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Exploring Resilience 
and Indigenous Ways of 

Knowing1

Patricia D. McGuire – Kishebakabaykwe

Abstract
This paper introduces aspects of indigenous-based resilience as well as a 
nuanced understanding(s) of knowledge and healing. It is exploratory as it 
investigates these areas of inquiry. Focus is on the experience and ways of 
knowing of Aboriginal peoples in Canada, specifically, the Anishinaabe of 
Lake Nipigon in northern Ontario. This exploration will assist research in 
Aboriginal communities by offering a vantage point of health that is less 
examined. The relationships between indigenous identity, land, and resili-
ence underpin this beginning dialogue. Indigenous knowledge is part of a 
broader discourse that challenges mainstream knowledge and how it is gen-
erated, presented and maintained.
Keywords: Anishinaabe, Ways of Knowing, Worldviews, Sociology of 
Knowledge, Indigenous Resilience, Aboriginal Resilience
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Ge Gii izhi gikinoo’amawind2 “That which 
One Learns so Will One Do in Life”3

My entire family would go out into the bush for three or four months in the 
late summer, early fall from the 1950s–1980s. After we4 got to our land, the 
camps would be made ready for our family, the land would be cleared and 
tent platforms and furniture, (chairs, tables, and beds), would be crafted 
from materials at hand around us. Sometimes my father and brother did 
this ahead of time so that the rest of the family only had to put up the big 
canvas tents. A cache for food would always be made closer to the river. This 
area became a bush community when other Anishinaabe5 and Anishinaabe 
Wiisaakodewag6 from other communities around Lake Nipigon would ar-
rive. The land area was called Crooked Green. Our family lived beside the 
bridge over the river. We lived on the land, picking berries and other plants, 
fishing and hunting moose and birds. My parents taught us how to sur-
vive on the land and how to share with others. We left the place where we 
lived in the same condition that we found it. We were taught how to treat 
visitors to our camp. We visited other families, maintaining connections 
with people in other communities in the Robinson-Superior treaty area. 
There were many people who lived there and many different age groups. 
I listened to, mindimooyenh and akiwenzii,7 Anishinaabe men and women 
from around the Lake Nipigon area. These old people would tell all kinds 
of stories and if you were quiet, you heard these stories. The social issues 

2. Following style convention, foreign languages are italicized where the main article is in English. 
Dr. Patricia Monture and I agreed that Anishinaabe words are not foreign in the sense of coming 
from another country, but they are other than English. Since this article is mainly in English, the 
copyeditor and I have decided to italicize the Anishinaabe words to avoid confusion. 

3. This Anishinaabe idea of education informing your life is central to decolonization efforts in our 
communities. Although, I am relearning my language, I am not fluent, yet. My mother said that all 
of her children stopped speaking Anishinaabemowin when they started school. My parents did not 
force it as they thought we might have an easier time. They both attended residential school but were 
able to maintain their language.

4. The basis for truth within Anishinaabe communities is often very personal. You have to form part of 
your story. You are an active agent within the story, hence the use of first person narration.

5. Many people and communities are reclaiming specific terms that they use to refer them-
selves such as Anishinaabe and even more specific terms such as Bingwi Neyaashi Anishinaabe or 
Kitchenuhmaykoosib Inniuwug.

6. Other Anishinaabe have told me that I am Anishinaabe and that I should just say this. If I did, I 
would be showing disrespect for my Irish grandfather. In addition, I would be showing disrespect 
for my father Patrick McGuire as he was the founder of both Métis organizations, the Ontario 
Métis Aboriginal Association (now defunct) and the Métis National Council affiliated Northwestern 
Ontario Métis Federation, (forerunner of the Métis Nation of Ontario).

7. In Anishinaamowin, an old woman is mindimooyenh and an old man is akiwenzii. I did not use the 
word elder. The main reason is that the word comes from a church tradition, i.e., church elders. 
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that occurred in Aboriginal communities rarely existed in Crooked Green. 
The relationships that were nurtured when I was a child with my family are 
still evident today. The Anishinaabe and Anishinaabe Wiisaakodewag, who 
travelled to Crooked Green, shared this common experience as community 
members. This experience created a desire to explore indigenous knowledge 
and resilience as being land based with the hope that doing so will help 
with decolonizing efforts underway in many Aboriginal8 communities. I 
will now continue to discuss how indigenous knowledge informs9 who I am 
and how I relate to the world. 

