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Section 1
Privilege - Meaning Precedes Experience
We all have forms of privilege; privileges are designed to be invisible and so we are
usually unaware of the privileges we carry (class, race, gender, education, geography, etc.);
privilege can be understood when we recognize that meaning precedes experience – i.e. the
meaning that we bring to any experience is shaped in advance of our race, class, gender,
sexuality, ethnicity, etc.
1. Imagine the meaning that different people bring to the experience of walking from a
movie theatre to their car at night. A white middle age man, a white young woman, and
an Indigenous young man. In each scenario nothing happens. They each walk without
incident from the movie theatre to their parked car serval blocks away from the theatre.
But what meaning do they bring to that identical experience? The white male feels no
fear, the white young woman fears she might be attacked, the Indigenous young man
feels he might be accused of being somewhere to commit a crime by police, etc….). The
white man in this scenario has privileges (un-earned benefits) that the young woman and
the young Indigenous man do not have. The white man’s privileges have nothing to do
with his character.
2. Think again of the same three individuals and the experience of being stopped at a
routine check stop on a Saturday night and what meaning that carries. In each scenario
nothing happens. However, while the white man and woman feel unconcerned that they
will leave without confrontation or accusation, the Indigenous young man may feel he
might be racially profiled, questioned as to where he is going, or accused of being
impaired by the police, etc.)
3. Imagine the meaning that different people bring to the experience of delivering a child in
the hospital. A white woman, a transgender man, and an Indigenous woman are all giving
birth. In each scenario, again, nothing bad happens; the deliveries are successful and
medically uneventful. But think again about the meaning they bring to the identical
experience? The white woman feels assured that she will be comfortable and cared for in
the environment, the transgender man may be worried about being misgendered or
judged by staff and other patients, and the Indigenous woman may feel concerned that
she will experience racism and prejudice from staff, or that they will not take her
concerns/pain seriously.
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4. Finally, consider the example of people being concerned about a large and noisy party at
their neighbours house. They know their neighbours are away and that their teenage
children were left home alone. In one scenario the person calling 911 is a white female
living in a middle class neighbourhood. In the other scenario the person calling 911 is an
Indigenous woman living in west Saskatoon. In the third scenario the person calling 911
is a man who has recently emigrated to Canada from Pakistan and is now living in an
apartment on 8th Street. Again, in each scenario nothing wrong or incorrect happens, the
operator is polite and the police respond quickly. But consider if the people making the
calls are concerned when they speak that their accents might cause the operator or the
police to think of them in a certain way; consider whether they might feel that their last
names might cause the operator or police to think of them in a certain way; consider that
the address they provide the operator and police might cause their call to be judged less
urgently. If you have ever called 911 and not worried about whether the police would
take you seriously due to your voice, your name or your accent, you have privilege.
Notions of ‘fairness’ that serve the privileged can lead to feelings of animosity or a false sense of
persecution in the privileged group. It is not just ‘bad people’ who feel this way, it is common,
and human, to feel aggrieved by ‘unfairness.’ However, it is important for us to recognize this
and realize that it is possible to rise above it (eg. womens’ rights, civil rights movements, gay
liberation movements, and so on).

Terminology:
Taken from Chelsea Vowel’s Indigenous Writes a Guide to First Nations, Métis, and Inuit
Issues in Canada.
o Aboriginal is legally defined in Canada as First Nations, Métis, and Inuit
(Canadian Constitution Act, 1982).
o Indigenous is a broader social/political term that additionally includes
Indigenous peoples from other countries and continents (eg: U.S., South
America, Australia, Africa, etc.).
o Indian: Legal term defined by the Indian Act (1885). People can have Indian
status under this governmental definition. As a name ascribed to Indigenous
people by the Canadian state, it is often seen as derogatory when used by nonIndigenous people outside of specific legal historical contexts (such as this
workshop).
o Native: colloquial term (now falling out of fashion) used to mean Indigenous
person. Can be offensive depending on user or context (non-Indigenous
person).
o First Nations: term used to describe Canadian Aboriginal people who are not
Métis or Inuit.
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o Native American: U.S. term for Indigenous peoples [used in certain contexts].
o Métis: Indigenous people with historical and cultural ties to the Métis
communities at Batoche and Red River.

Other Important Terms
•

Scrip: Documentation given to Metis people in the form of a paper bank note, scrip
could be exchanged for either money or land. Scrip was used as a way for the
Government to obtain Metis land rights without Treaty negotiation.

•

Doctrine of Discovery: An imperialist legal framework that justified the right of
European nations to colonize non-Christian lands.

•

Terra Nullius: An assumption that Indigenous lands were empty when Europeans
arrived because Indigenous peoples were not socially or politically sophisticated
enough to constitute civilization or nationhood.
Manifest Destiny: A popular idea in the 19th and 20th century that North American
settlers were destined to settle the west – that it was made for them.

•
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Indigenous Cultures
Map of First Nations communities within Saskatchewan (Figure 1)
Available in PDF: https://www.sac-isc.gc.ca/eng/1601920834259/1601920861675

5
Figure 1
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•

Anishinaabe
o At the time of European contact, the Anishinaabe called a vast swath of territory
in the Great Lakes their homelands. These stretched from Georgian Bay on Lake
Huron to northwestern shores of Lake Superior. After the Iroquois Wars,
however, the Anishinaabe population was most concentrated between Sault Ste.
Marie and Michilimackinac. Three distinct peoples, the Ojibwe, the Odawa, and
the Potawatomi, made up the collective Anishinaabe, and called themselves the
Council of Three Fires (Niswi-mishkodewin). The Ojibwe were the westernmost
people of the Council of Three Fires, who occupied a territory stretching from
Sault Ste. Marie to western Lake Superior, where they occupied prominent
sturgeon fisheries and trade centres such as Grand Portage, Chequamegon,
Kaministiquia, Nipigon, and Michipicoton. In the mid-eighteenth century, the
Hudson’s Bay Company and the Montréal-based North West Company expanded
the fur trade into the Hudson Bay Watershed. Concurrently, in 1781-82, a
continent-wide smallpox epidemic killed half to two-thirds of the Cree and
Assiniboine population of the Hudson Bay Watershed.
Subsequently, the western Ojibwe moved west into recently depopulated Cree and
Assiniboine lands, which were fur- and resource-rich. Moving into the Parkland
and Prairies in the last decades of the eighteenth century, the Ojibwe lived
among and intermarried with the remaining Cree and Assiniboine
populations. Throughout much of their history on the Plains,
the Ojibwe developed a Plains-oriented identity and way of life in tandem with
their Cree and Assiniboine neighbors with whom they traded, intermarried, and
fought against common enemies, particularly the Lakota and A'aninin
(Gros Ventre).
o An explanation of social structure provided by Giniwgiizhig (Henry Flocken) in
his dissertation “An analysis of traditional Ojibwe civil chief leadership”:
“Families bound together with the same Doodem [Giniwgiizhig translates this as
‘clan’] formed the totemic band (Schenck, 1997). The totemic (Doodem) band
varied in size throughout the year. During winter hunting months, the totemic
band would disperse into extended or even nuclear families. In the spring and
fall, the hunting groups would gather for fishing and other seasonal activities.
Totemic bands occupied the same rice and sugar bush areas every year. The
exclusive usufructuary rights for these areas were honored by other Anishinaabe
and not disputed (Densmore, 1979). “This annual pattern was not interrupted or
fundamentally altered in the seventeenth century, though the geographic locales in
which they occurred changed for some groups” (Bohaker, 2006, para. 15).”
Flocken, Henry. “An analysis of traditional Ojibwe civil chief leadership.”
PhD diss. University of Minnesota Digital Conservancy, 2013.
https://hdl.handle.net/11299/153332. 22.
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o In 1871, the Ojibwe were prominent negotiators and signatories to Treaties 1 and
2 of southern Manitoba. Following the decline of fur trade, Ojibwe peoples were
increasingly involved in wage labour, government assistance. In
addition, Ojibwe people struggled to resist economic dependency and territorial
encroachment, as well as cultural dislocation brought about by residential schools.
Notable Ojibwe communities in western Canada are Cote First
Nation, Cowessess First Nation, Ebb and Flow First Nation, Gordon First Nation,
and Keeseekoose First Nation. The Ojibwe are also known (both contemporarily
and in historical documents) as the Ojibwa, Ojibway, Chippewa, Saulteaux,
and Bungi.
Dakota
o The Dakota are a nation of Indigenous peoples whose traditional territories span
large sections of contemporary United States and Canada. New France’s
Anishinaabe allies described their Dakota western enemies as na-towe-ssiwa,
(translated to “people of an alien tribe”). As a result, the French referred to the
Dakota variously as “Naduesiu,” “Nadoessi,” “Nadouessi,” “Nadouessioux,”
which British and American fur traders later shortened to “Sioux.” However, the
term “Sioux” should be avoided, as it is a derogatory term and inappropriate in
modern day usage out of certain historical contexts. Instead, these groups names
are: Dakota, Lakota, and Nakota. The Dakota controlled a vast territory
that stretched from the Upper Mississippi River to the Middle Missouri River.
The Dakota had three principal divisions – the Dakota to the east, the Nakota in
the centre, and the Lakota to the west. In the east, there were four Dakota
subdivisions of Mdewakanton, Sisseton, Wahpeton, Whapekute. The
central Nakota further included the Yankton and Yanktonai (“Little Yankton”).
The Dakota recognized these subdivisions as seven distinct oyate (a word best
translated as “people”) and referred to themselves collectively as the Seven
Council Fires (Oceti Sakowin). Even though different in many respects, all three
groups were politically united and referred to themselves a
collective Dakota, Nakota, and Lakota alliance.
o Christopher J. Pexa, a member of the Spirit Lake Tribe in North Dakota, describes
the connection between Dakota ethics and kinship: “Dakota ethics have been
historically embodied through kinship relations, relations not conjoined to a
marriage notion or to reproductive logics, but instead to the larger social grouping
of the tiyośpaye. While it is sometimes translated into English simply as “camp
circle,” a better translation is given by Nicholas Black Elk: “Ti (where we live)
ośpaye (apart but not separated completely). And while Black Elk gave this
translation to eludicate the physical layout of the camp shared by members of the
same band, it is an especially apt metaphor for the coherence and endurance that
kinship, and the ethics it calls for, provide. Dakota (Yanktonai) anthropologist and
author Ella Cara Deloria placed the tiyospaye, or extended family, at the core or
Dakota peoplehood, and wrote in Speaking of Indians (1944) that
‘the ultimate aim of Dakota life, stripped of accessories, was quite simple:
One must obey kinship rules; one must be a good relative. No Dakota who
has participated in that life will dispute that. In the last analysis every
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other consideration was secondary—property, personal ambition, glory,
good times, life itself. Without that aim and the constant struggle to attain
it, the people would no longer be Dakotas in truth. They would no longer
even be human. To be a good Dakota, then, was to be humanized,
civilized. And to be civilized was to keep the rules imposed by kinship for
achieving civility, good manners, and a sense of responsibility toward
every individual dealt with. Thus only was it possible to live communally
with success; that is to say, with a minimum of friction and a maximum of
good will.’”
Pexa, Christopher J. "Translated Nation: Writing Dakota Kinship
and Sovereignty, 1862-1934." PhD Diss. Vanderbilt University, 2013.
ProQuest Dissertations Publishing. 49-50. Deloria, Ella Cara.
Speaking of Indians. Lincoln: U Nebraska P, 1944. 25.
o At the start of the eighteenth century, large numbers of Dakota bands began
migrating west, following herds of buffalo onto the northern Great Plains. At the
same time, Nakota and Lakota communities acquired horses. In total, the Seven
Council Fires encompassed a population of 24,000 and possessed an unparalleled
military capability that exceeded the power and reach of the British or French
Empire in North America. In the east, however, the Mdewakanton, Sisseton,
Wahpeton, Whapekute became specialists in the fur trade and diplomacy. The
Dakota effectively controlled access to their prairie hunting grounds on the
Northern Great Plains from the east, and thus policed the flow of people and
goods between the Atlantic World and the heart of North America.
o The Dakota became stalwart allies of Great Britain during the Seven Years War
and formalized a long-standing relationship through wampum ceremonies and the
signing of a treaty in 1787. The Dakota honoured this treaty by lending military
support to the British during wars with the Americans. For their contributions, the
Dakota received medals, flags, and promises that the Crown would protect their
territory and autonomy. The British promise to protect traditional Dakota
homeland was ignored. The Dakota found themselves sharing their territory with
their American enemies after the Treaty of Ghent in 1814. The Dakota
experienced years of injustice, systemic treaty violations, and forced starvation.
Dissatisfied, the Dakota resisted against the American government and their
encroachment. Thirty-eight Dakota men were hanged as punishment – the largest
mass execution in American history. Escaping American violence and
discrimination, hundreds of Dakota crossed the 49th parallel seeking the
opportunity for peaceful co-existence amongst their British allies. A decade later,
a few Lakota, including Sitting Bull, also moved into southern Saskatchewan
following the ‘Black Hills War’ of 1876.
o In Saskatchewan, Standing Buﬀalo, Wahpeton, and Whitecap First Nations
are descendants of the Oceti Sakowin. In the nineteenth century, the
Crown had failed to recognize their former allies and instead mislabeled them
“American Indians.” As a result, the Dakota did not get to participate in
the Numbered Treaties between the Canadian government and Indigenous peoples
from 1871 to 1921. Therefore, Dakota in Saskatchewan and Manitoba are still
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•

