(the means to achieving well-being and resiliency for infants, children, youth and families);

• defining the well-being and 
resiliency model and the key 
elements of the prevention and early 
intervention continuum of services;

• identifying the desired outcomes 
for prevention and early intervention 
activities; 

• supporting decision-making on 
funding and service delivery; and

• promoting an understanding of how 
trauma impacts development.
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Background

The Well-Being and Resiliency Framework
The Government of Alberta oversees activities related to the promotion of healthy families and 
the prevention and early intervention of child maltreatment by decreasing risk factors while 
enhancing protective factors and building resiliency. The Well-Being and Resiliency Framework 
builds upon the former Prevention and Early Intervention Framework for Children, Youth and 
Families (2012) by capturing emerging research and leading practices and reflecting the cultural 
diversity of our province. 

Alberta’s approach to well-being and resiliency has 
been formed by three complementary documents:  
The Well-Being and Resiliency Framework, the  
kâ-nâkatohkêhk miyo-ohpikinawâwasowin (miyo) 
Resource and the Evaluation Framework. Common 
elements across all three documents form the 
foundation and direction of Alberta’s approach, 
including:

• Infants, children and youth are a collectively 
held responsibility.

• Evaluating activities requires a diverse set 
of tools, to be implemented in contextually 
appropriate ways. The goal is to assess 
meaning and measurement.

• Service delivery is appropriate and contextualized to the local community; uses leading 
practices, practice-based evidence and promising healing practices; and is informed by 
Indigenous ways of knowing.

These documents work together and build on one another to define and implement Alberta’s 
approach for service delivery staff and agency partners. 

The overarching Well-Being and Resiliency Framework provides rationale for and 
describes the ways of working to promote well-being and resiliency in the Government of 
Alberta . It defines the key elements of the prevention continuum of services, identifies desired 
outcomes, supports decision-making regarding funding and service delivery and promotes an 
understanding of how trauma impacts development. The framework captures emerging research 
and leading practices and reflects the cultural diversity of our province. It also incorporates 
Indigenous perspectives on well-being and resiliency, based on the understanding that western-
held prevention strategies are not an appropriate or effective approach when working with 
Indigenous communities. The framework offers an interconnected perspective by sharing 
insights about how well-being and resiliency are promoted from both western and Indigenous 
worldviews.

The Well-Being and 

Resiliency Framework 
outlines the importance of policies, 
services and programs that prevent 
and/or aim to reduce the impacts 
of early adversity by promoting 
the development of well-being and 
resiliency.
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The miyo Resource discusses foundational beliefs and approaches of Indigenous peoples 
to promote well-being and resiliency and outlines an evaluative process that honours an 
Indigenous worldview . This resource supports provincial implementation of the Well-Being and 
Resiliency Framework by outlining an evaluative framework that recognizes culturally-based 
practice and assesses program effectiveness and the achievement of outcomes in a meaningful 
way. The miyo resource was developed recognizing that western-based evaluation practices 
are generally not effective when working with Indigenous communities. It includes a model for 
service delivery and outcome and performance measurement that accurately and culturally 
assesses the impact and value of culturally designed services provided by and for Indigenous 
client populations. 

The Evaluation Framework describes the desired results of the Well-Being and Resiliency 
Framework and outlines ways to monitor progress towards and understand meaning of 
outcomes . It supports provincial implementation of the Well-Being and Resiliency Framework 
by serving as a platform for ongoing monitoring, adaptation and continuous improvement. 
The evaluation framework will ensure the desired outcomes identified in the Well-Being and 
Resiliency Framework are clearly articulated to be specific, measureable, reasonably achievable, 
relevant and timely. The evaluation framework includes indicators and measures for the defined 
continuum of services; processes to measure and report on outcomes and effectiveness 
of well-being and resiliency programs provincially; and supports regular reporting on the 
achievement of the overarching outcome of helping children and youth be safe and reach their 
full potential. 

Within these three resources, the term Indigenous refers to First Nations, Métis and Inuit peoples 
in Alberta. We recognize and honour that the Indigenous population in Alberta is distinct and 
diverse. These resources honour and encompass all First Nations, Inuit and Métis individuals, 
communities, bands, nations organizations and urban populations in Alberta.

The miyo Resource
The miyo Resource has been developed to incorporate an Indigenous Worldview into the Well-
Being and Resiliency Framework. This resource discusses foundational beliefs, approaches of 
Indigenous peoples to promote well-being and resiliency and the evaluative process from an 
Indigenous worldview. The Well-Being and Resiliency Framework is intended to reflect both 
western and Indigenous perspectives on well-being and resiliency. 

This decision was made based on the understanding that western-held concepts of prevention 
and early intervention strategies are often not an effective or appropriate approach when working 
with Indigenous families and communities. Similarly, western-based evaluation is not often 
effective when working with Indigenous communities. 

This resource outlines an evaluative framework that recognizes culturally-based practice and 
assesses program effectiveness and the achievement of outcomes in a meaningful way. It is 
intended to be used by Indigenous organizations or in Indigenous-serving programs. 
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Beginning the Story
Research methodologies outside of quantitative or qualitative methodologies are not well 
known in Western academia; as such, a binary approach to research is so pervasive that these 
methodologies are widely accepted as the only two pathways to knowledge. This reliance on 
Western methodologies and the lack of published research exploring alternatives, results in a 
narrow sense of how humanity has come to know and understand (Lincoln, 2002). 

This resource seeks to honour knowledge from outside of the western paradigm and broaden 
the understanding of Indigenous wisdom-seeking practices (IWP), worldviews, values and 
beliefs. The term IWP, although differing from research related literature, is a better languaging 
(the shaping and organizing of thought) of what is meant by the processes we follow to uncover 
wisdom within an Indigenous worldview. There is need for an increased recognition of culturally-
based practice that genuinely encompasses and honours an iyiniw (First People/People of the 
Land/Indigenous) worldview.

Respect and recognition of Indigenous people is growing and service provision must reflect the 
truth and reconciliation that is happening in our society. Western research approaches are the 
tools of the settlers of this land and are not the only approach to knowledge. The miyo Resource 
brings to the fore an Indigenous approach to wisdom to stand alongside those from a European 
worldview (Tuck & Yang, 2012). IWP are becoming increasingly prominent and work has been 
done to uncover and revitalize the cultural processes, which Indigenous people use to seek and 
attain wisdom (Kovach, 2009; Wilson, 2008; Tuhiwai Smith, 2012; Strega & Brown, 2015).

Worldview and Language
Throughout this resource, Indigenous language-specific terms and concepts are used. The 
wisdom-seeking team who authored a report from which this resource draws, based on the 
teachings of the land in which they are located, have also employed a number of nehiyaw (Cree) 
terms and concepts. Alberta is home to many diverse Indigenous communities who have similar 
language-based concepts and teachings that differ from what is described here. 

It is to be understood in Indigenous wisdom-seeking practices that the theories, methods, 
values and beliefs within this process are specific to the tribe or community the researcher 
belongs to (Kovach, 2009). In addition, the terms “Indigenous” or “First Nations” or, preferably, 
“iyiniw” are used in place of the term “aboriginal” in this resource.

Through previous and current wisdom-sharing circles and meetings, we have included 
knowledge and teachings that have been shared that help to include Niitsitapi (Blackfoot) and 
Métis worldviews. This wisdom and understanding have been graciously shared to help broaden 
the understanding of this resource. With gratitude, thank you to Elder Dr. Reg Crowshoe, Sharon 
Goulet, Shane Gauthier and Michelle Scott for your assistance to principal authors Dr. Ralph 
Bodor and Dr. Elder Leona Makokis – kinanaskomitin (thank you).
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Content Note
It is acknowledged that there is a paucity of prevention and early intervention research and 
literature that focuses on the provision of these resources within Indigenous communities. 
Consequently, the wisdom-seeking team explored how other Indigenous communities in the 
world defined, created, provided and evaluated these services in a culturally relevant and 
honouring manner. As such, some of the examples used in the following material relate the 
similar experiences of Indigenous peoples in Alaska, Australia and other areas.

The province of Alberta was created from the ancestral territories of three major First Nations 
groups: 1) northern Alberta among the Dene Suliné, Dene Tha and Dunne-za or Chipewyan; 
2) Edmonton, central and northern Alberta among the nehiyaw or Cree; and, 3) Calgary and 
southern Alberta among the niitsitapi or Blackfoot.

Wisdom Seeking (Indigenous Research)
Ceremony, Circle Process and Relational Accountability form the heart of a wisdom-seeking 
approach. Like a sweet grass braid, they are intertwined yet separate and each form an integral 
part of the research process. As stated in the Research Ethics Policy at the University nuelot’jne 
thaiyots’j nistameyimâkanak (2013):

“Research is about seeking knowledge, about forming relationships with the ones who know and 
the ethics that guide that search can only be understood in a spiritual context.... In ceremony, 
the ones who are learning, who are receiving teachings and knowledge, are oskâpewisak ekwa 
oskîskwewak this is the role of the researcher — the helper, the learner. They take direction from 
the ones with the knowledge. Once they have learned, their teacher will send them out to be a 
teacher, with a responsibility to carry the knowledge for future generations and respecting the 
original practice, intent and use.” (p. 1)

Ceremony, Circle Process and Relational Accountability exist in harmony with the Natural Laws 
and the Seven Teachings in the wisdom-seeking process.

Circle Process 
Traditional Indigenous knowledge systems are not objectively separate from life – they are 
embedded in life and the norms of being and knowing. As such, the Circle Process research 
methodology is a way of ‘being’ (as opposed to ‘doing’) research that manifests through ceremony. 
The Circle is not a metaphor for understanding – it is an experience of shared understanding. 
It is only when all of the perspectives around the Circle are brought together through open 
dialogue that we can truly see and understand that which lies in the centre of the Circle.