Knowing who I am and where I came from gives me a solid foundation 
in my life. This knowing establishes my contextual framework, that is, my 
perspective on how my life has been affected by social and political happen-
ings. Like other scholars, this is the base that nurtures, heals, and is nour-
ishing me as I do my work, (Monture-Angus, 1995; Hernandez, 1999; Hart, 
2002; McGuire, 2003; Absolon and Willett, 2005; Kovach, 2006; McLeod, 
2007; Farrell, 2008; Archibald, 2008; Wesley-Esquimaux, 2009). I return to 
stories of land and stories about Anishinaabe history many times in any-
thing that I do. Kishebakabaykwe ezhinikaazoyin Nii Nokomisans Nii Biizhii 
indoodem. The ability to say who you are is critical in generating meaning-
ful and needed indigenous-based histories that can transform how we, as 
Aboriginal peoples, think about ourselves and our location within this place 
called Canada. Identifying as Anishinaabe Wiisaakodewag determines who 
I am and how others will respond to me. It determines how I understand 
my past and establishes what my contextual direction for the future will be.

I am from MacDiarmid, Ontario. In a few years this community will not 
exist.10 It is close to Biinjiwaabik Zaaging Anishinaabe. Biinjiwaabik, which used 

8. The term Aboriginal indicates various relationships that indigenous peoples in Canada have with 
the Canadian state. Aboriginal is specified in Section 35(2) of the Canadian Constitution as Indians, 
Métis, and Inuit. In federal legislation such as the Indian Act 91(24), First Nations are legally referred 
to as Indians and lands reserved for Indians. The terms, indigenous or First Peoples often refer to simi-
lar peoples in international context(s). Specifying these definitions has become standard practice in 
Canada, especially since Tri-Council has released it the second draft of its policy statement, http://
pre.ethics.gc.ca/eng/policy-politique/initiatives/revised-revisee/Default/. This website was accessed 
September 10, 2010.

9. This paper has been deliberately been written in a hybrid manner of what academia expects of a 
discussion and what is expected in Anishinaabe based discussion. It is not written as a detached ob-
server and is not based on rationalist principles. Yet, it is a discussion that is based on a worldview 
that needs to be explored within Canada and within academic disciplines. As scholars, each of us 
comes from an academic position whether we admit this or not. In this case, I am stating what my 
bias is, privileging my specific community’s perspective as part of a broader indigenous knowledge 
dialogue occurring in Canada.

10. MacDiarmid, Ontario currently has possibly two homes that are still provincial land. The land sur-
rounding these houses is considered federal land. Treaty Land Entitlement is a process that takes 
time in Canada. This process means that under the terms of the Robinson-Superior Treaty #60, this 
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to be called Rocky Bay Indian Reserve, is expanding its border under treaty 
land entitlement to extend into what used to be MacDiarmid. MacDiarmid 
is where mostly Anishinaabe Wiisaakodewag lived, that is Anishinaabe Métis. 
This is where my family lived. I no longer live in my home community but I 
maintain connections with family and friends there. My family has lived in 
this area since long before the signing of the treaty in 1850. I still live within 
my treaty area, although in an urban environment about two hours from 
my community. Yesterday, I went to a feast.11 I saw some community friends 
and we were discussing our children. Our sons had met, independently of 
us. She told her son that our families had been friends for at least five gen-
erations that we can remember. This means that stories exist about how our 
fathers and mothers were friends, our grandparents, our great-grandparents, 
and our great-great grandparents. Both of our families are now in an urban 
context, yet these community relationships continue. 