fighting the Canadian federal government for proper recognition and selfgovernment.
Dene (Chipewyan)
o Taken from: Mease, Anne. “History of the Denesuliné (Dene) in Northern
Saskatchewan.” http://scaa.usask.ca/gallery/northern/content?pg=ex04-1#edn4.
o The Denesuliné (Dene-su-lee-neh) or Dene in Northern Saskatchewan were once
referred to by non-Indigenous people as Chipewyan or Caribou Eaters (Etheneldeli or Et-en-eldili-dene) but the preferred name is Denesuliné which means
'Human Beings.' Chipewyan was a term given to the Dene by the Cree during the
fur trade era that meant 'pointed toes.' ‘Chipewyan’ was also used specifically for
the Denesuliné who resided in the northern boreal forest while Dene or
Athapaskan refers to all Dene in Canada.
o The Dene in Northern Saskatchewan are situated on reserve lands that were
designated through an adhesion to Treaty 8 in 1899 and Treaty 10 in 1906. Treaty
8 was signed between the Government of Canada and the Denes in Blake Lake
(Chicken 224, 225, and 226), Clearwater, and Fond du Lac. Treaty 10 was signed
on July 20, 1906 between the Government of Canada and the Dene of English
River and Wollaston Lake.
o Family structure was also loosely organized due to frequent migrations in search
of caribou. Two or more related families were often organized into ‘hunting
units.’
o Reciprocity or the sharing of resources (food, clothing, etc) was common among
the Dene. Everyone participated in and celebrated any hunt that occurred amongst
the band. This reciprocity was generally not shared between the various bands of
Dene but rather between members within a band. Within the band few people
went hungry because the Denes shared their food resources among one another.
o Division of labour was generally by sex and age - Men would hunt and fish for
big game while the women, elderly, and children hunted for small game and
gathered berries.
o Dene men received respect from their community by being successful hunters.
Men were also responsible for cutting and sawing wood.
o Dene women’s responsibilities included sewing and tanning hides for clothes and
tents, drying and smoking fish and meat, moving and setting up camp, and
looking after the children and dogs.
o The children were responsible for hauling water, gathering wood, and picking
berries. Older siblings were responsible for taking care of their younger siblings.
Children in many of the northern Dene communities were required to haul water
up into the 1990s as the government had failed to provide water infrastructure.
o The Dene at the time of contact were hunting and gathering societies whose main
mode of subsistence was trading furs, moose (Alces alces), caribou (Rangifer
tarandus caribou), and fish (whitefish) with Indigenous groups they were not in
conflict with. They first came into contact with European fur-traders as early as
1717 when the Hudson's Bay Company erected a trading post at the mouth of the
Churchill river.
o Hunting, fishing, and trapping continue to be a way of life as well as a
supplemental income for many Dene today.
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o Known Epidemics (https://denenation.com/about/history/).
• 1781-1784: Smallpox epidemic decimated the Chipewyan population
• 1859: Epidemic of an undiscovered nature killed 400 people at Fort Rae.
• 1865: Over 1000 Dene died of “Influenza” in the area from Fort Simpson
to Peel River. 94 of a population of 600 south of the Great Slave Lake died
of “Influenza”
o Contemporary Dene communities: Clearwater River Dene Nation, Fond du Lac
Dene Nation, English River First Nation, and Black Lake First Nation.
•

Nakoda Oyadebi (Assiniboine)
o The Assiniboine (also known as Nakoda Oyadebi) are a Plains Indigenous people
whose territories cross the contemporary Canada / United States
border. Historically, the Assiniboine occupied Woodland and Aspen Parkland
territory ranging between the Qu'Appelle Valley and Lake of the Woods. The
Assiniboine refer to themselves as “Nakota” or “Nakoda,” the Ojibwe had
introduced them to French traders as “asinii-bwaan.” As a result, the Hudson’s
Bay Company and the North-West Company often referred to the Assiniboine as
“Stone Indians,” “Stony Sioux,” or “Stonies.” The Assiniboine speak a Siouan
language and were originally part of the Oceti Sakowin (also historically known
as the Sioux Confederacy) By the time French and English observers arrived in
the Hudson Bay Watershed in the early seventeenth century, the Assiniboine had
broken away from the Dakota and joined their Woodland Cree neighbours in a
military and trade alliance, called the Iron Confederacy (Nehiyaw-Pwat), which
gradually expanded westward from the Hudson Bay Lowlands and Canadian
Shield, to the Northern Great Plains, eventually engaging in wars against other
Plains peoples – such as Blackfoot, Ktunaxa, Shoshone, Hidatsa, Lakota,
and Gros Ventre – to protect and expand their lucrative commercial
success. Between the 1670s and 1780s, the Iron Confederacy utilized their
exclusive access to European trade goods – such as firearms, iron knives and
hatchets, coarse woollen cloth, wool blankets, cooking utensils, beads, and
needles – to enhance their role in the fur trade economy and to become one of the
most materially wealthy Indigenous confederacies in Western North America.
o Although the fur trade did shift some economic conditions and altered some of the
everyday aspects of the Assiniboine lifestyle, it did not fundamentally undermine
or alter their culture, beliefs, and traditions. The introduction of horses during the
second half of the eighteenth century brought the Assiniboine out of the
Woodlands and Aspen Parkland onto the Northern Great Plains of Saskatchewan
and Alberta bordering the Rocky Mountains.. The Assiniboine’s acquisition of
horses and exclusive access to muskets and iron weapons allowed them to launch
a two-pronged western migration that brought them through the northern
woodlands to the Rocky Mountains and in a southwesterly direction to the Great
Plains. However, the westward movement of the Assiniboine also
reflected some pressure from the Dakota, who, gaining access to firearms from
traders sought after Iron Confederacy territory.
o Because of the intensive economic competition between the Hudson’s Bay
Company and the North-West Company, whose fur trade rivalry and aggressive
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inland expansion into Blackfoot and A'aninin territory (eventually spilling over
into the Mackenzie drainage basin and the Columbia Plateau) the Assiniboine
were soon cut off from their former lucrative position as middlemen in both the
horse and fur trade. A smallpox epidemic in 1781-82 killed between one-third and
one-half of the Assiniboine population. In 1837-38, just as the Assiniboine
population was rebounding, another smallpox epidemic affected another twothirds of the Assiniboine. Dual epidemic s in the 18th and 19th centuries altered an
estimated Assiniboine population of more than 10,000 in the late eighteenth
century to approximately 2,600 by 1890. Crow, Blackfoot, A'aninin, Hidatsa, and
Lakota took advantage of the Assiniboine and drove them further southward
away from the bison herds roaming between the South Saskatchewan and
Missouri River.
o There was an increasing demand for buffalo hides, dried buffalo meat, and
pemmican to supply the fur trade and growing industrial centers on the eastern
seaboard, which placed great pressure on the remaining herds. The near extinction
of the bison in the 19th century pushed remaining Assiniboine peoples into
reluctantly signing treaties with the Canada and U.S. governments, who were then
relocated to government stipulated reserves in the 1870s-1880s. The aftermath of
treaties was not favourable for the Assiniboine, who were subjected to poor living
conditions, government-imposed starvation, restriction of mobility, deteriorating
health, cultural genocide in residential schools, and government bans
and restrictions on religious ceremonies (such as The Sun Dance) and political
activity.
o Excerpt from an interview with Tashunga Saba, interviewed by James
Shanley:
“The role of the family amongst traditional Assiniboine was extremely important.
First you received your life and protection from your family. As you grew up, you
received your name from the family. It was from your family that you learned
your language, history, culture, religion, and social values. Being human, you
received your entire belief system from your family. As you grew up, it was your
aunties, uncles, mothers, fathers, grandparents, and other relatives who taught all
that you knew and came to believe. In traditional Assiniboine life, your aunts and
uncles were your principal teachers. Your parents did not mete out punishment.
Traditional Assiniboine parents did not strike their young. Discipline was left to
aunts and uncles. They were very important in the lives of the children. Who and
what I am today results from the teachings of my grandfather (paternal), my
father, and all of my uncles. My uncles were the greatest teachers that any person
anywhere could ever have. Their knowledge, teaching methods, and their course
content were priceless.” Tashunga Saba. “Traditional Assiniboine Values: Let
us Bring Back Something Beautiful.” By James Shanley. Tribal College
Journal, Volume 11, No. 1 - Fall 1999.
https://tribalcollegejournal.org/traditional-assiniboine-family-values-bringbeautiful/
o “Historically the Dakota/Nakota/Lakota had no tolerance for marriage within
family units, therefore one had to marry outside of his/her tiyoßöaye (extended
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family) but even so, the majority of the members of a wi©oti (camp) were of the
same otoñwañ (division who are of common ancestry). However a number of the
reserves/reservations were established for members of more than one otoñwañ
(division who are of common ancestry). For example the Wahpeton Reserve’s
original membership included members of Waüöetoñwañ, Sissitoñwañ, and
Ihañktoñwañ ancestry. Another example is the Fort Belknap reservation that is
shared by persons of Nakota and Gros Ventre (Atsni) ancestry. Given the
heterogeneous nature of some of the reserves/reservations and the fact that some
otoñwañ (division who are of common ancestry) were assigned to more than one
reserve/reservation, the reservation system does not fit with the O©eti §aúowiñ
structure. That coupled with other characteristics of the reservation system lead to
the denigration of the O©eti §aúowiñ and the evolution of another identification
system. Actually two identification systems exist, a Canadian band/reserve system
and an American tribe/reservation system, through which individuals are
identified as having membership in a specific Band or Tribe in accordance with
membership criteria endorsed by the respective federal government. Those who
do not meet the membership criteria have no status and in Canada are classed as
non-status Indians. Such could be considered a third identification system because
of the significant number in both countries who do not meet the established
membership criteria or do not pursue membership.
There are many aspects of the Band/Tribe membership system that are not
compatible with the traditional O©eåi §aúowiñ concept of membership or
citizenship. The O©eåi §aúowiñ system is an inclusive system whereas the
Band/Tribal systems are exclusive and seem to be becoming more exclusive as
time passes.” Sourced from the Saskatchewan Indigenous Cultural Centre.
“Nakoda.” SICC. Accessed July, 2021. https://sicc.sk.ca/nakoda-2/