Circle Process incorporates ways of knowing and being in the experience and teachings of 
Ceremonial Protocols; ways of being, informed by the Teachings and Natural Laws; balance 
and connection of Physical, Mental, Emotional and Spiritual; and the principles of Relational 
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Accountability. Circle Process strives to make the unknown known through ceremony. As a 
ceremonial experience, Circle Process is fundamentally transformative (Schnarch, 2004) wherein 
the transformative impact of the research process touches all involved. Commitment to Circle 
Process is a subconscious and/or conscious commitment to the transformative potential of the 
research process.

Participants are offered tobacco and cloth and invited, literally or figuratively, to the wisdom-
seeking Circle. In the case of a literal circle, research participants are invited to a Circle to share 
their stories around a guided topic after an opening prayer and a smudge or pipe ceremony by an 
Elder or an oskapewis (Elder’s helper). The Circle is based in the teachings and laws that guide 
the process and ceremony of the Circle. The Circle Process will continue until it is felt that all have 
had their chance to share and when a common understanding and awareness is felt. Sometimes 
this is one time; often this is two or three times around the Circle (Makokis, 2005, p. 54). 

In the case of a metaphoric circle, research participants are invited to the meaning of the circle, 
placing the topic or situation at the centre of the circle. In this process, everyone’s perspectives 
understanding of the topic or issue are invaluable. Circle Process creates and transmits meaning 
through social construction connected intimately with action. Understanding is arrived at through 
communication, interaction, interpretation, ceremony, relationship and negotiation – defined as 
the Circle Process.

The wisdom-seeking team is subject to and works within, the ceremonial Circle Process as 
well. Circle Process is transformative to the wisdom-seeking team as team members surrender 
to the potential transformation of personal beliefs and values. Ongoing support through the 
transformative process is offered by team members to each other. Circle Process is also 
manifest in the interpretation and collective understanding of the shared and gathered stories 
where meaning is uncovered in the Circle Process of the team, which also includes the sharing 
of the wisdom-seeking findings to the circle of all participants. The nature, scope and ceremony 
of sharing is determined by the participants in the wisdom-seeking process.

Ceremony
Commitment to the transformative potential of the research is typically initiated in a pipe 
ceremony hosted by an Elder or knowledge keeper who is a pipe carrier. The ceremonial pipe is 
the embodiment of the Natural Laws, thus intentionally invoking the elements associated with 
the Natural Laws in research held in ceremony.

The bowl of the pipe is the rock and represents strength and determination; the stem comes 
from the tree and represents honesty; the sweet grass, representing kindness, is used to light 
the pipe; and the land and animals, representing sharing, are found within the pipe teaching itself 
(Makokis, 2005, p. 46).

Tobacco and cloth are presented to the Elder and the wisdom-seeking process is initiated in a 
circle with members of the wisdom-seeking team and/or participants in attendance. With the 
sacred contract for the creation and transmission of knowledge sealed in a circle of ceremony, 
the wisdom-seeking continues in Circle Process with both participants and the team.
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Traditional ceremonial practices used in wisdom-seeking invoke guidance and support from 
seen and unseen forces and spirits. Indigenous wisdom-seeking and Circle Process makes 
ceremony an explicit part of the process. Makokis (2001) states that “the journey starts from 
the mind to the heart” (cited in Makokis, 2005, p. 42). This place of surrender of the mind to the 
heart, of humility, of not knowing, is essential in Indigenous wisdom-seeking methodology. There 
is a surrender to the greater knowing that is borne in the transmission of knowledge through 
relationships embedded in the Circle.

Relational Accountability
Relationships are key in an Indigenous epistemology and ontology. Nothing exists outside of 
relationship. Knowledge does not and cannot exist without a relationship between at least two 
beings. The relational aspect of Circle Process is vitally important as, without the relationships 
embedded in the Circle, the knowledge cannot and does not exist. Attention to the sacredness 
of the relationships within the Circle is tantamount. Ethical accountability in an Indigenous 
research methodology takes on a broader and deeper meaning to include accountability to 
the ancestors who share the knowledge, to the participants in the Circle Process, to the larger 
community and to future generations. 

Transmission and creation of knowledge is a sacred trust as that which is ‘known’ is carried on 
behalf of all those who have created the ‘knowing’. Relational accountability lies at the core of 
this process. First, we create, form and commit to relationships – these relationships define who 
we are. It is to these relationships we are held accountable – we are part of our wisdom-seeking 
and everything we do must incorporate the principles of respect, reciprocity and responsibility.

The concept of relational accountability is explored by Shawn Wilson (2008) in his book, 
“Research is Ceremony: Indigenous Research Methods.” Shawn, an opaskwayak Cree from 
northern Manitoba, suggests that “relationships don’t just shape Indigenous reality, they are our 
reality” (p. 145). In our work, we must be accountable to all of our relationships including our 
relationship to the Creator, the land and all living things. Relational accountability also speaks to 
the relationship of our ancestors and to the ones that come after us. Finally, it also pertains to 
the relationship between our friends, families and communities and to the relationship we have 
with ourselves.

Shawn suggests that one of the nehiyaw words that forms the basis of the concept of relational 
accountability is “ohcinewin (the breaking of natural law)” (p.107). Simply put, “if one person 
deliberately mistreats other creatures, that action will invoke natural justice” (p.107). The other 
word is “pastahowin, which means breaking the sacred law” (p.107). To summarize, humans 
“who are capable of knowing the difference, are accountable for all of their actions to all of their 
relations” (p.107). 

When we are working with people involved in our wisdom-seeking and evaluation, we commit 
ourselves to living the practice of relational accountability. We acknowledge that we will not work 
in isolation and that our approach is one that will be respectful of all our relations.  
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Circle Teachings/Natural Law/Seven Teachings
Indigenous wisdom-seeking is anchored in ancient ways of knowing that include the Natural 
Laws, the Circle Teachings and the Seven Teachings. These ways of knowing are ways of “being 
and becoming” and flow through the wisdom-seeking process in the context of day-to-day 
actions. “Not only do they have to go to ceremonies and pick up the knowledge but then they 
have to find a way to internalize the knowledge and turn it into a day-to-day lived experience” 
(Stewart as cited in Makokis, 2005, p. 88). Thus, the Indigenous wisdom-seeker knows the 
Natural Laws and the Circle Teachings as ways of being that manifest in daily actions.

From this place of humble surrender of the mind to the heart, Indigenous wisdom-seeking is 
also rooted in the Natural Laws and the Seven Teachings. These ways of knowing are ways of 
being and flow through the process. Indigenous ways of knowing are ways of becoming and are 
essential elements within the wisdom-seeking process.

The Seven Teachings are intended to guide our conduct with one another. They are associated 
with various animals that shared their lives, their teachings and their meanings behind each 
lesson. Just like us, each animal has its own special gift.

The Seven Teachings (interpreted by Dave Courchene, Turtle Lodge) incorporate:

• Love (Eagle) – always act in love. Love the Creator. Love the Earth. Love yourself, your family 
and your fellow human beings.

• Respect (Buffalo) – Respect all life on Mother Earth, respect Elders and people of all races. 
The essence of respect is to give.

• Courage (Bear) – Listen to your heart; it takes courage to do what is right.

• Honesty (mistapehkew, Big Man) – Never lie or gossip; be honest with yourself and others. 
Speak from your heart. Be true to your word.

• Wisdom (Beaver) – Everyone has a special gift; show wisdom by using your gift to build a 
peaceful world.

• Humility (Wolf) – Think of others before yourself; humble yourself to the Great Spirit by being 
thankful.

• Truth (Turtle) – Always seek truth; living the truth is living the Seven Teachings.

It is important to acknowledge that these are “teachings” and the list above is only that – a list 
and does not contain the actual teachings. These must be received from an Elder.
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kiskeyitamowin  
(Epistemology/knowing/doing)
Ceremony is the heart of Indigenous epistemology. Ceremony is understood “as our 
epistemology, our epistemological system, our way of knowing, our way of gaining knowledge; 
the method that we use to gain knowledge” (Makokis, 2005, p. 84). By aligning research with 
ceremony, core meanings of Indigeneity are brought to the surface.

The discussion around epistemology is important for many reasons. Trinidad (2009) discusses 
the importance of having a focus on community epistemology; essential in understanding the 
specific needs of a cultural group and challenges colonial assumptions about learning that 
contradict Indigenous values (p. 490). Historically, prevention and intervention programs have 
had limited voice from the communities for which they have been developed. 

Policies are often constructed by those who are removed from the lives of Indigenous people 
and do not have a good understanding of the barriers and challenges Indigenous communities 
face. This makes it especially difficult for those families who are in great need of supports. 
Subsequently, the workers involved in the process are also affected, either by working within a 
practice that further oppresses the individual (all the while knowing that the system does indeed 
harm the service user) or by further maintaining their own status of control by maintaining the 
system of oppressive practices. “Further examination of community epistemology is needed 
to fully understand the dynamics of power” (Trinidad, 2009, p. 491). Putting Indigenous 
epistemology at the centre of prevention programs encourages production of knowledge from 
the ground level.

Finally, in the Indigenous way of knowing, there is no separation between “knowing” and 
“doing”. Having received the teachings, we live the teachings.

kâ-nâkatohkêhk miyo-ohpikinawâwasowin  
(Early Intervention – a nehiyaw Definition) 
Western prevention and early intervention strategies are applied with the intention of providing 
the most effective change in the early years of children. Typically, prevention programming 
aims to provide supports and services that provide families with the support they need to build 
protective factors and prevent the development of risk factors. Early intervention supports and 
services provide supports and services for families when vulnerabilities are first identified in 
order to strengthen protective factors and reduce the impact of risk factors. 

These programs and services should be widely available, affordable and accessible, however, 
within the context of Indigenous communities in Alberta many of these prevention programs 
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are either not available, receive limited funding or are not easily accessible within Indigenous 
communities. In addition, programs, if available, are usually provided within the framework of 
western worldviews, beliefs and values and do not reflect Indigenous ways of knowing and 
being. Western-held concepts of prevention and early intervention strategies are not an effective 
or appropriate approach when working with Indigenous communities. It is important to explore 
an understanding of an Indigenous worldview of these concepts.