The question I want to explore in my dissertation is the continuity be-
tween the contemporary experience of land and the historical views of land 
expressed by the Anishinaabe of the Lake Nipigon area within the Robinson-
Superior treaty area. To do this, I must explore indigenous views of resili-
ence that may be land and/or place based within an indigenous knowledge 
framework.12 

Resilience, as a social theory term, dates from the 1970s (Dion-Stout and 
Kipling, 2003). The definition of resilience is elusive as it can mean many 
things. The common meanings are “the ability to rebound from challenges 
in everyday life” (Wesley-Esquimaux, 2009) and to recover from and survive 
adversarial conditions. Fleming and Ledogar (2008) call it a positive adap-
tion to life despite harsh conditions. Andersson and Ledogar (2008) describe 
resilience as a positive lens through which to view Aboriginal communities. 
Exploring resilience is based on community strengths, although Newhouse 
(2006) cautions that resilience can also be based on ideas about survival of 
the fittest. If the concept of resilience is used as a social lens on Aboriginal 

community was promised lands that it never received.
11. Each year, the Ontario Native Women’s Association will host feast(s) to celebrate sacred objects that 

they are taking care of.
12. In 2010, Tri-Council released a new policy statement on ethics. In this document, Tri-Council “ac-

cords respect to Indigenous knowledge systems by ensuring that distinct world views are repre-
sented wherever possible in planning and decision making, from the earliest stages of conception 
and design of projects through to analysis and dissemination of results. It affirms Aboriginal rights, 
interests and responsibilities as reflected in community customs and codes of research practice in 
order to better ensure balance in the relationship between researchers and participants and mutual 
benefit in researcher-community relations.” Accessed May 31, 2010 http://www.pre.ethics.gc.ca/eng/
policy-politique/initiatives/revised-revisee/chapter9-chapitre9/#toc09-1
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communities, Merritt (2007) argues, then, it must be defined from an in-
digenous context. To this end, Durie (2006) defined indigenous resilience as 

Superimposed on adversity and historic marginalization, indigenous resilience 
is a reflection of an innate determination by indigenous peoples to succeed. 
Resilience is the polar opposite of rigidity. It provides an alternate perspective 
to the more usual scenarios that emphasize indigenous disadvantage and al-
lows the indigenous challenge to be reconfigured as a search for success rather 
than an explanation of failure. (quoted in Valaskakis et al., 2009) 

Indigenous resilience in this context is based on indigenous people(s)’ 
innate capacities and focuses on success rather than overcoming challenges. 
In 2009, Wesley-Esquimaux contended that indigenous resilience has to be 
considered as a reawakening of the social and cultural resiliencies that in-
digenous peoples used to sustain them throughout other challenges. 

Why does resilience need to be discussed at all? A short overview of sali-
ent events in Anishinaabe history will explain. It has been about 380+ years 
since the first European was seen by the Anishinaabe in northern Ontario. 
This year, it will be 160 years since the signing of the Robinson Superior 
Treaty in 1850. Like other indigenous peoples, there have been challenges to 
the Anishinaabe peoples introduced by various colonial governments.13 The 
main disruptions that the Anishinaabe communities faced (and are facing) 
are the Indian Act, residential schools, and child welfare agreements. A short 
synopsis of each of these colonial forces will discuss different impacts that 
they introduced in Anishinaabe communities.

In 1876, the full force of colonialism was brought to bear on Anishinaabe 
communities by the consolidated Indian Act.14 Canada, as a developing na-
tion, began to target Anishinaabe cultures. Assimilation as a policy goal 
of Canada meant that efforts were made to force Anishinaabe to become 
“civilized” like other Canadians. Indian reservations were set up. Some 
Anishinaabe communities were recognized by the colonial government and 
some were not.15 Anishinaabe governments were dictated with Indian Act 
chiefs and band councilors. The colonial government determined who could 
and could not be a citizen of Anishinaabe communities. Traditional land 
use, hunting, fishing, trapping, and gathering were all controlled by colonial 
government(s). 
13. The Anishinaabe in this area signed a treaty in 1850 with the British Crown. The Canadian colonial 

government began in 1867 with confederation.
14. In 1876, all Indian related legislation was consolidated in the current Indian Act.
15. In negotiations leading to the signing of the Robinson-Superior treaty in 1850, the headmen who 

attended repeatedly mentioned that half-breeds should be included. William Robinson specifically 
excluded them from the signing of the treaty. Other Indian communities were also excluded.
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Anishinaabe children were forced to attend residential schools. Education 
became a key colonial tool of forced assimilation. Residential schools con-
tinued until the 1970s in this area of Ontario,16 targeting Anishinaabe chil-
dren as young as four years old.17 Children were forced to speak English and 
Latin for church services.18 Some children were badly mistreated and many 
other forms of abuse were present.19 Children were prevented from main-
taining relationships with their siblings at school.20 They were not allowed 
to speak their language to one another. Residential schools and the under-
lying ideologies of assimilating Aboriginal peoples continued in other guises 
such as the provincial child welfare authorities in the late 1950s and 1960s.