•

o Contemporary Nakoda communities in Canada largely reside in Saskatchewan –
Carry the Kettle Nakota First Nation, Mosquito-Grizzly Bear's Head-Lean
Man First Nation, The White Bear First Nation, The Ocean Man First Nation, The
Pheasant’s Rump Nakota First Nation – and were signatories to Treaty 4 (1874)
and Treaty 6 (1876).
Nêhiyawak (Cree)
o The Cree (Nêhiyawak) are the most populous and widely distributed
Indigenous people in Canada. Cree First Nations occupy territory in
the subarctic region from Alberta to Québec, as well as portions of the Plains
region in Alberta and Saskatchewan. However, the Cree are relative newcomers
to the Plains being the last Indigenous group to move permanently onto the Plains
starting in the 1790s. The Plains Cree emerged from the main body of Cree
(Woodland Cree), who were subarctic boreal forest hunters in Saskatchewan and
Manitoba. Their early relationship with the Hudson’s Bay Company starting in
1670 and Montréal-based fur trade networks starting in 1731, the Cree became
central figures in the Western North American fur trade. The
Cree maintained almost exclusive access to manufactured European trade goods,
such as firearms, iron knives and hatchets, coarse woolen cloth, wool blankets,
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o

o

o

o

cooking utensils, beads, and needles. Because of their prominent role in the fur
trade, marriages or alliances between Cree women and fur traders became an
essential component of fur trade negotiations, which resulted in many Métis
people tracing their descent from Cree women and French-Canadian fur traders
and voyageurs. Although the fur trade did shift some economic conditions and
altered some of the everyday aspects of the Cree lifestyle, it did not fundamentally
undermine or alter their culture, beliefs, and traditions.
Cree social and kinship structure relates back to the concept of “Wahkôtowin:
This concept translates to ‘relatedness or interrelatedness’. An
underlying assumption of this kind of relatedness is that it signifies a kinship not
just to humans but also to all other living entities and spirit beings… Reuben
Quinn is of the view that many of what are described as values, are actually laws
(personal interview May 26th, 2014). Many traditionalists see wahkôtowin as a
natural law. As a law, there would have been a great sense of personal
responsibility to live by the teachings of wahkôtowin. It would not simply
have been a personal choice in the pre-‐colonial nîhiyaw world but carried out as
a life-‐long task and reinforced by the entire community.” Napoleon, Art. “Key
Terms and Concepts for Exploring Nîhiyaw Tâpisinowin the Cree
Worldview.” Master’s thesis. University of Victoria, 2014. 85-87.
https://dspace.library.uvic.ca/handle/1828/5820
Family and community members support each other in times of need, and mutual
assistance and cooperation is valued. Respect for one another and non-human
beings is key to understandings of kinship and responsibility to one another and
the natural world.
After acquiring guns and iron weapons through trade, the Cree expanded their
territory and seized control of much of the Hudson Bay Watershed, hampering
access to European posts to all western Indigenous peoples apart from their allies,
the Assiniboine (Nakoda Oyadebi). Armed with muskets and iron-tipped
weapons, the Cree began a two-pronged western migration that brought them
through the northern woodlands to the Rocky Mountains and in a southwesterly
direction to the Great Plains. Although the Cree first occupied the Prairie parkland
only seasonally, some Cree permanently exchanged their canoes for horses, and
subsisted primarily on the buffalo hunt on a year-round basis. During this time,
many Cree remained in the boreal forest and the tundra area to the north, where a
stable culture persisted – these groups are the Swampy Cree and the Woodland
Cree. They continued to rely on hunting moose, caribou, smaller game, geese,
ducks and fish.
Rather than supplying furs and pelts to the expanding Hudson’s Bay Company
and North West Company, the Plains Cree provisioned trading posts and fur
brigades with Pemmican, which was made by pounding dried meat with berries
and pouring melted fat over the mixture. It was a dense, high-protein and highenergy food that could be stored and shipped with ease to provision voyageurs in
the fur trade travelling in the prairie regions where regular game could be
scarce. As a result, prairie bison herds were recognized as a rich resource, whose
dried and meat fat became a lucrative alternative to the trade in furs. The Plains
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Cree emerged from the Prairie parkland; however, they are considered a Plains
tribe because of their economic dependence on the buffalo.
o Control of buffalo and horse herds brought the Plains Cree into conflict with other
Plains peoples, such as the Blackfoot, A'aninin, Shoshone, Ktunaxa, Lakota, and
Métis. Over half the Plains Cree population were killed by smallpox and influenza
in recurrent epidemics between 1781 and 1838. By 1871, because of epidemics
and endemic warfare with the Blackfoot, 7,000 Plains Cree remained. . The
Canadian government, under the leadership of Sir John A. Macdonald, actively
withheld rations and other resources to force starving Plains peoples into signing
treaties and relocating to reserves.. Between 1884 and 1951 the Canadian
government suppressed and banned many Cree cultural ceremonies and rituals
including the Thirst Dance, powwows, vision quests, feasts, pipe ceremonies,
sweat lodges, instituted Residential Schools and
more. Today, Saskatchewan has the largest approximate
registered Cree population with 115,000.
Niitsítapi (Blackfoot)
•

The Niitsítapi (Blackfoot), also known as the Blackfoot Confederacy, are a
confederacy of nations comprised of the Amsskapipiikunniwa (Blackfeet Tribe)
located in northern Montana, Kainaiwa (Blood Tribe), Siksikawa (Siksika Nation)
and Aapatohipiikunniwa (Piikani Nation), located in southern Alberta, Canada.
Blackfoot traditional territory spans roughly the Southern half of Alberta and
Saskatchewan from the Rocky Mountains to the Plains, as well as a Northern
portion of Montana. The Blackfoot were Plains orientated Indigenous peoples
whose culture was tied to the Bison hunt; while following Bison populations,
other supplemental foods included deer and other large game, nuts, fruits, and
vegetables. Important Blackfoot cultural sites that demarcate traditional territory
are, as provided by the Blackfoot Confederacy: Ninastako (Chief Mountain), Iini
Ksiskom (Buffalo Springs), Moko’ waansin (Belly Buttes), Soyioh’powah’ko
(Blackfoot Crossing), Miistuki’sts Koowa (Castle Mountain), Aiyii Ki’mikoi
(Cypress Hills), Hand Hills, Old Man River, Yellowstone River, North
Saskatchewan River, Table Mountain, Crows Creek, Sand Hills, Big Horn
Medicine, Sweet Pine Hills, Kai’skah’piiks (Porcupine Hills), Buffalo Springs,
Cypress Hills, Table Mountain, Porcupine hills, and many others.
Oiskit’tsi’poi’iystuki (Heart Butte Mountain) and Whale Back Ridge. The
Blackfoot are signatories of Treaty 7, September 22, 1877 and current federally
allocated Blackfoot territory is found in Alberta and Montana; much traditional
Blackfoot territory in Saskatchewan has since been settled and is covered under
Treaties 2, 4, and 6 of which the Blackfoot are not signatories. This represents a
major loss of ancestral land and resources for the Blackfoot. After 1812, the
insertion of the 49th parallel (Canada and U.S. Border) divided the Piikani tribe
into the Ampskapi Pikuni in Montana and the Apatosi Pikuni in Southern Alberta.

•

Traditional forms of Blackfoot government were non-hierarchal in nature and
decision-making processes were shared among the group. Consensus was made
by leaders chosen for their unique and valued skills, who represented other
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members of Blackfoot communities. One-way leadership was proven through
one’s capacity and ability to care and nurture others, particularly the young and
elderly. 36 clans from 3 different tribes comprised the Blackfoot, and were
responsible for maintain and protecting the territorial boundaries in tandem.
Along with their powerful confederacy, the Blackfoot formed alliances with other
Athabaskan nations such as the Tsuut’ina, as well as the Algonquian-speaking
A'aninin with whom they traded, formed relationships with, and protected
boundaries.
•

“Reg Crowshoe (in Pepion (1999)) used the following depiction to illustrate
Blackfeet social organization (Figure 1) [of the article]. In this depiction the
extended family is the nucleus of the social organization. The extended families
are entities that compose the band. The bands then make up the tribes, Ampskapi
Pikuni (South Piegan), Apatosi Pikuni (North Piegan), Kainai (Blood), and
Siksika (Blackfoot). The four tribes then create the Blackfoot Confederacy.
Overlaying each of the concentric circles in Figure 1 are the societies. It is
important to note that the societies, including the medicine bundle societies,
overlap the families, bands, tribes, and confederacy. This depiction demonstrates
the intricate overlays of the social organization of the Blackfeet that impact on
defining leadership within a cultural context. Leadership is distributed throughout
the social organization in a way that maintains a social equilibrium between all
elements within the culture. Authority or rule lies within the social structures and
ceremonial protocol. Egalitarianism is achieved by assuring that no particular
individuals or groups wield absolute power. Personal characteristics are highly
valued while prowess in hunting and capturing of esteemed articles from other
tribes is important. Individual civil service and spiritual participation are integral
to leadership roles and functions. Spiritual participation includes recognizing the
medicine bundles influence for guiding leaders.” - Gladstone, Joseph Scott, and
Pepion, Donald D. "Exploring Traditional Indigenous Leadership Concepts:
A Spiritual Foundation for Blackfeet Leadership." Leadership (London,
England) 13, no. 5 (2017): 581-582.
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•
•

“During the summer, groups would converge to hunt bison, and celebrate with
elaborate feasts and dances. The Sun Dance, a communal celebration held
annually in mid-summer, was the central aspect of Blackfoot cultural life.
European settlers and missionaries opposed the Blackfoot’s complex and wellestablished traditions. Assimilatory laws and policies were implemented in order
to eradicate the expression of traditional culture (See also Indian
Act and Residential Schools.) However, Blackfoot oral histories passed cultural
traditions on to future generations, including participating in sweat lodges and
sacred societies (such as the Horn Society), using medicine bundles, and other
means of purifying the body and soul.” - Dempsey, Hugh A., Zach Parrott, and
Michelle Filice. Blackfoot Confederacy. English ed. ed. Toronto: Historica
Canada, 2019.