Western worldviews hold the concept of a “nuclear family” system as the standard and the 
beliefs and values embedded in that concept are used to determine the provision of and the 
effectiveness of social services to children and families. This is an inappropriate system for 
Indigenous families, especially when used to determine who gets support and the context 
in which that support is provided. Green, de Leeuw & Fraser (2007) state that Indigenous 
epistemologies that privilege families and community concerns conflict with western-based 
beliefs regarding individualism and concepts of the nuclear family (p. 14). 

What is required then, is that policy makers and helping professions look at “where and how 
scientific information is generated, who participates in the creation and production of knowledge 
and how knowledge is valued and wielded in the expression of power relationships in society” 
(Brandt, as cited in Trinidad, 2009, p. 409). Essentially, the western production of knowledge, 
knowing and power has resulted in the ongoing oppression of Indigenous peoples.

Prevention and early intervention strategies must include direct implementation of Indigenous 
knowledge. The unique differences and strengths of each Indigenous community can work 
towards creating services that will be specific to that community. In New Zealand, for example, 
Maori families engaged with funders and service providers in order to learn what was effective 
in determining services for other Maori families. Using this process of triangulation, the 
professionals listened to and worked collaboratively with the families, being attentive to the 
range of influencing factors within the settings in which the children were engaged (Berryman & 
Woller, 2011, p. 4). It was determined that the role of early intervention should be family focused 
and should provide adequate support and guidance in a time of need. Berryman & Woller (2011) 
reported that family members and service providers defined early intervention as a team that 
works holistically with the family as part of a community around the child (p. 8). 

A team approach was developed where parents, knowledge holders and professionals 
collaborated to assist the family in their own determination of their needs. Professionals only 
assist the families through the process; family members, community members and wisdom-
keepers guide and inform. This means that the family has the ability to bring their own identity 
into the relationship. In addition, the importance of establishing relationships before engaging in 
any intervention is vital (p. 8). 

The need for respectful relationships, which include reciprocity and non-judgmental 
understanding, cannot be emphasized enough. Respectful relationships of trust set the 
foundation for the success of an early intervention strategy. 

According to Robinson et al. (2013), there is need for an explicit theorisation of the logic of 
change assumed by interventions to assess whether that logic ‘fits’ or effectively engages with, 
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trajectories of child development and the many and varied parenting styles of Aboriginal peoples 
(p. 460). These questions expand the meaning of cultural competence, understood in terms of 
the organization of program and service delivery. They refer to the “cultural logic of interventions, 
the appropriateness of their assumptions about child development and hypothesised 
mechanisms of change in different cultural settings” (p. 460). In this particular study, Robinson 
et al. (2013), suggest that paying attention to three aspects can suggest the need to review the 
program’s logic and methods of delivery; these include: (a) the framing of intervention practices 
within the interactive group; (b) the engagement of mothers with regard for their expectations 
about their children’s development and for the constraints on their sense of responsibility and 
efficacy or agency in extended family life; and, (c) the engagement of family members (p. 468). 
Common to the success of any program is the need for consistent interaction with all who are 
involved. This emphasizes the need for positive relational processes.

The Four Realms of Circle Teachings
In keeping with the fundamental epistemologies, worldviews, values and beliefs, it is important 
to conceptualize the following review within the context of the Circle Teachings. Accordingly, the 
exploration of the available literature and relevant themes includes – as we follow the sun around 
the circle – governance and leadership, autonomy, self-determination, access to services and 
funding within the mental realm; relationships in the emotional realm; culture and language in the 
spiritual realm; and activity and nutrition within the physical realm. The contents of each realm 
represent the themes from the available literature.

The Mental Realm
Governance leadership, autonomy and self-determination

Presently, the lack of Indigenous representation in policy development results in a failure to 
meet the vital needs of Indigenous communities. Governance and funding models should be 
developed and supported by Indigenous leaders and communities. Gerlach et al. (2008) stress 
that this should be aligned with the continuing devolution of decision-making and service 
delivery planning through mechanisms such as Aboriginal authorities and delegated agencies 
(p. 11). It is vital that services be rooted in Indigenous worldviews, culture, traditions, values, 
ceremony and language.

Indigenous forms of governance and leadership have been affected by colonization and 
influenced and controlled by western political processes. In the literature it has been expressed 
that there must be a call to “restore and reclaim original Indigenous forms of governance” 
(Dorion, 2010, p. 33). This restoration requires that the present colonial frameworks shift 
away from rigid policy and guidelines in order to create the space for traditional leadership in 
communities. 

An integrated model of service delivery should be promoted and guided by Indigenous youth, 
Elders, families, community members, program designers, deliverers and funders. Gerlach et al. 
(2008) suggest that equitable partnerships in the design, delivery and evaluation of Early Years 
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programs should be supported through informal and formal alliances, inclusive of all early years’ 
stakeholders and supported with adequate funding and resources (p. 12) .

Methods for addressing services for children differ from country to country as do the legislative 
models designed to increase self-determination. Libesman (as cited in Paul, 2013) states that 
“statutory frameworks range from the creation of national policies that require transfers of 
jurisdiction to indigenous communities… to exclusive reliance on local jurisdictions to implement 
national principles of self-determination” (p. 189).

Consequently, Indigenous communities become dependent on these infrastructural designs in 
order to receive funding and this undermines their sovereignty by limiting their ability to create 
their own services and systems. Issues that have arisen from colonization can be extremely 
debilitating to the process of self-determination – especially when funding sources are limited.

Access to services and funding

All Indigenous children and their families should have equitable access to a range of culturally 
relevant and respectful services and programs; regardless of jurisdiction, age and socio-
economics. Ensuring adequate child development and growth occurs means that child-focused 
policies should make certain that Indigenous children and their families “have equal access to a 
range of coordinated, culturally safe programs and services that promote holistic child and family 
wellness” (Gerlach et al., 2008, p. 4). Indigenous worldviews and the uniqueness of children, 
families and communities should be honoured, respected and celebrated (p. 4). 

Blackstock and Trocme (2005) reported that “well over half (61%) of the Aboriginal cases of 
substantiated or suspected maltreatment primarily involved some form of neglect whereas 
neglect was found in only half as many non-aboriginal cases” (p. 11). These statistics bring 
forth the need to address neglect in order to decrease the numbers of Indigenous children 
in the child welfare system. It is suggested by Blackstock and Trocme (2005) that this would 
include addressing poverty, inadequate housing, substance misuse, social isolation, racism and 
socio-economic exclusion (p. 12). Given the widespread presence of poverty, substance abuse, 
domestic violence and other factors associated with high rates of child abuse and neglect 
in Indigenous communities, Paul (2016) asserts that “having access to sufficient funding to 
address these needs has important implications for Indigenous populations” (p. 1919). It is 
important that funding amounts are adequate enough to provide high-quality prevention and 
intervention programs. 

Grant funding often comes with inflexible requirements in terms of planning and 
implementation and it may take much longer than usual for communities to overcome negative 
experiences and build positive working relationships with the funding group. Another challenge 
faced is that outcomes usually cannot be achieved within a political cycle, thus creating 
repeated criticisms of failure. 

Robinson et al., (2012) report that it is “well established in the field of prevention research that 
the most vulnerable families, those at greatest risk or with the greatest needs, who may have 
low literacy and personal resources, are least well served by existing services and have high 
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attrition rates when in receipt of them” (p. 344). As a result, “the desire to increase the scope 
of intervention to include marginal or needy groups in new services heightens perceptions of 
stigma and blame at cost of the sustainability of those services” (p. 344).

The Emotional Realm
The importance of relationship

Fostering trusting relationships is the key to the work that needs to be done when families, 
communities and service providers are involved. Families often have concerns that the 
information shared will be used in a negative fashion so, as a consequence, the willingness and 
level of comfort in sharing signifies a trusting relationship between the parties involved. Workers 
who go above and beyond the policy-bound requirements of their work usually create stronger 
bonds with the families and communities they are involved with. This may require those working 
with Indigenous families to participate and work within the context of ceremony and proper 
protocols.

There is a need for nurturing relationships between families and Elders. King and Gracey (as 
cited in Gerlach et al., 2017) describe Elders as “those who have shown wisdom and leadership 
in cultural, spiritual and historical matters within their communities and might not necessarily be 
old” (p. 1768). It is stressed that Elders represent an essential connection with the past; they are 
keepers of the community knowledge and supporters of its collective spirit (p. 82). Connecting 
families to Elders has been shown to strengthen families’ engagement and overall participation 
in the programs in which they were involved. 

The Spiritual Realm
The importance of culture

An Indigenous framework honours Indigenous worldviews and the uniqueness of traditions, 
cultures and language. Gerlach, Gray, Smith and Schneider (2008) suggest that it must be 
understood that the child is at the centre of all circles, within the context of their extended 
family and that the entire community has specific and teaching-defined roles in raising the 
child. Indigenous knowledge must be acknowledged as a valid way of knowing as cultural, 
social, linguistic and geographic diversity within and between [Indigenous] children, families, 
communities and nations should be recognized and honoured (p. 11). Furthermore, the spiritual, 
mental, emotional and physical wellbeing of the child, family and community are included and 
seen as inter-connected. 

Building capacity while recognizing and developing the strengths of the family and community 
fosters health and wellbeing. For example, in an Australian study done by Robinson et al. 
(2012), Aboriginal team members assisted with adaptation of content in the form of songs and 
storytelling in Aboriginal languages (p. 346). In addition to this, drawing activities were used to 
promote discussion with families, networks and relationships while acknowledging local cultural 
teachings and values. The purpose of these practices was to encourage parents to talk about 
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the place of parent and child in family relationships and the shared responsibilities of care in the 
extended family network (p. 346). The focus becomes the relationship and what can result in the 
process of building effective and trusting bonds. 