In 1965, the General Welfare Agreement between the federal and prov-
incial governments meant that the provincial government was allowed to 
apprehend Anishinaabe children on federal Indian reservations, based on 
provincial guidelines. Like residential schools, whole generations of children 
were taken away with some Anishinaabe families having multiple genera-
tions of children removed. Yet, in spite of these overwhelming challenges, 
Anishinaabe still maintain their identities, languages, and cultures. This 
continuity is community resilience. On what is this Anishinaabe resilience 
based? It is intriguing to consider broader indigenous concepts of resilience 
such as cultural ideas and traditions about place and land.

Land resilience is not restricted to an Aboriginal community setting 
such as a reserve or settlement area. It may be based on treaty area, where 
these land boundaries21 were part of confederacies’22 boundaries.23 The 
16. St. Joseph’s Boarding school in Fort William, Ontario,  closed in 1963. Other residential schools in 

Fort Frances and Sioux Lookout closed in the early 1970s.
17. My aunt was four years old when she attended St. Joseph’s Boarding school.
18. My mother can still read Latin. She said that all church services were conducted in Latin so that she 

had no choice but to learn it.
19. With the current focus on residential school abuses in Canada, more stories are emerging about the 

abuses that took place at these schools. Truth and Reconciliation Canada, chaired by Justice Murray 
Sinclair, began collected stories and conducting hearings in 2009.

20. My mother was the oldest in her family. She remembers her youngest brother being sick and she was 
prevented from going to help him by the nuns at St. Joseph’s Boarding school.

21. Treaty land boundaries are those land areas that form part of treaties with the British Crown (pre-
confederation treaties) and Canada (postconfederation treaties). Land boundaries are the actual land 
areas that various indigenous peoples and state governments agreed to in the treaties that Canada 
and Britain recognize and honour.

22. There were political, spiritual, and military confederacies that the Anishinaabe in this area of 
Ontario had with other indigenous people. The most well-known was the Three Fires Confederacy 
between the Anishinaabe, Adawa, and Pottawatomi. Other relationships existed with the Blackfoot, 
Assiniboine, and Cree as well as with other Anishinaabe peoples in this area of Ontario. The land 
boundaries negotiated in the Robinson-Superior treaty #60 will be fully explored in my dissertation, 
as they may correspond with existing alliances and relationships. 

23. Dr. Neil Andersson mentioned ethnogenesis to me. I am currently researching this intriguing con-
cept for my dissertation. Resilience based on land within a specific area such as a treaty boundaries 
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Canadian colonial government set up reserves after the signing of treaties 
to restrict movement and contain people. Colonization24 in Canada affected 
Aboriginal communities in many ways. Recognizing the colonial impacts on 
Aboriginal people and land is a starting point for understanding how the 
Anishinaabe have managed to remain as a people, in spite of external chal-
lenges introduced by colonial governments. Understanding this may also 
help with decolonizing efforts.

Indigenous place-based resilience requires understanding the traditions 
and sustained relationships with the land. Relationships are embedded in 
the land. As Meyer (2003) maintains, land-based knowledge is practiced 
knowledge, knowledge that is used on the land. This becomes tied to the 
personal identity, spiritual development of people, and their overall rela-
tionships with others. Can maintenance of community relationships be 
part of indigenous resilience? Marker (2004) states that 

knowledge of places is therefore closely linked to knowledge of self, to grasping 
one’s position in the larger scheme of things, including one’s own community 
and to securing a confident sense of who one is as a person. 

This discussion of land, Marker maintains, is like the concept that Deloria 
introduced and referred to as a “sacred geography.” This discussion conflicts 
with the academy concept of knowledge.