•

The 1860s were a period of demographic change on the Canadian Plains, The
selling of the HBC, the influx of European settlers, a growing issue of horse
raiding, and the dwindling of the Bison herds created new hardships during the
decade. The demographic shift brought Indigenous peoples on the Plains into
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closer contact and competition over limited resources. An outbreak of scarlet
fever occurred in 1864-65, resulting in 1100 Blackfoot casualties. The scarlet
fever outbreak spread north into the Mackenzie district, killing another 800 people
in the that region. In turn, the Blackfoot accused European settlers for bringing the
illness with them, spreading it, and retaliated.
•

The food shortage on the Plains and a growing issue of horse raiding brought the
Blackfoot into an increased number of conflicts with the Cree-Assiniboine
alliance. In 187,1 a peace treaty brought an end to the long running war between
the Blackfoot and the Cree. This was also known as the Assiniboine alliance. The
roots of this conflict can be traced back to the height of the fur trade and
competition over the dwindling bison herds. In the fall of 1870, the Blackfoot won
a crucial victory over 600-800 Cree, Assiniboine, and Saulteaux warriors in a
battle at Belly River (near present day Lethbridge, AB). Following the Blackfoot
victory both sides acknowledged the futility of inter-Aboriginal warfare,
especially with the increasingly chaotic 'Whoop-Up' trade moving northward from
America, and agreed to a peace treaty to end hostilities.

•

Today, the population of the Blackfoot
Confederacy in Canada is roughly 22
000, and 45 000 across North America.

Métis
Map of major Métis communities in Saskatchewan
(Figure 2):
https://indigenouspeoplesatlasofcanada.ca
/article/frequently-asked-questions-metis/
Detailed map of Métis Nation of Saskatchewan
Structure available through the Gabriel Dumont
Institute:
http://www.metismuseum.ca/resource.php/07112
o During the 1700s, Indigenous Women
married French-Canadian fur traders,
such as the Cree and Ojibwe in Rupert’s
Land (analogous to the Hudson Bay
Watershed), these unions resulted in the
development of a unique Indigenous
culture/identity, the Métis. Following the
1760 British Conquest of Canada, the
Hudson’s Bay Company (HBC) and the
rival North West Company (NWC)
expanded fur trade networks throughout
the Hudson Bay Watershed. While some
HBC and NWC officials initially

Figure 2
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o

o

o

o

discouraged “country marriages,” sometimes called marriages à la façon du
pays or “according to the custom of the country,” they soon realized that marriage
and kinship were good means of establishing solid trading alliances with First
Nations.
Following the termination of contractual employment, many FrenchCanadian voyageurs chose to remain with their Indigenous wives in Rupert’s
Land and to subsist as independent traders, trappers, and provisioners. These men,
known known as gens libres, ‘freemen,’ or ‘Otipemisiwak, and their Indigenous
wives are the founders of a distinctive Métis identity in the Red River
Valley. Consequently, their descendants formed a distinct culture, collective
consciousness, and nationhood in the Northwest.
An important feature of Métis culture was the emergence of a distinct composite
language – Michif (or Mitchif), which was based primarily on Plains Cree and
Canadian French with a distinctive Saulteaux or Ojibwe element. The
Métis blended European and Indigenous traditions to create a unique and rich
culture. In traditional music and dance, Métis fiddling and jigging combine
European and Indigenous influences. Métis art also reflects their dual heritage,
adopting both Indigenous beading practices and popular European floral designs.
Lastly, Métis gastronomy also reflects European and Indigenous hybridity with
specialties of bannock, pemmican, tourtières (meat pies), pea soup, and wild rice.
But as recent scholarship by Chris Andersen has argued, Métis should not be
reduced to the idea of “mixedness.” Rather, to be Métis is to be connected to and
belong to one of the historical Métis communities of the Prairies who organized
themselves as a society with the ability to negotiate relations with others. The
concept of Métis nationhood can be traced to the settlements at Pembina and the
Forks of the Red and Assiniboine rivers. Unlike some other unions that arose
from the HBC’s fur trade posts between Indigenous women and fur traders, who
aspired to assimilate into the British-Protestant world of their usually higherranked fur trader fathers, the Métis progeny that arose from the NWC’s initial fur
trade marriage alliances developed a tradition of resistance to the political and
economic control exercised by Euro-Canadian fur trade companies. As a people
independent from other European and Indigenous societies, the Métis pursued
trade and political alliances with the Plains Ojibwe, Plains Cree, Assiniboine, and
Blackfoot and often acted as intermediaries between them and colonists. The
Métis frequently quarreled with the Dakota and Lakota for control of bison-rich
hunting territories between the South Saskatchewan River and Missouri
River. The Métis rivalry with the Dakota/Lakota for control of bison-hunting
territories culminated in the Battle of Grand Coteau in North Dakota in
1851, where the Métis emerged victorious.
By 1810, the Métis provisioned NWC trading posts and fur brigades with
Pemmican, which was made by pounding dried bison meat with berries and
pouring melted fat over the mixture, and was a dense, high-protein and highenergy food that could be stored and shipped with ease to provision voyageurs in
the fur trade travelling in the prairie regions where regular game could be
scarce (2 lbs of pemmican provided around 8,000 calories). As NWC supply lines
lengthened to the Athabasca Basin and the Columbia Plateau, the Red River
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heartland became crucial to the Montréal-based traders as a provisioning centre.
The Red River Colony (founded jointly by Thomas Douglas, 5th Earl of Selkirk
and the HBC in 1812) issued the Pemmican Proclamation in 1814, which forbade
the export of pemmican and other provisions from the Red River Colony. The
Pemmican Proclamation (as well as a ban on hunting bison from horseback)
angered many Métis families, who saw the decrees as direct economic sanctions
against them because they made their living by provisioning the NWC
forts. Under the leadership of Cuthbert Grant, the Métis defended their economic
and political right to land and resources at the Battle of La Grenouillère (Gro-nouyeir) (a location known to the English as Seven Oaks) in 1816, where Red River
Colony Governor Robert Semple was killed.
o In 1869, the HBC began negotiations with the British and Canadian governments
for the transfer of Rupert’s Land, without consultation with its First Nations,
Inuit, and Métis inhabitants. The arrival of unauthorized Canadian surveyors and
speculators from Ontario set into motion an organized Métis resistance under
Louis Riel. While the Métis were concerned about their land, they were also
worried that they would lose their language, religion, and culture. Although the
1869-70 Métis uprising in the Red River Colony had led to the creation of the
Province of Manitoba and guaranteed that Métis land titles were recognized by
the federal government, subsequent mismanagement resulted in
disenfranchisement of many Métis families, whose lands were appropriated by
newly arriving settlers from Ontario and Québec. Of the approximately 10,000
persons of mixed descent in Manitoba in 1870, two-thirds or more are estimated
to have departed the Red River Valley in the following few years, with
most headed west to the existing Métis settlements at St. Laurent, Duck
Lake, Batoche, Lac Ste. Anne, St. Albert, and Lac La Biche. .

Settler Colonialism
Definition: Patrick Wolfe (1996) was the first scholar to fully define settler colonialism. He
distinguished it from other forms of colonialism (such as extraction colonialism) in that it was
predicated on the assumption that settlers arriving from their ancestral homeland in
Europe were coming to stay with the goal of creating a new society that would be distinct
from what the colonists left behind in their homelands. The first European explorers, fur
traders, and settlers were not necessarily “settler colonists.” The fur traders, for example,
typically depended upon Indigenous people’s labour for their success, and they often
married into Indigenous families and communities. Indigenous people wielded political
and military and cultural power during the fur trade. Settler colonists came later and they
did not respect Indigenous people or want to include them in the new system of governance
they were establishing. Settler colonists by definition regard Indigenous people as being “in
the way” –blocking settler access to lands and resources. Under settler colonialism First
Nations were pushed onto marginal reserve lands, and Metis people were issued Script (and
within a month over 90% of Metis had their Scrip taken by land speculators).
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Settler colonists enacted removals and displacements through policy, violence, and
physical force. Policy was a major tool that the Canadian Government used to displace and
assimilate Indigenous peoples – policy overrode Indigenous rights and implemented federal
control of Indigenous services, governments, resources, healthcare, and education (legally
entrenching systematic abuses).
Settler colonialism infantized Indigenous people (treated them like children). E.g. they
could not vote or participate in provincial or federal politics, they could not purchase alcohol.
Settler colonialism assumed that Indigenous people had no future. Their culture was
deemed incompatible with the modern world. Settler colonialism defined Indigenous people’s
future as either dying out or being assimilated.
Indigenous susceptibility to western diseases was cited as supporting these suppositions.
Indian Residential schools, through the lens of settler colonialism, were conceived and
justified as benevolent acts to assist youth escape their parents and elders influence to speed their
absorption into Canadian society.

Key Settler Colonial Policies:
1857 Civilization of Indian Tribes Act
Prior to Confederation, the majority of statutes pertaining to Aboriginal people concerned the
banning of alcohol, the definition of Indian, enfranchisement, as well as statutes which
empowered the colonies to administer and manage Indigenous lands. The assimilation goal
became explicit in the 1857 Civilization of Indian Tribes Act whereby enfranchisement was
applied to those legally defined as Indians who had acquired a reasonable degree of education,
were free from debt, could read and write, and were capable of managing their own affairs. Early
legislation also considered the rights of those who settled on Indigenous lands pending the
receipt of a government permit, as stipulated in an 1861 Province of Canada statute. For the most
part, the 1861 statutes began to adopt the now familiar Indian Act format, with the amalgamation
of other jurisdictions of Aboriginal legislation giving form and content to the Province of
Canada’s early Aboriginal policy.