Becoming culturally aware does not involve tinkering with cultural symbols and other external 
aspects of program design. According to Robinson et al. (2013), the process rests on the 
logic of the intervention, meaning that it fits the patterns of child raising and “how these are 
perceived within specific communities and its fit with expectations of child development and 
with their real embodiment in patterns of interaction between children and caregivers” (p. 
469). The development of effective practices needs to include parental self-understandings 
and expectations about children’s development and to the cultural significance of observable 
patterns of interaction with children (Robinson, Tyler, Silburn & Zubrick, 2013, p. 469). 

It is obvious that the relationship between Indigenous peoples and governmental systems 
needs to improve. This severed relationship has resulted in intergenerational trauma and severe 
pain amongst the populations of Indigenous people worldwide and this calls for a respectful 
period of time denoted toward healing and reconciliation, particularly in Canada. The Truth and 
Reconciliation Commission: Calls to Action include five recommendations for the improvement 
of child welfare. In addition to addressing funding issues, reducing the number of Indigenous 
children in care and fully implementing Jordan’s Principle, the report proposes that “the federal, 
provincial, territorial and Aboriginal governments develop culturally appropriate parenting 
programs for Aboriginal families” (TRC: Calls to Action, 2015, p. 1). 

The recognition of culturally-appropriate services is an increasingly popular approach to 
counteracting colonial impacts of Child Welfare (Kufeldt & McKenzie, 2011, p. 301). Often, when 
Indigenous children are removed from their families and communities for short term safety 
purposes, the long-term result has a negative effect on the child. Connecting a child to their 
culture means that when children age out of care they are still connected to their community and 
extended family. 

The importance of language

It is vital that language be included in all aspects of Indigenous specific programs and services. 
“Related to the teaching of language and culture is curriculum that is specific to the children’s 
community and nation” (Greenwood, De Leeuw & Fraser, 2007, p. 15). Foundational knowledge 
exists in the communities and its members, therefore partnerships with outside agencies need 
to develop and implement resources that reflect language and culture (p. 15). Having the ability 
to communicate across generations in families and communities creates a foundation for a 
coherent and positive cultural identity with links to the land means being able to speak the 
language (Battiste, 2004 & Norris, 2007 as cited in Ball, 2007, p. 38). 

According to Ball (2007), there are a number of community programs aimed at supporting the 
language and literacy development of Indigenous children. These include: Aboriginal Head Start 
in Urban and Northern Communities and First Nations; Head Start Aboriginal Home Instruction 
for Parents of Preschool Youngsters; Hanen’s You Make the Difference- Aboriginal Version; 
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the Parent-Child Mother Goose Program; and, Moe the Mouse, created by British Columbia’s 
Aboriginal Child Care Society (Ball, 2007, p. 40). Ball (2007) reported that there is no population-
based data for characterizing the speech-language strengths or difficulties of Indigenous 
children. Unfortunately, the monitoring of language development in Canada is generally done in 
the context of a European heritage where English and French languages dominate.

The Physical Realm
The importance of physical activity and nutrition

Indigenous families benefit from holistic models of health and wellbeing that incorporate the 
physical aspect of health through a strengths-based approach. It is important for prevention and 
early intervention programs to shift away from programs that are individualistic, psychologistic, 
deficit-focused to programs that are more holistic and strength-based. Encouraging participation 
in enjoyable, physically demanding activities supported by mentors improves both physical 
health and psychological resistance. This should be encouraged throughout all life stages, with 
the opportunity to grow into mentorship at later stages of development.

According to Crowe, Stanley, Probst & McMahon (2017), early intervention strategies may 
be an effective approach to closing the health inequality gap (p. 411). The research indicates 
that lifestyle diseases may develop during early childhood; this can be due to inactivity, poor 
nutrition, which leads to chronic lifestyle diseases, including obesity, cardio-metabolic health and 
mental health problems (p. 411). Physical activity and diet appear to be the two risk factors that 
have the most potential to reduce the current health issues. This research in Australia suggests 
that a lack of cultural understanding has surfaced as a barrier that limits Indigenous communities 
from employing positive health prevention and intervention policies (p. 411). 

In order to solve this problem, an understanding of Indigenous customs, values, lifestyle and 
the importance of family were vital. The failure of health professionals to consider the cultural 
connection with food has been a key hindrance to the effectiveness of many health interventions 
(p. 411). Indigenous children may have the potential to reduce long-term health disparities 
between Indigenous and non-indigenous Australians when health interventions include the 
local Indigenous culture (p. 411). Outcomes of the research revealed that cultural practices 
that became a part of everyday life were associated with healthy lifestyle behaviours related to 
physical activity and healthy eating as well as having positive effects on emotional wellbeing and 
sense of identity (p. 415). 

Furthermore, cultural practices, such as ceremony, medicine picking and feast teachings, 
also have links to healthy eating and physical activity and should be encouraged. Western 
researchers may need to view the concept of physical activity and healthy eating in a more 
holistic manner as health being the outcome, rather than two separate parts. In addition, 
the inclusion of food, the shared feast and food teachings are a fundamental component of 
Indigenous ceremony and culture.
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Practice-based Evidence:  
an alternative to Evidence-based Practice
Current Western approaches are strongly grounded in science, often referred to as “evidence-
based practice”. As a brief definition, “evidence-based practice is a structured and systematic 
approach to using research-based knowledge of effectiveness to inform practice” (Naquin 2008, 
p. 21). This is a strict model of research that is considered the gold standard of service provision 
creation and evaluation in healthcare but, for a variety of reasons, is not easily applied within an 
Indigenous context. 

Often problems that arise from evidence-based research do not apply to real-world practices 
and as a result, findings from clinical trials cannot always be easily generalized for use in 
practice settings. Horn and Gassaway (2007) (as cited in Jude, 2016) speak of randomized 
control trials that require strict standardization to protocol with tight quality control and treatment 
purity (p. 46). For example, clinical practitioners have no control over what happens when clients 
leave their care; medications can easily be discarded while prescriptions might not be filled. 

In addition to this, nutrition and lifestyle are also not controlled and environments may also 
affect the results of the treatment prescribed. Most often, “the evidence-base is generated 
by academicians, is rooted in urban environments, assumes typically ideal conditions and 
appropriate levels of resources for implementation and has been developed among white 
populations” (Naquin, 2008, p. 14).

Randomized control trials are not as reliable as they are intended to be and evidence-based 
practice research often excludes vital contextual factors such as language, ceremony and 
Indigenous teachings and, by itself, is not an effective approach especially when relationships 
are involved. Bartigs and Bigfoot (2010) and Shim (2014) (as cited in Jude, 2016) emphasize that 
“both funders and researchers may be required to re-think their long-standing biases and begin 
to consider ‘practice-based evidence’ (PBE) as significant as evidence-based practice” (p. 46).

In addition to this, Naquin (2008) also concludes that “for Indigenous populations, promoting 
these Euro-centric practices as the standard of care is doubly problematic: the mechanisms for 
developing an evidence-base often are not congruent with Indigenous knowledge or values” (p. 
14). Current evidence-based practice methods are based on a Euro-centric scientific approach 
and derive from a powerful, but limited set of investigative methods that often fail to capture the 
cultural construction of health, illness and healing process in Indigenous communities (Naquin, 
2008, p. 23). 

It is important to understand that “current paradigms that emphasize uniformity at the expense 
of understanding variation and that are method driven rather than patient-centred, fail to 
recognize critical differences in cultural understanding or need” (p. 23).

In response to this, Naquin suggests a model of practice-based evidence that includes three 
levels based on Indigenous methods and practices of wisdom-seeking. Level I focuses on 
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client-based evidence (satisfaction surveys, comment cards, interviews, etc.). Level II relies 
on practice-based evidence (Indigenous expert opinion, articles, awards, Elder interviews, 
ceremonies etc.) while Level III includes research-driven evidence (journal articles, review panels, 
participatory research etc.). (See Appendix A) 

In addition, Naquin (2008) states that the three basic values that form a leadership framework 
include accountability, stewardship and transparency (p. 15). These concepts are deeply rooted 
in Indigenous culture. With a focus on balance, Indigenous healing methods have been passed 
from healer to healer through oral histories.

It is striking to note that in a study by Chandler and Lalonde (2008) exploring suicide in 
Indigenous communities in British Columbia, they determined that communities that have all 
the following factors; some level of self-government; title to their own land; women in positions 
of leadership; facilities that support culture; and control over service provision (child-welfare, 
health, education) have no youth suicides and low to zero rates of adult suicide (p. 245). 

Indigenous Children at Risk 
The scope of prevention and early intervention today attempts to differentiate between the 
service needs of children at risk and all children. At the root of the discussion lies recent 
research exploring Indigenous children in community. A recent report on child poverty in Canada 
(Shameful Neglect Indigenous Child Poverty in Canada, 2016) states that in 2010, while child 
poverty in non-Indigenous communities in Canada was at approximately 18%, the level of child 
poverty in Status First Nations on reserve communities was approximately 60% (p. 11). In other 
words, six out of every ten of these children live in poverty. 

This number, viewed through the at-risk lens of “neglect”, suggests that at least 60% of children 
in First Nation communities in Canada are at risk for neglect. Alberta ranks third, behind 
Manitoba and Saskatchewan. Linked with Trocme’s study suggesting that Indigenous children 
are predominately taken into care for “neglect” and the purposeful lack of reserve-based 
economic opportunities or resources suggests that almost all Indigenous children on reserves 
could be seen as “at risk”. In addition, the discriminatory underfunding of Child Welfare services 
(Canadian Human Rights Tribunal, January 26, 2016) contributes to further levels of risk.

A report by Anna Banerji, Preventing Unintentional Injuries in Indigenous Children and Youth in 
Canada (posted 2012, reaffirmed 2017), states that “unintentional injuries are the leading cause 
of death in Canadian Indigenous children and youth, occurring at three to four times the national 
average” (p. 1). A First Nations Regional Health Survey suggests that “the rate of deaths from 
unintentional injury are four times higher in infants, five times higher in preschoolers and three 
times higher in teenagers compared with general Canadian averages for the same groups” (p. 2). 
Effective prevention would, amongst other factors, be “culturally and linguistically specific and 
sensitive” (p. 1).