An Indigenous theory will inevitably collide with the academy’s insistence on 
separating the sacred from the secular because the story has a power to affect 
not only the consciousness of the individual, but also the spirit of the person. 

will also be explored further.
24. Some historically powerful countries with a history of imperialism and colonialism, such as Britain, 

France, Australia, New Zealand, United States of America, and Canada “have been opposed to vari-
ous rights and provisions for indigenous peoples, because of the implications to their territory, or 
because it would tacitly recognize they have been involved in major injustices during periods of col-
onialism and imperialism” (website accessed May 20, 2010, http://www.globalissues.org/article/693/
rights-of-indigenous-people). French, British, and Canadian state governments have unique histor-
ies with indigenous peoples in Canada.

  Colonial governments are those governments with legacy of colonizing other people’s lands 
and resources. According to the Assembly of First Nations in 2009, colonialism is “the control or 
governing influence of a nation over a dependent country, territory, or people; the system or policy 
by which a nation maintains or advocates such control or influence” (website accessed May 25, 2010, 
www.afn.ca). The Assembly of First Nations posted this definition in response to Stephen Harper’s 
contention in September 25, 2009 at the G20 Summit in Pittsburgh, USA that Canada had no coloni-
al past (accessed website May 25, 2010, http://www.reuters.com/article/idUSTRE58P05Z20090926).

  On June 11, 2008, the Canadian state offered an apology to the survivors of the residential 
school system, their families, and communities. Stephen Harper as Prime Minister stated that the 
“two primary objectives of the Residential Schools system were to remove and isolate children from 
their homes, families, traditions and cultures, and to assimilate them into the dominant culture. 
These objectives were based on the assumption that Aboriginal cultures were inferior and unequal” 
(accessed May 25, 2010 http://www.ainc-inac.gc.ca/ai/rqpi/apo/index-eng.asp ).
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The transformation going on in the story often reproduces itself in the trans-
formation of the individual who hears the story. (quoted in Marker, 2004, p. 
108) 

In this discussion, indigenous resilience is concerned with the inter-
connected relationships in a specific place. “A focus on the smallest aspect 
of a place that invokes the spiritual relationship that binds reality together 
creates a more genuine sense of the universal and global” (Marker, 2004, p. 
107). It is this sense of place that is needed so that broader perspectives can 
be conceptualized. This ensures that a relational sense permeates ideas of 
place that include more than the physical (Hart, 2002). Smith (1999, p. 74) 
has outlined some of these themes of indigenous ways of knowing:

The arguments of different indigenous peoples based on spiritual relationships 
to the universe, to the landscape and to stones, rocks insects and other things, 
seen and unseen, have been difficult arguments for Western systems of know-
ledge to deal with or accept. These arguments give a partial indication of the 
different world view and alternative ways of coming to know, and of being, 
which still endure within the indigenous world.

Indigenous social lives are living processes much like indigenous lan-
guages and cultures are living processes. Aboriginal resilience based on con-
ceptions of land may take the form of interconnected and interrelated dis-
cussions difficult to separate from one another. Perhaps, considering how 
knowledge is created generally will assist with this discussion.

In the sociology of knowledge, knowledge about the world is discussed 
as socially created knowledge. In my dissertation, I will examine knowledge 
that is produced by Aboriginal peoples within social processes and within 
interaction with social structural features of their societies. Some know-
ledge is privileged, such as that generated within university systems. These 
academic knowledge systems construct the world they profess to describe 
and study (Barth, 2002, p. 36). In examining such knowledge when it con-
cerns Aboriginal peoples, it is easy to forget that we are human. 

Much of what is written about the indigenous as the other has a de-
humanizing effect on us. In early academia and not so early academia, we 
are often discussed as objects to be studied. Our cultures and lives are seen 
as static, unchanging relics of another time. We and our cultures are often 
seen as based in the past and as inert objects, not as active dynamic subjects 
interacting with the social world.