1869 Gradual Enfranchisement Act
The 1869 Gradual Enfranchisement Act replaced traditional forms of governance. Of particular
importance to the government was expediting ‘civilization’ (cultural assimilation) and the
management of Indigenous lands. In order to accomplish this the Canadian government defined
“Indian” identity based on registration entitlement, making a differentiation between status and
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non-status “Indians.” As such, early legislation targeted men while excluding women. A status
woman who married a non-status man was disenfranchised and not entitled to live on reserve.
Her children were also excluded, measures which were in keeping with British Canada’s
civilization, segregation and racial purity ideals. The 1869 Act introduced the loss of status
clause which affected women who married men without status, while also assuring acquired
status to settler women who married an “Indian” man. Children were required to remain with
their father’s band in the case where their parents no longer lived together or in the same
community – this separated mothers from their children. The 1869 Act also restricted the transfer
of property to an Indian woman with inheritances passed to the children. Indian Act
amendments, which stemmed from both the Gradual Enfranchisement and Gradual Civilization
Acts, stemmed from allowed for the withholding of annuity payments if a childless woman
lived with another man. In 1879 the Act included clauses specific to Aboriginal women and
‘prostitution.’ British legal concepts regarding private property are neither found nor applicable
to Indigenous practices or community values. The long-term civilization objectives in the Indian
Act are built on the acquisition of private property and citizenship through the allotment of land
holdings to individuals through Certificates of Possession (previously known as Location
Tickets).
-

-

Voting (not until 1960 for status Indians, and 1962 [de jure 1950] for Inuit) - This is
mostly about the marginalization of Indigenous people from the Canadian political
process until such time, as they represented a small minority population and no longer
rationalized as a potential threat to settler colonialism.
Criminalization of Indigenous spiritual practices (the Sun Dance on the prairies and
Potlatches in British Columbia) Restrictions on the rights and liberties of Indigenous
peoples
Freedom of speech and assembly (wards of the federal government, legal status similar to
that of minors)
Enfranchisement
Mobility (pass system)

1876 Indian Act
The Indian Act was launched in 1876 by Canada and represents the amalgamation of legislation,
statutes and regulations pertaining to Aboriginal peoples that had earlier been in place in the
colonies of Upper and Lower Canada (i.e. Quebec and Ontario). At the time of its inception
the Indian Act was designed to fulfill the continuation of the federal government’s civilizing
and assimilation goals. Perceptions of First Nations people as ‘wards of the state’ requiring
tutelage and protection resulted in early statutes designed to isolate First Nations people from
white society. This simultaneously served to move Indigenous populations onto reserves and
conveniently out of the way of settlers who sought to pre-empt and develop land.
Enfranchisement Policies:
“Enfranchisement is a legal process for terminating a person’s Indian status and conferring
full Canadian citizenship. Enfranchisement was a key feature of the Canadian federal
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government’s assimilation policies regarding Aboriginal peoples. Voluntary enfranchisement
was introduced in the Gradual Civilization Act of 1857 and was based on the assumption that
Aboriginal people would be willing to surrender their legal and ancestral identities for the
privilege of gaining full Canadian citizenship and being assimilated into Canadian
society. Individuals or entire bands could enfranchise. In the case where a man with a family
enfranchised, his wife and children would automatically be enfranchised. However, very few
Aboriginal people or groups were willing to abandon their cultural and legal identities, as
anticipated by the colonial authorities. Over time, Aboriginal people have been enfranchised for
serving in the Canadian armed forces, gaining a university education, for leaving reserves for
long periods – for instance, for employment – and, for Aboriginal women, if they married nonAboriginal men.4 Two major amendments to the Indian Act, in 1951 and 1985, have
significantly revised those portions of the Indian Act (e.g. men and women who serve in the
military, attend high school or university, and women who marry a non-indigenous man no
longer lose their status).” (Karrmen Crey,
https://indigenousfoundations.arts.ubc.ca/enfranchisement/)

In 1960, John Diefenbaker passed legislation (Bill C-2 and Bill-C3) that amended the Indian
Act that guaranteed federal franchise to Indian men and women in a way that did not
compromise their Indian status or rights. Bill C-2 repealed subsection (2) Section 86 of the
Indian Act which prevented those with Indian status from voting. Bill C-3 amended the Canada
Elections Act, assuring federal franchise without compromising one’s Indian status to both men
and women. The response to federal enfranchisement was mixed, individuals fearing that despite
the Government’s promises they would lose their Treaty Rights and Indian Status if they voted at
the polls. Historically, promises and assurances made by the Federal Government to Indigenous
peoples were often disregarded or disingenuous altogether, this caused a lack of trust in the
Federal Government’s intentions regarding Indian enfranchisement. (Native Brotherhood of
British Columbia, Special Edition 1960, The Native Voice.
https://diefenbaker.usask.ca/documents/the-enfranchisement-of-canadas-aboriginalpeoples/native_voice.pdf)
Changes to federal Aboriginal policy were achieved through piece-meal amendments to the
Indian Act. For example, Chap. 17, section 1 of, “An Act to amend the Indian Act,
1880” provided the Governor in Council with the authority to prohibit or regulate the sale of
agricultural produce grown by Indians. Other amendments include the 1884 banning of the
Potlatch and creation of the Pass System (that prevented First Nations people from leaving
prairie reserves without permission of government agents), the 1895 prohibition of the Sun
Dances, and the amendment that in the early 20th century made school attendance mandatory
(filling the rosters of residential schools). Arguably, the 1880 repeal and amendment of various
clauses pertaining to agriculture infringed on treaty rights. 1951 and 1985 represent the oftennoted Indian Act amendment dates which removed some of the most blatantly assimilationist and
sexist elements of the Indian Act.
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Two major government measures that were enacted through policy were the Residential School
System and the Sixties Scoop.
Residential Schools
Federally funded “Residential schools for Aboriginal people in Canada date back to the
1870s. Over 130 residential schools were located across the country, and the last school closed in
1996. These government-funded, church-run schools were set up to minimize parental
involvement in the intellectual, cultural, and spiritual development of Aboriginal children.
During this era, more than 150,000 First Nations, Métis, and Inuit children were placed in these
schools often against their parents' wishes. Many were forbidden to speak their language and
practice their own culture. While there is an estimated 80,000 former students living today, the
ongoing impact of residential schools has been felt throughout generations and has contributed to
social problems that continue to exist.” (http://www.trc.ca/about-us.html).
Not all First Nations youth attended residential schools. Some attended Indian day
schools, some attended provincial public schools alongside non-Indigenous students, and some
avoided formal western
education entirely. But
attending Residential
Schools was prioritized by
the federal and provincial
governments for the cultural
‘reformation’ and
assimilation of Indigenous
children. Parents and
guardians who refused to
allow their children to be
taken to residential schools
were at risk of arrest by
Indian Agents and/or
RCMP. Children were forced to attend and those who ran away from the schools were brought
back. Some children who fled the schools did not return home to their communities, as the
elements caused many children to die of exposure in their attempts to escape the school
environment and return to their homes.
Residential schools were designed to assimilate Indigenous youth. Taking children from
their families and replacing their culture with the culture of the colonizing society was an act of
genocide. In addition, children in Residential Schools were tragically subjected to abuse from
teachers and school staff (including by nuns, priests/pastors, teachers, and custodial staff), and
the mistreatment of students was extremely common in all areas of their life. For instance, food
in Residential Schools was of poor quality and low in nutrition, in certain cases governments
used Indigenous children as test subjects for nutritional programs that aimed to provide the
lowest quality food using additives (such as bone marrow) to stave off starvation. Hunger and
malnutrition were just one reality children had to survive at their time in Residential schools,
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poor nutrition along with small and unsanitary living quarters resulted in poor health making the
frequency of infection, sickness, or disease (such as tuberculosis) drastically high. While nearly
80 000 survivors are living today, nearly 1 in every 25 children died in Residential Schools due
to the inhospitable environmental, social, and spiritual conditions; in comparison, there was a 1
in 26 chance of dying if you served in the Canadian military in the Second World War. 6000
deaths were officially recorded in Residential Schools, but it is more than likely that the number
of deaths is much higher; the recorded number of deaths also does not account for the retroactive
deaths of former students/survivors who had since left school, but died of complications caused
by Residential Schooling - those experiencing trauma for example, or any further complications
due to poor nutrition and initial illness originally contracted in the schools.
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The Sixties Scoop
The Canadian constitution defined
Indians as falling under federal
jurisdiction whereas health and family
services was provincial jurisdiction. This
led to conflicts over who would provide
services (and pay for those services) for
Indigenous youth and families. The two
levels of government resolved this
(without consulting Indigenous people) by
deciding that provinces would “care” for
Indigenous youth in crisis by
apprehending them and integrating them
into non-Indigenous child and family
service programs. The result is what came
to be known as the “Sixties Scoop” where
Indigenous youth – where Indigenous
children were “scooped” up and adopted
into predominantly non-Indigenous,
middle-class families.
The Sixties Scoop experience left
many adoptees with a lost sense of
cultural identity. The physical and
emotional separation from their birth
families continues to affect adult adoptees
and Indigenous communities to this day.
In Saskatchewan, particularly in the
Northern region of the province,
Indigenous children were taken or ‘scooped’ from their communities and relocated generally to
non-Indigenous families in
settled regions of the province.
Through the provincial CCF
party (the pre-cursor to the
NDP) , the scooping and
relocation of Indigenous
children from their home
communities partially occurred
because foster homes in the
north were deemed incapable of
meeting capacity. But of course
scooping Indigenous children
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from their home communities created a social and cultural disconnect that contributed to their
assimilation into “Canadian” society, and this was the long-term goal of the Canadian and
provincial governments. Scooping children contributed to assimilation by disconnecting
Indigenous youth from their ancestral lands, resources, and livelihoods. Many Indigenous
children who were scooped at birth or an early age were not told of their relocation or Indigenous
kinship by their adoptive guardians, and only found out later in life.
The scooping of Indigenous children dislocated them from their families, communities,
and access to culture/culturally relevant upbringing. It’s important to remember that during the
60s Scoop period Residential Schools were still operating. – Indigenous peoples were
continually at risk of violence from early childhood, through their entire adolescent life, and into
adulthood as well. For children who were separated from their families in the north sent to
southern communities, and Indigenous children from across Canada, there was and often is a
sense of cultural disconnect and an inability to find belonging meaningfully both inside and
outside of their home communities. In many ways, Indigenous parents and their children
continue to report ‘scooping’ through child welfare services with further placement into the
foster system. For example, scooping through the practice of ‘birth alerts’ wherein hospital staff
alerts child welfare services if they deem the child ‘at risk’ from their parents. Parents are not
informed of the action nor provide consent for birth alerts. Birth alerts have historically and
contemporarily targeted Indigenous mothers who are characterized as unfit or disengaged from
their child despite no evidence. They allowed hospital staff to have final authority over who is
‘fit’ to parent a child, and these decisions are often informed by racist and classist assumptions
and racial stereotypes.