Concepts and conversations defining prevention and early intervention for “at risk” children 
and youth begin to lack reasonable applicability when framed within the lived experiences of 
community-based Indigenous children and families. Clearly, resources and funding must be 
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dedicated to support the creation and provision of culturally-based supports and programs for 
all Indigenous children and families.

nehiyaw (Cree) Ways of Knowing 
kiskinohanâkewin
The need for wisdom-seeking from an Indigenous worldview is a movement against colonization 
and is necessary because only through Indigenous methodologies can the consequences of 
oppression and colonization be fully understood. Furthermore, it is only through Indigenous 
methodologies that we will understand the appropriate responses to oppression and 
colonization. 

Western models of research tend to not only reinforce the concepts and process of colonization, 
they may also exclude other methods of knowing and learning. Walker (2003) suggests that, “a 
growing number of Indigenous scholars maintain that valid research involving Indigenous people 
must be based in research paradigms that are congruent with Indigenous realities and ways of 
knowing” (p.740). Indigenous methodologies ensure that the goals and results of the study can 
be useful to Indigenous communities (Menzies, 2001). 

Baskin (2005) states that “[g]athering our stories through Aboriginal research methodologies 
becomes our Indigenous medium. It involves how we gather our information, the stories we 
choose to tell and how we communicate them. Indigenous research methodologies also 
concern who does the gathering and communicating, for uppermost is the responsibility to anti-
colonialism and the promotion of Aboriginal world views” (p. 2).

These three principles (Circle Process, Relational Accountability and Ceremony) form the 
framework of the research and evaluative process and, ultimately, should be visible in the 
final report and learnings. Incorporating the learnings of a Circle Process into the day-to-
day operations of the agency “closes” the Circle and acknowledges the importance of each 
participant’s relational role within the evaluative process. Finally, the project should end as it 
began: in the context of ceremony.

Trying to implement change does not come without challenges. “Locating an Indigenous 
researcher is rare; one who understands the cultural requirements of Indigenous providers is 
rarer still” (Naquin 2008, p. 21). Further, ignorance of local protocols and ways of knowing can 
communicate disrespect, creating further conflict (p. 21). 

The goal is to work towards allowing space for those who are Indigenous to retell their story, 
both past and present, locally and globally. This method entails that communities, cultures, 
languages and social practices that are seen as marginalized then become spaces of resistance 
and hope while maintaining histories and “knowledges” (Smith, as cited in Trinidad, p. 491). 
It is vital to recognize that “[r]esearch is ceremony; as such we need to weave our cultural 
approaches into our research design and reporting considerations (Wilson, as cited in Dorion, 
2010, p. 11). 
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acimowin  
(Stories and Storytelling)

The concepts of storytelling and Circle Process are included to provide insight into the distinct 
and sacred nature of Indigenous wisdom-seeking. Telling your story in a setting that is non-
judgmental, uninterrupted and safe is the basis for letting go and getting validation and support 
from those around you. There is a relational process to storytelling and as suggested by 
Desmoulins (2006), when writing about Elder’s stories, “stories do three things: orally convey 
cultural and personal experience through metaphorical language; set traditional practices known 
as traditional knowledge alongside narrative inquiry as complex understanding; and, opens up 
spaces of knowledge production within the academy of dialogue” (p. 122). It is this last area that 
is our main focus. It is within the process of dialogue and storytelling (and story-listening) that we 
experience understanding.

Stories serve multiple purposes. “Grandparents also asserted that telling stories to their 
grandchildren was important. Stories act as mechanisms through which grandparents can teach 
succeeding generations how to live consistently with tribal values” (Robbins et al., 2002). This is 
echoed by Coulter, Michael and Poyner (2007), who quote Schram: “a story is a beautiful means 
of teaching spirituality, values, history, traditions and customs; a creative method of introducing 
characters and places; an imaginative way to instill hope and resourceful thinking” (p. 105). 

Stories help us understand who we are and show us what legacies to transmit to future 
generations” (p. 105). The need for engagement with Indigenous families and communities that 
are currently receiving or have received services in the past is of utmost importance. The sharing 
of stories is vital to making positive and sustainable changes for Indigenous families that are 
involved or have been involved in various governmental systems.

niitsitapi  
(Blackfoot) Ways of Knowing

The term “natural law” does not have a direct Blackfoot equivalent, however, it is through the 
ihtsipaitapiiyo’pa “source of life” that all natural laws are governed. It is ihtsipaitapiiyo’pa that 
orchestrates the universe. Its laws govern the universe, including human life. Ihtsipaitapiiyo’pa 
literally translates to “that which causes us to be alive.” This force can also be called on to put 
things in your mind that will help you figure things out – to understand (Bastien, 2004, p. 219).
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Introduction to Southern Alberta

From a very early time, Indigenous peoples in North America thrived for thousands of years. 
Societies were strong and had special worldviews, beliefs and values. Women were valued as 
the givers of life and were held in very high regard with significant community and ceremonial 
roles. Both their parents and the community raised children. Food came directly from the land 
and we were taught to never take more than we needed. We lived in harmony with all of nature 
and always strived to maintain balance in all areas of our lives. We practiced our ceremonies and 
honoured our ancestors and spiritual grandmothers and grandfathers to show our gratitude, to 
ask for protection and to ask for guidance on our human journey. In this section we talk about 
what life was like for Blackfoot peoples prior to the arrival of settlers. 

The Land and Mother Earth 

Prior to European colonization the traditional territory of the Blackfoot Confederacy primarily 
encompassed areas on the Northern Plains of what is now North America, including the eastern 
front of the Rocky Mountains and onto the vast prairie, where great bison herds once ranged. 
The traditional territory included lands in what are now Alberta, Saskatchewan and Montana and 
was bounded on the West by the Rocky Mountains, on the North by the North Saskatchewan 
River, on the East by the Sand Hills and on the South by the Yellowstone River. 

It was in this territory where the Blackfoot Tribes fulfilled their purpose for creation and lived their 
cultural and spiritual beliefs, based on their special relationship that had evolved with “Mother 
Earth” and her diverse and plentiful resources. The Blackfoot Tribes believed they were a part of 
their surroundings and not above them. As a result, great respect was practiced for the land and 
its resources.  

In 1877, three of the Blackfoot Confederacy tribes—Kainai, Piikani and Siksika – along with the 
Tsuut’ina and the Stoneys entered into Treaty #7 with the Government of Canada and settled 
on “Indian Reserve” lands in what is now Alberta. The Southern Blackfeet—Aamskapii Piikani—
settled on the Blackfeet Reservation in what is now Northern Montana, USA. 

Natural Laws oral Tradition and the Environment

Traditionally and today, the content of stories were shared as teachings. Within an oral mandate, 
stories help to filter and understand new good and bad information from our environment 
through a lens that is underpinned by consistent morals and values that help cultures survive 
intact. Environment can be defined in many ways, from many different perspectives. In his 
teachings, Piikani Elder Dr. Reg Crowshoe talks about looking to the environment to inform our 
action. The environment guides the actions of its people and offers an authentic mandate in 
order to move forward. 

Natural laws are predominantly found in the environment; one being relationships. Natural law 
can be defined as a system of law that is determined by nature and so is universal. Relationships 
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from a traditional perspective are the cornerstone of Niitsitapi perspectives. Niitsitapi people 
occupied the land for thousands of years before contact with Europeans. 

During this period of pre-contact, people developed ways and means of relating to each other 
and to the land, based upon a very simple and pragmatic understanding of their presence on 
this earth. If they failed to consider what the environment had to offer, how much it could give 
and at what times it was prepared to do this, they would simply die. This basic law meant that 
every living thing on the earth had value. This premise is central to most stories.

The Niitsitapi saw themselves as one among many forms of life, all ultimately tied to 
Ihtsipaitapiyopa or the Essence of all life or the Creator. Ihtsipaitapiyopa made all living things 
equal. Human beings were not given the right to rule over or exploit the rest of nature. 

“We recognize plants, animals and rocks as other living beings who are different from us but 
also our equals. Each plant or animal has unique gifts and abilities that they share with humans. 
Some plants can cure our diseases, others give us important nutrients. Buffalo are strong 
animals that once provided much of what we needed for survival. Birds are swift flyers who 
helped warriors to be stealthy. This is how we became so closely connected to the beings with 
whom we share the earth.”

For example, several forms of beings are more powerful than humans – the grizzly bear, the 
heavy horned bison and the beaver that are able to live in their environment as well as on the 
land like humans. naato’si (the Sun) provides life on earth and ksiistsikomm (Thunder) is one of 
the most powerful beings that bring the summer rains. In addition to Creation Stories, teachings 
can be found in Tales of the Old Man, Cosmology Stories and Cultural Teachings stories. 
The expression of these relationships with the natural laws can be seen in the organization of 
societies and the ceremonies that maintain the traditional teachings at a family and community 
level.

Family Life

The family is the foundation of the Blackfoot-speaking people’s social organization. The term for 
“wife” is extended to all of her sisters and “husband” applies to all of his brothers. Grandparents 
(and often all Elders) are called Naas. These terms imply responsibilities in the ways people act 
toward one another. A man was compelled to care for his wife’s sisters and their families if those 
husbands died. 

Camps were generally composed of people who were related through marriage, although 
people were also free to move from camp to camp, depending upon interpersonal relationships. 
Decisions within a camp were made by consensus. Leaders were recognized for their sound 
judgment, skill at bringing about a consensus, generosity, war record and general ability. 
Leadership often shifted according to the situation; a war leader may not have been the leader of 
a buffalo hunt.