Our story telling traditions are disregarded as ritual practice and our 
philosophies are seen as superstitious. Kana’iaupuni (2005) states trad-
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itional social theory and research have silenced the experiences of those on 
the margins of society and instead look at a deficit-informed approach to 
explaining their lives and experiences. Brown and Strega (2005) argue that 
the ways of knowing of those considered on the margins — their histories, 
experiences, cultures, and languages — have historically been devalued, mis-
interpreted, and omitted in the academy. Foucault (1980) referred to this 
as subjugated knowledges, knowledge(s) that have been either trivialized or 
excluded. For Aboriginal peoples, colonialism was and is a pervasive factor 
in this silencing process. 

To make matters even worse, we have to learn and use the same schol-
arly tools to talk about ourselves. As King (1997) states, Aboriginal peoples 
have

been observed, noted, taped, and videoed. Our behaviours have been recorded 
in every possible way to Western science, and I suppose we could learn to 
live with this if we had not become imprisoned in the anthropologists’ words. 
The language that anthropologists use to explain us traps us in linguistic cages 
because we must explain our ways through alien hypothetical constructs and 
theoretical frameworks.  

While King directs his comments at anthropology, it is equally true of 
other disciplines of Western academia. Aboriginal people have choices. We 
can remain trapped in these words or we can take this space and claim it, as 
Baker (2009) suggests, as our own. We can then fill it with words that reflect 
who we are and what our dreams and aspirations are. Words that reflect 
our dynamic nature and our familiarity with social change while remaining 
who we are. This, then, can remind people that we are human. 

We, as scholars, do this work so that the next generation of scholars 
will have indigenous spaces to build on. We tell our stories to balance what 
has already been written. These stories may and will differ from standard 
accounts. These stories must also be explained and informed by “alien hypo-
thetical constructs and theoretical frameworks” as King so eloquently states 
while remaining our stories. Clearly, in academia, there is a need to appreci-
ate other ways of knowing, seeing, and doing. Knowledge systems construct 
the world they describe and study. It is a dynamic process that is based on 
perceptions of reality. What people see as reality is informed by their know-
ledge of the world.

The power of Western science is its ability to depict its findings as uni-
versal knowledge. This includes the ability to determine what is not legitim-
ate knowledge and to advance what is considered legitimate. This “power 
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lies in the use of knowledge to advance one understanding of the world as 
opposed to another” (Kana’iaupuni, 2005, p. 32). This view, while domin-
ant, is only one of many ways. The modernist way of producing knowledge 
and constructing reality is one of a multitude of local ways of knowing — it 
is a local knowledge system that claims to produce universal knowledge 
which then becomes “true” regardless of context (Semali and Kincheloe, 
1999; Shadjahan, 2005; Smith, 1999). Yet, alternative knowledge(s) exist in 
spite of this situation. 

In 2005, Kana’iaupuni stated that knowledge, in order to be meaning-
ful, must be rooted in the very realities that it is attempting to explain. 
Indigenous knowledge, as it is discussed in English, becomes a modernist 
dichotomous discussion, at risk of panindianism, yet this conversation has 
to start on some kind of common ground within sociology as well as other 
disciplines within the academy. To begin this dialogue, indigenous know-
ledge differs in substantive ways from what is called Western knowledge. 
It is a diverse and elusive term. Indigenous knowledge is a living process. It 
might be a thing or a body of knowledge, but to indigenous peoples, it is 
much more than this (Wilson, 2008). It is both a relationship with and a way 
of life. It is combined thought of the land, the people, and metaphysics, that 
is, dreams, vision, spirit, and the emotive (Atleo, 2004; Barnes, 2003; Bastien, 
2004; Cajete, 1994; Castellano, 2000). Indigenous knowledge “refers to the 
traditional norms and values, as well as the mental constructs that guide, 
organize, and regulate” people’s ways of making sense of their worlds (Dei 
et al., 2000, p. 6). Indigenous knowledge, Dei and colleagues contend, is a 
“body of knowledge that is diverse and complex given the histories, cultures, 
and lived realities of peoples” (2000, p. 6). For some scholars such as Battiste 
and colleagues (2002, p. 5), indigenous knowledge provides a counter dis-
course that completes and fills in the gaps of Western knowledge(s).