Indigenous resistance, resilience, and resurgence
Indigenous peoples have always been active agents in history and have resisted settler
colonial occupation. Within Saskatchewan, there is a long history of Indigenous political
mobilization, community organization, and liberation efforts. Throughout the 20th century
numerous Indigenous political organizations formed: the Protective Association for Indians and
their Treaties, the Saskatchewan Indian Association, the Saskatchewan faction of the North
American Indian Brotherhood, the Métis Society of Saskatchewan, the Saskatchewan Indian
Women’s Association, and the modern FSIN (Federation of Sovereign Indigenous Nations) are
just some of the grass roots Indigenous organizations that emerged. These political and
community organizations were and continue to be concerned with the wellbeing of Indigenous
peoples and their access to traditional territories, cultures, resources, self-governance, justice,
and autonomy. John Tootoosis, Isabelle McNab, Sadie Cote, Malcolm Norris, Jim Brady, and
Louis Riel are just some of the major actors in contemporary Indigenous political organization
and resistance within Saskatchewan, however this is by no means a definitive list.
Resistance extended beyond the political sphere too: everyday acts of resistance must be
acknowledged within this history as well. Indigenous peoples found ways to work within or
around punitive colonial measures that endangered their lives and cultures; one primary example
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of this is community ceremonial gatherings and celebrations. Despite federal restrictions which
outlawed the practice of ceremonies such as the Sun Dance and Potlatch (in British Columbia),
Indigenous peoples continued to gather and practice their cultural traditions in stealth or in spite
of colonial threats. Parents and Guardians resisted the stealing of their children into missionary
and Residential schools, even under the threat of legal consequences. Recorded testimony from
the residential school era even show that guardians successfully curbed Indian Agents and
NWMP/RCMP officers who came to take their children and avoided legal repercussions for
doing so.
Today, many of the harshest and assimilatory colonial laws designed to eliminate
Indigenous peoples and their cultures have been repealed. As we know, however, settler
colonialism has not ended, and this leads us to the Indigenous activism and resistance happening
today calling for Indigenous sovereignty. 1492 Land Back Lane
(https://www.aptnnews.ca/tag/1492-land-back-lane/), the Unist’ot’en Camp protecting
Wet’suwet’en territory (http://unistoten.camp/), land defenders and water protectors at Standing
Rock defending against the Dakota Access Pipeline (https://www.ienearth.org/) have received
media coverage in most recent years, these Indigenous organized and lead movements aim to
protect and conserve the homelands of the Haudenosaunee, Wet’suwet’en, and Standing Rock
peoples on which federal or provincial governments have planned development. More locally
within Saskatchewan, organizations like Saskatoon’s Okihtcitawak Patrol Group provide
community and safety services to their core neighbourhoods. Food, clothing, and other material
goods are given out to those who are houseless, but the OPG provides more than that too. They
provide naloxone training and kits alongside lifesaving emergency medical care, coordinate
outreach and support workers with community members, assist community members in finding
shelter or mental health services, cultural support and activities, and community clean up of
hazardous waste, like needles. For more on their community work, and affiliated groups, see
https://www.facebook.com/SaskatoonOPG/.
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Further Learning: Links and Resources
Settler Colonial Myths:
Video: The Keep America Beautiful campaign portrayed “Iron Eyes Cody,” an Italian American
dressed as a “traditional Native American” as the face of their anti-pollution campaign. The view
and stereotypical presentation that Indigenous people are always “ecological” and therefore
aligned with the political agenda of conservationists and environmentalists (‘radicals,’ ‘antigovernment’ and ‘regressive’) has been part of Euro-North Americans’ popular culture from
before confederation.
Reading: https://gladue1.usask.ca/settlercolonialmyths
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“Like me, most people here carry deep scars. It is
hard to describe all the different experiences that
women have— for example, the history of abuse
that has brought many of us here to the dtes
[Vancouver’s Downtown East Side], the brutality
of child apprehensions that many of us have borne
as a direct result of poverty, the fact that many of
us do not know our parents because of the legacy
of residential schools and colonization has
destroyed our families, the chronic and often fatal
illnesses such as aids and hepatitis c that break our
bodies, the grief of living through the deaths of our
missing and murdered sisters, and much more.
People who drive by us every day to work have no
idea what nightmares we live with. My heart
wants to shatter when I hear some of the stories
about why people have turned to drugs and
alcohol.”
Keetsahnak / Our Missing and Murdered
Indigenous Sisters, edited by Kim Anderson, et al.,
University of Alberta Press, 2018. Pg 13.
“…Colonial archetypes and behaviours have
become essentialized such that wildly inaccurate
ideas about Indigenous people have become
normalized to form a kind of Canadian “common
sense,” or, as I would put it, a common sensibility that informs reactions to issues as devastating
as the disappearance and murder of some two thousand women. Rather than sparking an urgent
sense of something terrible happening over and over again that must be addressed, operating out
of this carefully contrived national mindset, such reports elicit “nothing more than tsk tsks and
knowing nods of the head.” Those tsk tsks are a shorthand for a complex colonial curriculum
that, if anything, culminates in the oft-reported notion that these women brought this violence
onto themselves.”
Keetsahnak / Our Missing and Murdered Indigenous Sisters, edited by Kim Anderson, et al.,
University of Alberta Press, 2018. Pg 98.

Settler Privilege Questionnaire 1:
From Dina Gilio-Whitaker, “Unpacking the Invisible Knapsack of Settler Privilege”
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1. I can live anywhere in the US or Canada without being disturbed that people of my race or
ethnic group were not systematically killed or displaced so that I could live there.
2. I don’t have to worry that images, symbols, or names of people of my ethnicity will be used
as sports mascots, Halloween costumes, or marketing logos, and that I will be told that
when they are that I am being honored, even when I say I don’t feel honored.
3. I am not burdened that people not of my ethnicity will appropriate the spirituality and
religion specific to my community and justify it with arguments that everybody has a
constitutional right to practice whatever religion they choose.
4. I am not concerned about my group’s history being accurately represented in my children’s
education, or represented at all.
5. I don’t have to worry that I will be perceived as an authentic member of my ethnic group
based on a sufficient amount of “blood,” as verified by a government-issued document.
6. I can see myself and my ethnic group represented in a wide variety of media and popular
culture that aren’t predominantly stereotypes.
7. I am usually represented in statistical findings in studies and reports.
8. I am never confronted with comments that express surprise that my group is still existent.
9. I am never confronted with comments that imply that my group deserved to be wiped out
because they were all killing each other already anyway before being invaded by outsiders.
10. I don’t have to hear references about my group described as a “plight.”
11. I never have to defend against the desecration or digging up of burials of my ancestors for
capitalist development.
12. I can be assured that the American (or Canadian) legal system will defend my ability to
practice my religion in its original setting, and respect that it is based on a different set of
assumptions about the world than other religions.
13. I am not subject to a legal system that is based on a concept of cultural and religious
inferiority of my group.
14. I don’t see myself spoken of as a “savage” or other derisive term in any of the US’s (or
Canadian) founding documents.
15. I never have to worry that my legal existence or that of my group can be terminated at any
time by the US government without my consent.
16. I have no ancestors who were considered “wards of the state” even though they committed
no crime.
17. I have no ancestors that were hunted for bounties paid for by any governmental agency.
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Appendix 2: White Privilege Questionnaire
Taken from Peggy McIntosh, “White Privilege: Unpacking the Invisible Knapsack.”
1. I can if I wish arrange to be in the company of people of my race most of the time.
2. I can avoid spending time with people whom I was trained to mistrust and who have
learned to mistrust my kind or me.
3. If I should need to move, I can be pretty sure of renting or purchasing housing in an area
which I can afford and in which I would want to live.
4. I can be pretty sure that my neighbors in such a location will be neutral or pleasant to me.
5. I can go shopping alone most of the time, pretty well assured that I will not be followed or
harassed.
6. I can turn on the television or open to the front page of the paper and see people of my race
widely represented.
7. When I am told about our national heritage or about "civilization," I am shown that people
of my color made it what it is.
8. I can be sure that my children will be given curricular materials that testify to the existence
of their race.
9. If I want to, I can be pretty sure of finding a publisher for this piece on white privilege.
10. I can be pretty sure of having my voice heard in a group in which I am the only member of
my race.
11. I can be casual about whether or not to listen to another person's voice in a group in which
they are the only member of their race.
12. I can go into a music shop and count on finding the music made by people of my race
represented, into a supermarket and find the staple foods which fit with my cultural
traditions, into a hairdresser's shop and find someone who can cut my hair.
13. Whether I use checks, credit cards or cash, I can count on my skin colour not to work
against the appearance of financial reliability.
14. I can arrange to protect my children most of the time from people who might not like them.
15. I do not have to educate my children to be aware of systemic racism for their own daily
physical protection.
16. I can be pretty sure that my children's teachers and employers will tolerate them if they fit
school and workplace norms; my primary worries about them do not concern others'
attitudes toward their race.
17. I can talk with my mouth full and not have people put this down to the colour of my skin.
18. I can swear, or dress in second-hand clothes, or not answer letters, without having people
attribute these choices to bad morals, poverty or the illiteracy of my race.
19. I can speak in public to a powerful male group without putting my race on trial.
20. I can do well in a challenging situation without being called a credit to my race.
21. I am never asked to speak for all the people of my racial group.
22. I can remain oblivious of the language and customs of non-white people who constitute the
world's majority without feeling in my culture any penalty for such oblivion.
23. I can criticize our government and talk about how much I fear its policies and behavior
without being seen as a cultural outsider.
24. I can be pretty sure that if I ask to talk to the "person in charge", I will be facing a person
of my race.
25. If a traffic cop pulls me over or if the IRS audits my tax return, I can be sure I haven't been
singled out because of my race.
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26. I can easily buy posters, post-cards, picture books, greeting cards, dolls, toys and children's
magazines featuring people of my race.
27. I can go home from most meetings of organizations I belong to feeling somewhat tied in,
rather than isolated, out-of-place, outnumbered, unheard, held at a distance or feared.
28. I can be pretty sure that an argument with a colleague of another race is more likely to
jeopardize their chances for advancement than to jeopardize mine.
29. I can be pretty sure that if I argue for the promotion of a person of another race, or a
program centering on race, this is not likely to cost me heavily within my present setting,
even if my colleagues disagree with me.
30. If I declare there is a racial issue at hand, or there isn't a racial issue at hand, my race will
lend me more credibility for either position than a non-white person will have.
31. I can choose to ignore developments in minority writing and minority activist programs, or
disparage them, or learn from them, but in any case, I can find ways to be more or less
protected from negative consequences of any of these choices.
32. My culture gives me little fear about ignoring the perspectives and powers of people of
other races.
33. I am not made acutely aware that my shape, bearing or body odor will be taken as a
reflection on my race.
34. I can worry about racism without being negatively seen as self-interested or self-seeking.
35. I can take a job with an affirmative action employer without having my co-workers on the
job suspect that I got it because of my race.
36. If my day, week or year is going badly, I need not ask of each negative episode or situation
whether it had racial overtones.
37. I can be pretty sure of finding people who would be willing to talk with me and advise me
about my next steps, professionally.
38. I can think over many options, social, political, imaginative or professional, without asking
whether a person of my race would be accepted or allowed to do what I want to do.
39. I can be late to a meeting without having the lateness reflect on my race.
40. I can choose public accommodation [like hotels] without fearing that people of my race
cannot get in or will be mistreated in the places I have chosen.
41. I can be sure that if I need legal or medical help, my race will not work against me.
42. I can arrange my activities so that I will never have to experience feelings of rejection owing
to my race.
43. If I have low credibility as a leader I can be sure that my race is not the problem.
44. I can easily find academic courses and institutions which give attention only to people of my
race.
45. I can expect figurative language and imagery in all of the arts to testify to experiences of my
race.
46. I can choose blemish cover or bandages in "flesh" color and have them more or less match
my skin.
47. I can travel alone or with my spouse without expecting embarrassment or hostility in those
who deal with us.
48. I have no difficulty finding neighborhoods where people approve of our household.
49. My children are given texts and classes which implicitly support our kind of family unit and
do not turn them against my choice of domestic partnership.
50. I will feel welcomed and "normal" in the usual walks of public life, institutional and social.
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Section 2 – Cumulative Effects
Guide:
Quotes – italicized
Titles and publications - bolded
Cumulative Effects: Displacement from land/territory and associated resources?
How: Reserves, Scrip, Relocations of Indigenous communities to areas of the province away
from their traditional territory, implementation of Provincial game laws (Fur Conservation Act,
Fur Conservation Board, Fish Marketing Service, Fur Blocks), Mining and Resource extraction
projects (smelting, iron, uranium, potash, hydro, coal, oil), effects of pollution, pass system and
deferred control to Indian Agents and NWMP/RCMP, involuntary land surrenders/territorial
erosion, road allowances, loss of bison etc.
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What are the cumulative effects of this displacement and the loss of key resources?