These camps – or clans as niitsitapi call them – had preferred camping places throughout the 
year. Clans, in turn, have been grouped into three Blackfoot-speaking nations: Siksika (meaning 
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Blackfoot) along the eastern edge of the territory; Kainai (meaning Many Leaders) who lived in 
the centre; and Piikani (meaning Scabby Robes) who lived along the foothills. The creation of the 
United States-Canada boundary split the Piikani into the Ammskaapipiikani in Montana and the 
Apatohsipiikani in southern Alberta.

niitsitapi have responsibilities to their relatives. Allegiance and support is given to one’s family 
and clan. Through inter-marriage these responsibilities extended to other clans within the nation 
(e.g. Kainai) and then between nations (e.g. Kainai and Siksika). Allegiance and support was 
also given to societies, which not only taught its members age-grade responsibilities, moral and 
values but created additional in-ship relationships. 

Societies and Bundles

niitsitapi males often belong to organizations composed of other males of a similar age. 
Membership in these “age-grade” or “all comrades” societies begins when a boy is about 
seven or eight years old. Every four years the entire membership becomes members of the 
next older society. Gifts are given to those members of the older society who transfer the rights 
of membership to the newcomers. It is necessary to have a female partner in the more senior 
societies, as it is the women who care for the holy items associated with the society. Members 
in the adult societies, which are drawn from all clans in the nation, consider themselves to be 
brothers. This results in another set of kinship relationships. 

These societies are also sacred and their ceremonies reinforce niitsitapi relationships with their 
world. niitsitapi women also had a society, the Motokis, whose membership extends throughout 
the nation. No men belong to this society. 

Bundles are an important part of the society structure. According to the Blackfoot Crossing 
Historical Society, bundles contain items used in ceremonies to renew connections with the 
spirits and to ask for help from the Creator. When not in use these bundles were hung along the 
west wall of the tipis above the inhabitants as they sat or slept. The bundles were regarded as 
living beings that must be cared for as a child. 

Bundles are individually owned or held. Individual bundles acquire great respect and cannot 
be given away or transferred without the proper cultural protocols and ceremonies that are 
witnessed by the community. Bundle holders must follow detailed protocols annually or as 
advised by the Elder(s) that help with both the transfer ceremonies and overall care of the 
bundle. 

The Value of Stories as Teachers

In the words of respected Piikani Elder Dr. Reg Crowshoe, “in the absence of Elders the stories 
are the Elder”. This section contains a few examples of important stories that helped guide the 
morals, values and activities of the niitsitapi (Real People) or Blackfoot Nations prior to contact. 
Sometimes these stories are described as mythology, fables or legends. They should be seen 
instead, as the standard oral literature of the people prior to contact. For the niitsitapi they are 
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the “long ago stories” that the Elders knew about and are still embraced by knowledgeable 
people today. 

The value of “long ago stories” cannot be over stated, in particular for families and children 
whose stories have been re-written by their experience of colonization. Stories encompass 
the basic values and morals of a people. How to parent, get along with siblings, roles of men 
and women and countless other relationships that one must navigate in life. Sadly the high 
prevalence of social conditions such as domestic violence and child abuse can be seen as 
the direct effect of the negative inter-generational stories that families are using and align to. 
Other Nations in southern Alberta have their own “long ago stories” and while we will not be 
able to share all of them – they are still available should people wish to seek out Elders with this 
knowledge. 

The information shared in this section is based on the teachings of Elder Dr. Reg Crowshoe and 
comes from a niisitapi piikani perspective. While there are many similarities between Indigenous 
tribes, it is important to note that there are also many differences. It is our responsibility to learn 
from an Elder what is appropriate for the context we are in.

niitsitapi Creation Story

In the niitsitapi creation story, Na’pi or Old Man, in service to the Creator, marks off the ground 
that would be the home of the people. In 1953, Chewing Black Bones, a respected Elder, told 
the following creation story: 

Old Man came from the south, making the mountains, the prairies and the forests 
as he passed along, making the birds and the animals also. He traveled northward 
making things as he went, putting red paint in the ground here and there – arranging 
the world as we see it today.

He made the Milk River and crossed it; being tired, he went up on a little hill and 
lay down to rest. As he lay on his back, stretched out on the grass with his arms 
extended, he marked his figure with stones. You can see those rocks today; they 
show the shape of his body, legs, arms and hair.

Going on north after he had rested, he stumbled over a knoll and fell down on his 
knees. He said aloud, “You are a bad thing to make me stumble so.” Then he raised 
up two large buttes there and named them the Knees. They are called the Knees to 
this day. He went on farther north and, with some of the rocks he carried with him, 
he built the Sweet Grass Hills.

Old Man covered the plains with grass for the animals to feed on. He marked off a 
piece of ground and in it made all kinds of roots and berries to grow: camas, carrots, 
turnips, bitterroot, serviceberries, bull-berries, cherries, plums and rosebuds. He 
planted trees and he put all kinds of animals on the ground.
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When he created the bighorn sheep with its big head and horns, he made it out on 
the prairie. But it did not travel easily on the prairie; it was awkward and could not go 
fast. So Old Man took it by its horns, led it up into the mountain and turned it loose. 
There the bighorn skipped about among the rocks and went up fearful places with 
ease. So Old Man said to it, “This is the kind of place that suits you; this is what you 
are fitted for, the rocks and the mountains.”

While he was in the mountains, he made the antelope out of dirt and turned it loose 
to see how it would do. It ran so fast that it fell over some rocks and hurt itself. 
Seeing that the mountains were not the place for it, Old Man took the antelope down 
to the prairie and turned it loose. When he saw it running away fast and gracefully, 
he said, “This is what you are suited to, the broad prairie.”

One day, Old Man decided that he would make a woman and a child. So he formed 
them both of clay, the woman and the child, her son.

After he had molded the clay in human shape, he said to it, “You must be people.” 
And then he covered it up and went away. The next morning he went to the place, 
took off the covering, looked at the images and said “Arise and walk.” They did so. 
They walked down to the river with their maker and then he told them that his name 
was NAPI, Old Man.

This is how we came to be people. It is he who made us.

The first people were poor and naked and they did not know how to do anything 
for themselves. Old Man showed them the roots and berries and said, “You can eat 
these.” Then he pointed to certain trees, “When the bark of these trees is young and 
tender, it is good. Then you can peel it off and eat it.”

He told the people that the animals also should be their food. “These are your herds,” 
he said. “All these little animals that live on the ground – squirrels, rabbits, skunks, 
beavers, are good to eat. You need not fear to eat their flesh. All the birds that fly, 
these too, I have made for you, so that you can eat of their flesh.”

Old Man took the first people over the prairies and through the forests, then the 
swamps to show them the different plants he had created. He told them what herbs 
were good for sicknesses, saying often, “The root of this herb or the leaf of this 
herb, if gathered in a certain month of the year, is good for certain sickness.” In that 
way the people learned the power of all herbs. Then he showed them how to make 
weapons with which to kill the animals for their food. First, he went out and cut 
some serviceberry shoots, brought them in and peeled the bark off them. He took 
one of the larger shoots, flattened it, tied a string to it and thus made a bow. Then 
he caught one of the birds he had made, took feathers from its wing, split them and 
tied them to a shaft of wood.

At first he tied four feathers along the shaft and with this bow sent the arrow toward 
its mark. But he found that it did not fly well. When he used only three feathers, it 
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went straight to the mark. Then he went out and began to break sharp pieces off the 
stones. When he tied them at the ends of his arrows, he found that the black flint 
stones and some white flint, made the best arrow points.

When the people had learned to make bow and arrows, Old Man taught them how 
to shoot animals and birds. Because it is not healthful to eat animals’ flesh raw, he 
showed the first people how to make fire. He gathered soft, dry rotten driftwood and 
made a punk of it. Then he found a piece of hard wood and drilled a hole in it with 
an arrow point. He gave the first man a pointed piece of hard wood and showed 
him how to roll it between his hands until sparks came out and the punk caught fire. 
Then he showed the people how to cook the meat of the animals they had killed 
and how to eat it.

He told them to get a certain kind of stone that was on the land, while he found a 
harder stone. With the hard stone he had them hollow out the softer one and so 
made a kettle. Thus, they made their dishes.

Old Man told the first people how to get spirit power: “Go away by yourself and go 
to sleep. Something will come to you in your dream that will help you. It may be 
some animal. Whatever this animal tells you in your sleep, you must do. Obey it. Be 
guided by it. If later you want help, if you are traveling alone and cry aloud for help, 
your prayer will be answered. It may be by an eagle, perhaps by a buffalo, perhaps 
by a bear. Whatever animal hears your prayer you must listen to it.”

That was how the first people got along in the world, by the power given to them in 
their dreams.

After this, Old Man kept on traveling north. Many of the animals that he had created 
followed him. They understood when he spoke to them and they were his servants. 
When he got to the north point of the Porcupine Mountains, he made some more 
mud images of people, blew his breath upon them and they became people, men 
and women. They asked him, “What are we to eat?”

By way of answer, Old Man made many images of clay in the form of buffalo. Then 
he blew breath upon them and they stood up. When he made signs to them, they 
started to run. Then he said to the people, “Those animals–buffalo–are your food.”

“But how can we kill them?” the people asked.

“I will show you,” he answered.

He took them to a cliff and told them to build rock piles: “Now hide behind these 
piles of rocks,” he said. “I will lead the buffalo this way. When they are opposite you, 
rise up.”

After telling them what to do, he started toward the herd of buffalo. When he called 
the animals, they started to run toward him and they followed him until they were 
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inside the piles of rock. Then Old Man dropped back. As the people rose up, the 
buffalo ran in a straight line and jumped over the cliff.

“Go down and take the flesh of those animals,” said Old Man.

The people tried to tear the limbs apart, but they could not. Old Man went to the 
edge of the cliff, broke off some pieces with sharp edges and told the people to cut 
the flesh with these rocks. They obeyed him. When they had skinned the buffalo, 
they set up some poles and put the hides on them. Thus they made a shelter to 
sleep under.