Indigenous scholars discovered that Indigenous knowledge is far more than 
the binary opposition of western knowledge. As a concept, Indigenous know-
ledge benchmarks the limitations of Eurocentric theory — its methodology, 
evidence, and conclusions — reconceptualizes the resilience and self-reliance 
of Indigenous peoples, and underscores the importance of their own philoso-
phies, heritages, and educational processes. Indigenous knowledge fills the eth-
ical and knowledge gaps in Eurocentric education, research and scholarship.

Indigenous knowledge(s) are evident in Canada. The main difference 
between these systems is one of recognition, authority, and place within 
the academy. 
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Mannheim (1936) said that general knowledge development occurs 
within a broader social and political context. Wright-Mills (1959) built on 
this idea by discussing how our unique social circumstances define us, act-
ing as a frame for our interpretations of the world. This social frame of be-
ing Aboriginal creates a particular way of viewing, understanding, and cri-
tiquing social surroundings. Other scholars, contemplating these viewpoints 
of how our sociocultural context acts as our social frame on the world, 
maintain that an indigenous lens would leads to different knowledge(s) 
about the world as well as different methods to transmit this knowledge 
(Agrawal, 1995; Smith, 1999; Semali and Kincheloe, 1999; Castellano, 2000; 
Little Bear, 2000; Dei et al., 2000; Hart, 2002; Battiste and Henderson, 2000; 
Foley, 2003; Barnes, 2003; Stone-Mediatore, 2003; Bastien, 2004; Atleo, 
2004; Kana’iaupuni, 2005; Shahjahan, 2005; McLeod, 2007). In these dis-
cussions about indigenous knowledge(s), implicit is the understanding that 
meaningful knowledge creation requires discussions of worldviews to ac-
curately portray indigenous social life. 

Aboriginal peoples have been critiquing how knowledge is socially pro-
duced for a long time. In Canada, the main criticism is that only one form 
of knowledge is accepted and this knowledge is used as a measure to all 
societies. Aboriginal people need knowledge to be based in indigenous real-
ities, (Agrawal, 1995; Smith, 1999; Monture-Angus, 1999; Little Bear, 2000; 
Meyer, 2001; 2003; Barnes, 2003; Foley, 2003; Kana’iaupuni, 2005; Marker, 
2004; Atleo, 2004; Wilson, 2008). Knowledge production is a basic feature of 
research and academic work, but its development has not been discussed in 
relation to Aboriginal peoples in Canada. How indigenous societies generate, 
create, and transmit knowledge(s) for their societies must be considered.

Social realities reflected in indigenous knowledge(s) can create know-
ledge that sets the basis for social transformation and empowerment in in-
digenous societies. Examining Anishinaabe resilience that may be based on 
land could be a starting point in this process. Examining aspects of indigen-
ous resilience can create helpful ideas and practices for the current decol-
onizing efforts in Aboriginal communities. In the sociology of knowledge, 
theories are developed by people within a social context participating in 
their social worlds. Indigenous theories can be developed that offer a mirror 
in which indigenous peoples see themselves reflected back. More meaning-
ful policy solutions based on indigenous knowledge(s) can then follow. 

For many indigenous communities, knowledge creation is both a per-
sonal and collective process. For the Anishinaabe, it is a collective activity 
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based on personal responsibility and is informed by relationships within 
the society. Anishinaabe Nii Nandagikenim Daabibaajimotaw. This active 
statement means that I am taking the responsibility to seek and learn 
Anishinaabe stories of knowledge wherever they are found. This idea of re-
sponsibility informs my community’s ideas of resilience. This idea is not 
unique. Other Aboriginal communities have similar ideas.25 The underlying 
thread in this paper is that examining a specific community’s response to 
colonial intrusions may shed light on broader indigenous colonial challen-
ges and solutions. The resilience of communities surrounding Lake Nipigon 
and the role(s) that land occupies can help other Aboriginal people(s) think 
of another way of being, one that does not involve exploring our supposed 
deficits in relation to Canada but explores the strengths of Anishinaabe and 
other Aboriginal communities in Canada. This can then set the foundation 
for other needed dialogue(s) based on indigenous knowledge(s) in Canada 
that will help with decolonizing our relationships with one another.
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