37

38

“James Ratt: Lots of changes in 50 years of trapping.” Denosa, summer 1983. Northern
Saskatchewan Archives, Pahkisimon Nuye?áh Library System

Examples:
The implementation of provincial and federal game laws in the early 20th century like the
Fur Conservation Act, Fur Conservation board and Fur Blocks, and Fish Marketing Service were
seen as a method to moderate and protect game levels in the province. Governments saw game
populations depleting and rationalized that Indigenous people’s supposed mismanagement of
game was one of the causes, along with illegal or overhunting from Settlers. New access
restrictions and the reorganization of hunting, fishing, and trapping grounds interrupted the
livelihoods of Indigenous peoples in the north, and for those who traveled to hunting and
trapping grounds annually or periodically from Southern regions. Once the Northern
Conservation Board Act was implemented in 1939, Indigenous people who were living outside
of Northern communities had to apply to the Board for special licenses to obtain trapping,
fishing, and hunting privileges at their discretion. This meant that previous traditions and treaty
protections which allowed First Nations and Métis to hunt, fish, and trap unencumbered across
the province were compromised, changing the ways Indigenous Peoples accessed resources and
territories/land.
The Fur Conservation Agreement was passed in 1944; the ten year agreement, jointly
funded by the provincial and federal governments, allowed the province to create a Fur Advisory
Committee that would advise the government on matters of trapping conservation above the
fifty-third parallel, which was divided into 39 ‘fur blocks.’ These regions were allotted to fivemember trapper councils who were responsible for overseeing the conservation endeavors.
Trapping was restricted to those who had lived in the north for at least a year (to protect northern
trappers from seasonal trappers from the south) and who had no other major source of income
outside of trapping.
Rules stipulated individuals could not trap outside of a certain area (the block or trapline)
that was preapproved by the board. In doing so, this locked mainly Indigenous Northern trappers
to a parcel of land. First Nations and Métis people who lived below the fifty-third parallel and
traveled periodically to trap or hunt were incidentally excluded from the Fur Conservation
Agreement, meaning that their access was cut off altogether. While this measure was designed
to stabilize the population of fur bearing animals, it became another controlling measure rallied
against predominantly Indigenous peoples.
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For Indigenous people who had established traplines, in many cases for generations, new
provincial game laws created an inability to access, maintain, or use said lines legally outside of
their block. This may not have been a concern for the provincial government or a minor issue to
the new regulations, but to the trappers and families it affected, the loss of income, food, and
resources could be disastrous in both
the short- and long-term. The
reorganization of traplines via fur
blocks could also prevent access to
territory, previously established
traplines, or pose an impediment to
the passing of knowledge related to
those activities. Families relied on
multiple traplines in pre-determined
areas, and thus Fur Blocks incited
anger and resistance from
Indigenous trappers because they
threatened livelihoods, cultures, and
treaty rights.
New Game Laws incited
resistance from Indigenous trappers
who, in some cases, continued to
maintain and use their existing and
traditional traplines even if the new
conservation laws prohibited them.
Not only was it an economic
necessity for some trappers and their
families to continue maintaining all
their traplines, it was also a form of
asserting agency and resistance to
the state. The punishment for nonstate-sanctioned trapping and
hunting could be fines, further
restrictions, or jail sentences.
Government officials and settlers
viewed Indigenous trappers who
ignored new regulations as criminals who were breaking the law. Indigenous agency becomes
tied to behaviour that settler colonists view as criminal, especially when they themselves do not
understand why Indigenous peoples are unwilling to “follow the rules” (assimilate) or give up
their treaty and Aboriginal rights.
The erosion of land and game rights, such as that through the Fur Blocks, have had
cumulative effects on Indigenous populations. Oral testaments in books, interviews, and even the
news from First Nations and Métis peoples describe that over time disconnection from the land
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has impacted cultural knowledge, access to resources, unnecessary food scarcity, experiences of
poverty, and deteriorated health.
The dispersal of social service and welfare services to Indigenous peoples, like the
Family Allowance cheques in the mid-20th century, was another initiative associated with
government long-term assimilation goals. To receive the family allowance, or other welfare
services, often First Nations and Métis people had to relocate or in other ways fulfill state
requirements that jeopardized their connection to land and community. For example, Indigenous
children’s attendance of Residential or Day schools was mandatory for families acquiring the
Family Allowance. And the Family Allowance cheques had come to be viewed as a necessity by
many northern residents due to the fact that trapping had been in decline over the previous
decades.
A common theme in the implementation of Aboriginal policy was that if Indigenous
peoples did not assimilate in the ways the government wanted, then they would not receive
economic or social support. This is one way in which settler colonialism established inequity.
Being that some Indigenous parents, families, and communities were unwilling to separate from
their children or give up their traplines (where children were taken to learn and help), the
government rationalized that welfare could be withheld. Gwen Beck, who was instrumental in
applying the Family Allowance in La Ronge recalls:
“I don't know exactly whether it was correct or not, but gradually
the Family Allowance was the biggest drawing card for keeping
families in [settlements]. But it did split up [the families]... the
women had to stay behind or they had to find homes. We talked
about building a hostel -- which we never ever got to -- to take the
children so the children could stay. We went through all these
phases but, you know, I think it finally ended up that more people
stayed home and sent their children in school… Money- wise,
money again was a big thing, the Family Allowance meant quite a
lot to get, and most of them had good-sized families, you see. So it
meant they stayed, and trapping became less and less, really. Even
today they cannot support themselves by trapping, no matter how
good a trapper they are, so you understand...”
La Ronge Resident Robert Dalby on the Family Allowance:
“Yeah, it started manifesting itself at that time and several
reasons. It wasn't just economics. It was the growing population
for one thing. It was beginning to grow because of health services
and things. And I remember very distinctly the old business even
with the treaty Indians, the treaty agent would threaten to cut off
family allowance if the kids didn't go to school. So parents were
compelled to stay in the settlements. At least the mother was
compelled to stay in the settlement so that the kids went to school.
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And I know of several families, people I've known for twenty-five,
twenty-eight years, who faced this situation. They could no longer
go out to the trapline as a family group. The kids had to stay in
school and these people around here, these bush people around
here, have always respected the law. They haven't liked it
necessarily, but they've respected it. And so if someone threatened
to cut off the family allowance and threatened them with dire
punishment, most of them went along with it and believed it, you
know”.
Beck and Dalby’s statement show that northern Indigenous families and their children
were often compelled to choose between continuing their traplines and passing this knowledge
onto their kin, or receiving the family allowance but being forced to send children to
Residential/Day schools. If a family lived outside of a community where schools were located,
children would be sent away. Beck recalls that the family allowance caused families to split up,
men would go to their traplines while women either stayed at home or relocated with their
children. While the family allowance promised momentary financial assistance while men
maintained traplines, the long-term impacts of cultural and familial separation had an effect on
Northern economies and traditional livelihoods. Beck states that over time, trapping became less
financially viable for Indigenous peoples, – this was in part due to game laws, and in part due to
welfare policies that inhibited the transmission of knowledge from kin to kin. Over a matter of
years, what was once a prosperous livelihood for Indigenous trappers and their kin became
eroded through colonial law, no longer a viable prospect.
This experience is not limited to game laws; parents who resisted sending their children
to Residential and Day Schools could be arrested, fined, or have their children taken from them if
they did not comply. Despite the threats of Indian Agents and NWMP/RCMP parents, families,
and communities actively resisted the taking of their children. Some were able to avoid officials
but in many cases children were physically removed and guardians subdued, including arrest. In
their resistance, in the assertion of agency, Indigenous peoples are seen as ‘problems’ or
exhibiting ‘criminal behaviour’ because they challenge settler colonial processes.
These all have cumulative effects on Indigenous populations in Saskatchewan and
Canada. One of the major long-term effects of these welfare policies is impoverished conditions
and a disconnection from traditional practices/economies. The inability to engage in land-based
livelihoods through traditional practices because of disconnection, separation, and colonial
education influences poverty. The mental and social effects of schooling and community
fracturing influences poverty. Cumulative effects of settler colonialism on Indigenous
populations are seen in the negative outcomes of poor mental/physical health, intergenerational
trauma, low educational attainment, experiences of poverty, and over-incarceration of
Indigenous peoples in ways that are different from Canada’s settler populations.
“Residential schooling and its longterm effects on families and
communities is an example of the cumulative and compounding
impact of colonial trauma. Residential schools were undoubtedly
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one of the most pernicious and powerful practices of cultural
genocide; through the removal of children from their cultures,
their communities and their families. The impact of this personal,
family and community level trauma has proven to be cumulative
’becoming more severe as it is passed onto subsequent
generations’ (Duran, 2006, p 16).
No other cultural groups have endured the long term removal of
its children followed by the cataclysmic impact on a culture of
adult parents who have grown up in severe institutional industrial
school settings, designed to “kill the Indian in the child” (Indian
and Northern Affairs Canada, 2008).
The systematic and institutionalized removal of Indigenous
children away from the love, protection, and socialization of their
families and communities appears historically unique, beyond
other examples of ethnocide, illustrating the contemporary
brutality of racism with the deliberate intent to destroy cultures
and communities.” (Mitchell et al., "Colonial Trauma:
Complex, Continuous, Collective, Cumulative and
Compounding Effects on the Health of Indigenous Peoples in
Canada and beyond, 84).
“Colonial trauma has disrupted Indigenous identity contributing
to the current situations of poor health because Indigenous people
have been intruded upon, and removed from their collectivities
and territories. This is evident within Indigenous reserve
communities in Canada today. Within Indigenous communities,
individuals may live as a group of Indigenous people that live in
the same location while separated from their cultural traditions.
This has resulted in a reduction in the fulfilling of ancestral roles,
duties and responsibilities that are essential to the sustainability
and wellbeing of Indigeneity and Indigenous collectivities. The
assimilation policies have created Indigenous individuals, with
profound disruption to the sense of belonging to a collective
Nation, as evident in current levels of lateral violence.” (Mitchell
et al., "Colonial Trauma: Complex, Continuous, Collective,
Cumulative and Compounding Effects on the Health of
Indigenous Peoples in Canada and beyond, 85).
Currently, reconnection with land bases and cultural knowledge is underway by many
Indigenous peoples, organizations, programs, and nations to remediate the harms of settler
colonialism and its intentional removal and isolation of Indigenous peoples to marginal parcels
of land. However, is it also important to remember that Indigenous peoples have always found
ways to work around or within the structures of settler colonialism, maintaining their distinct
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cultures, traditions, nations, knowledge, and kinship. Since the retraction of Canada’s most
aggressive assimilatory policies in the late 20th and 21st century, there are fewer barriers in place
that inhibit reconnection to land bases and knowledge.