After Old Man had taught the people all these things, he started off again, traveling 
north until he came to where the Bow and Elbow Rivers meet. There he made some 
more people and taught them the same things. From there he went farther north. 
When he had gone almost to the Red Deer River, he was so tired that he lay down 
on a hill. The form of his body can be seen there yet, on the top of the hill where he 
rested.

When he awoke from his sleep, he traveled farther north until he came to a high 
hill. He climbed to the top of it and there he sat down to rest. As he gazed over the 
country, he was greatly pleased by it. Looking at the steep hill below him, he said to 
himself, “This is a fine place for sliding. I will have some fun.” And he began to slide 
down the hill. The marks where he slid are to be seen yet and the place is known to 
all the Blackfeet tribes as “Old Man’s Sliding Ground.”

Old Man can never die. Long ago he left the Blackfeet and went away toward the 
west, disappearing in the mountains. Before he started, he said to the people, “I will 
always take care of you and someday I will return.”

Even today some people think that he spoke the truth and that when he comes back he will 
bring with him the buffalo, which they believe the white men have hidden. Others remember  
that before he left them he said that when he returned he would find them a different people. 
They would be living in a different world, he said, from that which he had created for them and 
had taught them to live in.

The “Honouring the Bonds”: Parenting Program designed by the Aboriginal Friendship Centre  
of Calgary states:

…given the clear link between early leaning and childhood development to future success 
and societal health and the negative effects of western pedagogy and colonial influences on 
Indigenous families, we must look to Indigenous specific childhood developmental models as 
a place to start. This means training our young people and their parents about the fundamental 
values and histories of their cultures and bringing back stories of how we cared for our children 
in their earliest years... (McLeod, 2018, p 16)
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The Métis
The Métis are one of three distinct Aboriginal groups within Canada. After generations of fighting 
for justice and years of avoidance and denial by the government of Canada, the Constitution Act 
of 1982, under section 35, recognized Métis peoples and included the Métis within this Act. 

Within Alberta, Métis is defined as being distinct from other Aboriginal peoples and identifying 
as such. To be recognized by the Métis Nation of Alberta one must prove one’s heritage and 
ancestry as being linked back to historic Métis Nation ancestry. Métis roots can be traced back 
to the first French explorers. When French fur traders married and/or co-habited with Aboriginal 
women, their offspring became known as Métis, those with mixed blood. In the mid-1600s, as 
Canada was explored, Scandinavian, English, Scottish and Irish blood was added. The term 
“Métis” derives from the Latin “miscere”, to mix. 

As a rich and proud culture developed amongst the Métis peoples, elements from both the 
French and Aboriginal cultures were combined. By the early 1800s, the Métis peoples were 
established as a distinct cultural group who resided mainly on the prairies within Canada, along 
the Red and Assiniboine rivers. They were known as traders, voyageurs, buffalo hunters, guides 
and interpreters and worked for both the Northwest and Hudson’s Bay Companies. 

Métis peoples were known to be extremely independent and were instrumental in the 
development of Canada. The war of 1812 played a major role in the forming of Canada; the 
contributions of the Métis in this war established the Métis as one of the founding peoples of 
Canada. However, the Hudson’s Bay Company, through land grants to Lord Selkirk, forced Métis 
people from their lands. 

In 1816, the Métis challenged the monopoly of the Hudson’s Bay Company in the fur trade. 
In doing so, they developed a unique political and legal culture that held strong democratic 
traditions. The Métis formed the majority of the population of the Red River Colony, a settlement 
between the Red and Assiniboine rivers, now known as Manitoba and North Dakota. The colony 
experienced extreme hardships, yet it grew into a multiracial society.

Louis Riel led the provisional government of this colony and in 1870 negotiated the entry of 
Manitoba into Canadian confederation. The Métis received federal promises of land in the 
Manitoba Act. The government guaranteed the Métis title to their lands along the Red and 
Assiniboine rivers and another 1.4 million acres for their descendants; however, this act was not 
honored. 

After ten years of delay, the government introduced the scrip system, certificates for land or 
money that replaced land grants. The Métis were defrauded of their land by speculators who 
followed the Scrip Commissions and bought the land. The government ignored these injustices. 
Frustrated and impoverished, the Métis asked for Riel’s help again. In 1885, Riel led a resistance 
near the Métis settlements of Duck Lake and Batoche, located in north-western Saskatchewan. 
Local farmers, Blackfoot and Cree supported the Métis peoples; however, the Canadian army 
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ended the resistance. On May 15, 1885, Riel surrendered and was charged for treason. He was 
found guilty and executed by hanging on November 16, 1885. 

The Métis culture, influenced by French, English and Aboriginal cultures developed their own 
language known as Michif. They also became known for the Métis sash and fiddle music, 
traditions which have carried forward to present day. The Métis are responsible for their creation 
of the Red River cart, a strong two wheeled cart which was pulled by horse or oxen and used for 
transporting goods, carrying buffalo meat and hides. 

Based on the 1936 Ewing Commission Report, the Alberta government granted 1,280,000 acres 
of land for settlements to the Métis people in 1938. This allowed the Métis Nation of Alberta 
to obtain limited control in some areas of their lives: housing, child welfare, legal institutions 
and health. However, it was not until 1982 that the Métis were recognized as one of the three 
Aboriginal peoples of Canada within section 35 of the Constitution Act. Section 35 of the 1982 
Constitution Act reads:

• The existing treaty rights of the Aboriginal people of Canada are hereby recognized and 
affirmed. 

•  In this Act, “Aboriginal peoples of Canada” includes the Indian, Inuit and Métis peoples of 
Canada (Hanson, 2009). 

Within the Constitution Act of 1982, section 35, the inclusion of Métis was viewed as a beginning 
after over 100 years of neglect, evading and denial by the Government of Canada. Unfortunately, 
since the inclusion in Section 35, the Canadian government has taken the position that the 
Métis had no Aboriginal rights prior to the inclusion, thus refusing to negotiate or deal with Métis 
peoples and their rights. The Métis Nation began to seek justice in the courts. 

In 2003, a unanimous decision of the Supreme Court of Canada affirmed section 35 as a 
promise to the Métis which recognizes their distinct existence and establishes their rights. The 
decision of the Supreme Court opened up the doors for the government to begin fulfilling their 
promises to the Métis. However, the real effect of Section 35 remains to be seen.

All of the residential schools in Alberta were established with the main focus being on the First 
Nations. However, there was one residential school which was established within the Métis 
farming colony known as St. Paul des Métis. In 1903, Métis parents were involved in establishing 
the St. Paul de Métis School, a school that Indian Affairs steadfastly refused to fund. The school 
was built on land which was set aside solely for Métis peoples, yet this land did not stay in 
reserve for Métis for long. 

Under the direction of Father Thérien, the manager of the colony, French Canadian Catholics 
began to be admitted to the colony and in 1909 the colony was officially opened to other 
settlers. By 1912, there were few Métis left on the colony. One of the reasons the Métis moved 
on was because their children were being harassed in school by settlers. 
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Residential schools required federal funding to operate. The churches managed the schools but 
required funding to remain operational. Students who registered in the residential schools as 
Métis usually did not receive funding to pay for their education, which included funds allocated 
for living costs. This resulted in some students not being officially registered, thus not reported 
to Indian Affairs whose policies regarding admission of Métis students changed continually. 

In 1911, there was to be no admission of Métis students unless there were spaces that needed 
to be filled in any of the residential school institutions, spaces not able to be filled by Indian 
status children. Indian agents willingly moved Métis children away from home, far from their 
communities, to ensure residential schools with low attendance were filled to capacity, which 
ensured funding for these schools would continue to be allocated by the federal government. 

In 1913, Indian affairs once again changed policy. Under the new policy, Métis children were 
to be allowed into residential schools. However, this policy was not to be abused and through 
the application process, satisfactory evidence was required to prove half-breed status. The 
new policy did not address funding for Métis students. Duncan Scott, Deputy Superintendent 
General of Indian Affairs, did not believe the federal government should be responsible for 
the education of Métis children. In 1930, Scott wrote a letter instructing all Métis children be 
immediately discharged from the government run schools and emphasized the costs involved in 
admitting Métis children into the residential school system. In 1937, policy changed once again. 
Prior to admission into the residential school institutions, if there was any dispute or question as 
to the legitimacy of Métis status, all claims had to be submitted to the Department through the 
Indian agent and the Department made the decision prior to children being accepted into the 
institutions. With the ever changing policies, at times, due to the lack of government funding, 
there was no education available for the Métis.

Métis students who attended residential schools often attended as minorities and were 
discriminated against not only by their peers, but also by the institutions as they lacked official 
sponsorship with the constantly changing Indian Act. The residential school system has left 
immense, deep-rooted impacts on many people and Métis survivors share many of the same 
intergenerational impacts as those who attended residential schools.
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Incorporating miyo Principles in the Implementation 
of the Well-Being and Resiliency Framework
• Prevention and early intervention programs in Indigenous communities, as well as for urban 

Indigenous families must be based within the context of relationships, connection and 
understanding between the funders and the service providers.

• Prevention and early intervention programming supporting Indigenous families and 
communities should be based within the Natural Laws and Seven Teachings or the equivalent 
that respects and honours the teachings and cultural ceremonies in each Indigenous 
community.

• Program activities and evaluations should be framed within the context of the Circle 
Teachings (Physical, Mental, Spiritual and Emotional) and reflect the teachings within each of 
those realms.

• The original teachings of children and families must be restored and form the basis of PEI 
programs. For example, in the nehiyaw community, that would involve the teachings of 
wakohtowin – relationships.

• Elders, traditional societies, clans and families are reintegrated into program design and 
delivery.

• The roles of Elders and Grandmothers need to be formally recognized. Grandmothers are 
restored to their place of honour and respect and replace the western patriarchal system of 
colonization.

• Attitudes, beliefs, values and practices that evolved from western ideals and that continue to 
colonize Indigenous children and families should be identified, challenged and changed.

• Western concepts of program funding should incorporate Indigenous beliefs and values – 
including the role of Elders in the funding process and Indigenous community-based timelines 
and needs. Programming to support well-being and resiliency is framed within the context of 
services that create transformation and are understood as acts of decolonization.

• All Indigenous children and families have equitable and easy access to prevention and early 
intervention programming – including funding and physical access.

• Parents need to be supported to work directly with the Elders to learn and restore the 
traditional practices. For example, in the nehiyaw community, this would include the 
teachings and practices of the moss bag, the swing, the bellybutton teachings etc.

• Indigenous language and language teaching must be a central component of PEI 
programming. The language contains the teachings.

• Teachings and knowledge of land and food are a central component of every PEI program.

• Teachings and knowledge of medicines and medicine gathering are a component of PEI 
programs.

• An “evidence-based practice” model is replaced by a “practice-based evidence” model of 
program development, assessment and evaluation.



Well-Being and Resiliency Framework – The miyo Resource  | alberta.ca | March 201936

• Cultural teachings include language, hunting/gathering skill and knowledge, traditional food 
preparation and the importance of food (feasts), traditional tools and their uses, music and 
dance.

• Indigenous identity for children and youth is a primary focus of PEI programming. 

Program Outcomes and Performance 
Measures 
Going forward, program reporting for Indigenous service providers or Indigenous serving 
agencies will be focused on Indigenous “meaning” rather than Western “measurement”. 
Stories of success are encouraged and included within the reporting outcomes. Outcomes and 
performance measures are framed within Indigenous ways of knowing and living – focused on 
the mental, emotional, physical and spiritual dimensions of well-being. It is important to note 
that Indigenous knowledge and ways of knowing belong to the community and are based 
in Indigenous ways of knowing including, for example: kinship, traditional parenting, history 
(pre-contact and post-contact), language, ceremony, child-raising, teachings, protocols, 
learnings, age- and stage-based ceremonies and teachings, connections to family, community 
and ancestors, community-based parenting, medicines and medicine picking, food and food 
teachings and relational accountability.

Please see Appendix B and C for an example of a service delivery, outcome and performance 
measure that is appropriate for use within an Indigenous Community or context. 
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Appendix A
Indigenous methods and practices of gathering 
practice-based evidence: (from Naquin, 2008, p. 23)

• Level I Client-based evidence: Three of eight potential data sources must be collected and 
analyzed. Evidence-based report stating the results of the analysis. Potential data sources 
include: satisfaction surveys, comment cards, interviews of appropriate sample, focus groups 
(appropriate sample), case studies (appropriate sample), discharge interviews, follow-up 
surveys and alumni interviews (appropriate sample). 

• Level II Practice-based evidence: Four of eleven potential data sources must be collected 
and analyzed. Evidence-based report stating the results of the analysis. Data sources include: 
staff or client satisfaction surveys or interviews, funding agency accreditation or agency 
acknowledgment as effective practice, expert opinion from the field (focused on Indigenous 
experts however non-Indigenous experts with demonstrated cultural competence also apply), 
awards, articles(newspaper, professional publication), process evaluation, family interviews, 
Elder or traditional healer interviews, community interviews, personal testimonies and 
Indigenous spiritual ceremonies.

• Level III Research-based evidence: requires outcome driven level of data. Local qualitative 
or quantitative data must be collected from: participatory research, action-based research, 
single group pretest/post-test, Government Performance and Results Act (GPRA) or National 
Outcome Measures (NOMS). 

• Two of six additional data sources must be collected from: peer-reviewed journal article, 
documented outcomes in comprehensive evaluation report, Indigenous review panel, 
Repository of Evidence-Based Practice and Programs (NREPP), document review by external 
agency.

Prevention and Early Intervention Grants: 
Objectives and Outcomes
There is a void in culturally-relevant indicators and processes in place to accurately and 
culturally assess the impact and value of culturally-designed services provided by and for 
Indigenous client populations.

The development of this resource was necessary as Indigenous programs and practices are 
often not understood or acknowledged.  While we now know what does not work, we often do 
not have the opportunity to demonstrate what does support Indigenous families. It is imperative 
that history be acknowledged as the source of many of the negative circumstances that 
Indigenous families now find themselves in and it is necessary to create was of understanding  
that have meaning and are value-based in an Indigenous worldview.
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Determination

Sharing

CaringHonesty
Indigenous 
Community 

Development

Indigenous Program Indicators are a means to demonstrate balance in an individual’s life 
through the Circle Teachings and the four realms (Mental, Spiritual, Emotional and Physical). (See 
Appendix B and C).

The Indigenous Program Indictors allows for programs to demonstrate how their supports 
and services are achieving program goals and objectives. Using Appendix C for reporting 
purposes provides the funder with qualitative evidence, describing the ‘meaning’ versus the 
‘measurement’, allowing for practice based evidence from an Indigenous Worldview.    

In each of these stages of growth, there are both opportunities to learn experientially and from 
the intentional sharing/teaching from others. 

Ideally, one would move through life in a balanced fashion, with equilibrium occurring between 
the four human states of emotional, physical, social and mental well-being. 

If disruption occurs, the resulting imbalance can be reflected in a loss of connection to the 
community, the family, the self and traditional practices.
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Appendix B
Description of Prevention or Early Intervention Program 
(Schedule A)
Grant Number: ________________________________________________________________________

Organization Name: ____________________________________________________________________

Term of Agreement: ____________________________________________________________________

1 . Grant Recipient Information

Legally Incorporated Name or Band Name:

Address

Phone Number

Fax

Email

Administrator or Designate of the Band

2 . Program Information

Name of Program

Address

Phone Number and Fax

Email

Program Manager

Type of Service

Community Served

Hours of Operation

3 . Client Capacity

Total number of children and families served as a result of the funding

Children Caregivers/Parents

Age 0–6 Age 7–18
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Appendix C
Indigenous Program Indicators

Mental Realm
What activities/learning/supports are we providing in our 
Prevention or Early Intervention Program in the following 
areas? What areas are we planning to include in the future?

1. We understand traditional 
kinship concepts and practices. 
Some examples are:  kinship 
mapping (family history) 
traditional parenting practices, 
traditional knowledge of child and 
family teachings, extended family 
and relational accountability.

2. We have an understanding 
of the history of Indigenous 
people in the world and how the 
history may impact the families 
we serve. Some examples are: 
pre/post European contact, 
Residential Schools, the Sixties 
Scoop and local history.

3. We can help share with 
the families we serve from a 
traditional perspective when 
it comes to parenting. Some 
examples are: Circle teachings 
of balance, harmony and 
inclusiveness; relationships, roles 
and responsibilities.

4. We understand and can rely on 
cultural teachings and practices 
to make choices if we are faced 
with a problem or feel troubled.

5. We understand the importance 
of Indigenous languages. 
(Example: language classes, 
hearing or speaking with elders 
or cultural people who speak 
their language or through 
storytelling/social.
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Appendix C – Indigenous Program Indicators, continued

Emotional Realm
What activities/learning/supports are we providing in our 
Prevention or Early Intervention Program in the following 
areas? What areas are we planning to include in the future?

1. We understand traditional 
Indigenous teachings. Some 
examples are: morals and values, 
caring for sacred items, sacred 
self-care, sacred teachings, 
relational accountability and 
creation stories.

2. We have an understanding of 
the impacts of inter-generational 
trauma on survivors of 
Residential Schools, individuals, 
families and communities and 
how it affects the families we 
serve.

3. We have an understanding 
about the resources and 
supports available to help 
process any impact of inter-
generational trauma for the 
families we serve. Some 
examples are: Elders, agencies.

4. We understand and support 
the importance of connections to 
Indigenous families, communities 
and ancestors.  

5. We understand the Indigenous 
perspective of community-based 
child rearing and understand 
the families’ responsibilities to 
nurture the gifts children bring 
with them.
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Appendix C – Indigenous Program Indicators, continued

Spiritual Realm
What activities/learning/supports are we providing in our 
Prevention or Early Intervention Program in the following 
areas? What areas are we planning to include in the future?

1. We understand how 
participation in traditional 
ceremonies facilitates healing 
for the families we serve and 
can relate by being involved in 
traditional cultural social events 
and ceremonies. Some examples 
are: Pow Wow, smudging, 
pipe ceremonies, sweat lodge 
ceremonies and Inuit or Métis 
ceremonies.

2. We understand and use 
traditional Indigenous practices 
or approaches that have been 
taught or modeled to us in our 
practice. Some examples are: 
traditional conflict resolution, 
child-rearing, gender roles, etc.

3. We feel we can connect with 
Indigenous teachings to assist 
us within our practice and 
the families we serve. Some 
examples are: Turtle Lodge 
teachings, Willow Teachings.

4. We use some of the following 
to address family and parenting 
concerns: Sharing Circles, 
Teachings, Counselling through 
Elders, presenting protocol 
(cloth, Tobacco) to an Elder in 
Ceremony.

5. We have been involved in 
traditional Indigenous teachings 
and ceremony led by an 
Indigenous mentor or teacher  
– or training. 
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Appendix C – Indigenous Program Indicators, continued

Physical Realm
What activities/learning/supports are we providing in our 
Prevention or Early Intervention Program in the following 
areas? What areas are we planning to include in the future?

1. We understand the importance 
of personal health. Some 
examples are medicine picking, 
personal hygiene, Indigenous 
games.  

2. We understand the importance 
of our physical environment. 
Some examples are: what home 
means from an Indigenous 
worldview, tipi teachings, the 
physical state of my home, 
housing.

3. We have an understanding of 
traditional parenting practices. 
Some examples are: the moss 
bag, Naming Ceremony, Willow 
teachings, the swing, nurturing 
and attachment.

4. We try to live by reciprocity 
and relational accountability 
within our practice? Do we teach 
them and use them? Examples; 
finances, hunting, rent, food.

5. We understand and support 
the ceremonies and teachings 
that enhance the human journey. 
Some examples are the Clan and 
Society Teachings and Age and 
Stage Teachings.