Cumulative effects and the case for housing as it relates to Gladue:
The result of one hundred and fifty years of colonial government oppression has been the
large number of Indigenous peoples (First Nations, Métis, and Inuit) who live in poverty at levels
below the LICO (Low Income Cut-Off). Indigenous peoples have been systematically
disadvantaged by frequently being given the least productive reserves and farmland, being
hindered by the pass system from selling the products of their labour, to work away from
reserves for extended periods of time without losing their status, road allowances which kept
Métis people impoverished, and the denial of economic and political self-determination due to
paternalistic government policies. The cumulative effects of these and other assimilative
government policies has been barriers to socioeconomic instability including unemployment,
inaccessibility to education, poor health outcomes, addictions, and lateral violence.
Inaccess to affordable housing is fundamental to understanding these disparities, and
creating access is imperative to establishing equity between Indigenous and non-Indigenous
peoples alike. Limited access to safe housing is something that affects multiple and frequently
overlapping populations: immigrants, people with disabilities, working class people, non-white
people, people with addictions, people who have criminal records, youth who do not live with a
parent/guardian, the elderly, queer and transgender people, single parents, and of course, people
who are unhoused. In their pre-budget submission to the Department of Finance in 2003, the
Assembly of First Nations noted, “The lack of quality housing contributes to social problems
such as child poverty, suicide, low educational attainment, alcoholism, and family breakdowns”
(Barnsley 2003).
Incidentally, aforementioned factors of poverty, unemployment, educational
inaccessibility, lateral violence, and addictions are frequent experiences of those caught within
the Canadian criminal justice system. This underscores the necessity for adequate and affordable
housing for Indigenous peoples, and others who are prevented from it due to the value placed on
‘whiteness’ or lack thereof (“Aboriginal Housing Needs in Saskatoon: A Survey of SaskNative
Rentals Clients” 2004, 2; La Prairie and Stenning 2003, 187).
Indigenous peoples in comparison to settlers, statistically, are significantly more likely to
experience trauma due to systemic factors such as the experience of racial discrimination in
employment, education, policing, and acquisition of services/resources. Often, Indigenous
peoples experience racial discrimination causing barriers to resources and services; this not only
has immediate effects on a person’s state of wellbeing but may prevent them from accessing
support in the future due to fear the discrimination will happen again. Example, an Indigenous
single mother applies for a house rental, but she is denied during a viewing and the property
owner is racist towards her. Going forward, the fear and anticipation that something will happen
could prevent her from reaching out to support services, going places, applying for housing, etc.
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For Indigenous persons trying to get out of poverty, they may experience a lack of
financial resources or assistance in urban and rural areas, accompanied by increased policing in
Indigenous communities (e.g.: the neighbourhoods of Riversdale and Pleasant Hill in Saskatoon
have higher police surveillance than Evergreen or Avalon; according to former Judge Harold
Johnson, northern Indigenous communities experience a high presence of RCMP surveillance).
One example is existing provincial programs such as Social Housing, which have long waiting
lists and are insufficiently equipped to accommodate the number of people in need. According to
Campaign 2020, “For children in First Nations families, the poverty rate in 2016 was 49.4 per
cent. Among those families indicating they were Métis, 28.4 percent were in low-income
households.” (Campaign 2000, Saskatchewan Child and Family Poverty Report, 2020). As of
2021, over one quarter or 26.1% percent of children within Saskatchewan live under the poverty
line, the highest representation of these come from single-mother households (Global News,
https://globalnews.ca/news/7722857/saskatchewan-children-poverty-report/, 2021).
Individuals living in poverty who are able to find housing may be limited to options that
are overcrowded, or in poor repair. Young members of these groups may not have a sufficient
number of safe spaces to spend their time, as community organizations and safe spaces that do
not require money have limited funding, staff, and operating hours (e.g.: libraries, community
halls and centres, EGADZ, shelters, The Lighthouse). For many of these community
organizations, sobriety is mandatory for admittance creating another barrier to safe spaces for
youth and adults. These difficulties can combine to create an overall sense of stress and
frustration in surviving within urban surroundings, and in struggling to financially survive. The
lack of support and resources can contribute to individuals participating in activities the
government defines as ‘criminal.’ That is to say, the cumulative effects of settler colonialism and
the ongoing dispossession of Indigenous lands resulting in impoverished conditions leads to a
higher rate of Indigenous peoples entrapped within the criminal justice system. (“Saskatoon
Aboriginal Neighbourhood Survey: A Survey of Aboriginal Households in City
Neighbourhoods” 2004, 12; Newhouse 2003, 245; Trevethan 2003, 195).
Example: No permanent shelter creates food instability (no place to store it, cook it,
dishes to eat with, tools to cook and clean with, fresh water); no housing impacts the ability to
obtain employment (no permanent address – to be stationary, no place to store work clothes, to
clean oneself, to feel safe, to relax, to sleep and recuperate). No housing, no employment, and
therefore no money to purchase goods may incite someone to shoplift or burglarize a business in
order to survive. The underlying societal structural issues that contribute to increased
participation on non-violent crime activity (theft, loitering, selling illicit substances) as well as
violent crime, are not well understood or appreciated, and as a result, offenders are commonly
accused of ‘choosing to break the law.’ What goes too often unrecognized are the inequitable
services and impoverished conditions that place people in situations where theft and other crimes
come to be seen as reasonable choices.
Consider this: On the outside, we see an Indigenous person ‘breaking the law’ (e.g.: theft,
assault, etc.) and we are informed that they “come from bad home.” We only see them ‘breaking
the law’ but not the cumulative effects that have led to that outcome; residential schools, familial
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trauma, the oppression of racism, the dispossession from resources, etc. that create the ‘bad
home’ and the residual mental or physical effects of settler colonialism’s toll. This isn’t to
remove personal culpability in the case of harm. Rather it is to recognize that not everyone has
started from the same place (inequity), and that there are political and societal structures and
systems that place different stresses on people and in turn can be thought of as creating a degree
of shared societal culpability for the current lived realities of many Indigenous peoples.
Our database is designed to help enable you to learn about, identify, and better
understand the cumulative effects that settler colonialism has had upon Indigenous people; where
they stem from, and how they manifest today. Our database is designed to help people
understand that settler colonialism is not simply something that happened in the past (that
Indigenous people ‘need to get over’) but rather is an ongoing system of displacement from land
and resources and self-governance that is compounded by systemic racism. Gladue Rights are the
rights that Indigenous people have because of their special position as the original inhabitants of
this land (with associated Aboriginal and Treaty rights) and the unique forms of oppression and
dispossession they have suffered – and continue to suffer. The impacts of settler colonialism,
therefore, are cumulative. To protect Gladue rights is to not only look at the specific familial and
personal situation in which the accused finds themselves, but to look at the cumulative effects of
settler colonialism on that person’s family, community, and ancestors. Settler colonialism’s
collective effects go beyond the individual and have been researched, recorded, and understood –
information the database provides can be used to fill out much of the necessary details in a
Gladue Report that has typically been collected through the extensive interview process. While
of course interviews are integral to Gladue Reports to enable the offender tell their story,
sessions with clients, their family, and community members that reopen painful experiences or
memories have a risk of retraumatizing the interviewee, or harming the relationship between the
offender and their networks. Our database is designed to assist Indigenous people document
their Gladue rights through evidence that has been previously collected and analyzed and
discussed through peer-reviewed publications and primary documentation so that the need to
interrogate individual’s families (and risk retraumatizing individuals) can be reduced.

News:
https://www.cbc.ca/news/canada/saskatchewan/first-nations-leadership-calls-for-cabin-return1.5469012
https://paherald.sk.ca/2021/04/14/sask-consultation-policies-criticized-after-birch-narrows-denenation-standoff/
https://thenarwhal.ca/saskatchewan-peat-moss-mining-speakers/
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What does the scholarship say?
Quotes taken from:
Mitchell, Terry, Courtney Arseneau, and Darren Lecturer. "Colonial Trauma: Complex,
Continuous, Collective, Cumulative and Compounding Effects on the Health of
Indigenous Peoples in Canada and beyond." International Journal of Indigenous
Health 14, no. 2 (2019): 74-94.
" Colonial Trauma is described as a complex, continuous, collective, cumulative and
compounding interaction of impacts related to the imposition of colonial policies and practices
which continue to separate Indigenous Peoples from their land, languages, cultural practices,
and one another. The theory of colonial trauma is presented as useful a framework for
understanding the links between persistent health disparities, the traumagenic nature of
colonialism and the right of self-determination.” (74).
The significantly higher incidence of a variety of physical and mental health conditions among
Indigenous populations persists within both underdeveloped and developed countries (United
Nations, 2009). In a review of the mental health of the world’s Indigenous populations Cohen
(1999) wrote of the contemporary form of corporate colonialism and the threat to place-based
peoples linking Indigenous Peoples relationship with land and the disruption of their life way to
their health:
“Indigenous peoples continue to be seen as standing in the way of development
because they do not want to relinquish their lands for exploitation, and while they
are no longer subjected to the brutal methods of slaughter and dislocation that
were employed in the past, they are still subject to forces used with the intent to
remove them from the land and destroy their way of life. (p. 7)” (75-76).
“Our knowledge comes from the land, and the destruction of the environment is a colonial
manifestation and a direct attack on Indigenous knowledge and Indigenous nationhood ... In
present times environmental destruction of Indigenous territories facilitated by state
governments and instituted by large multinational corporations continues to remove Indigenous
peoples from the land and prevent Indigenous peoples from living our knowledge. (p. 377)” (77).
“By 1880 the DIA had drafted policies of assimilation described by Miller (2004) as
a wide-ranging ideology and policy that seeks to eradicate a people’s identity and
cultural practices in favor of another group’s way of doing things. Sometimes
referred to as cultural replacement, assimilation contains two major thrusts or
emphases. First the assimilation aims to stamp out those aspects of the target
group’s attitudes and practices that are viewed as objectionable, and second, the
proponent of change seeks to implant its outlooks and customs. (p. 225)” (80).
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“The early definition by Evans-Campbell (2008) described colonial trauma as an active process
of political aggression involving “both historical and contemporary events that reflect colonial
practices to colonize, subjugate, and perpetrate ethnocide and genocide” (p.335). This
understanding of colonial trauma recognizes that the psychological, social, and cultural impacts
of colonialism extend far beyond the level of the individual to the collective. The concept of
colonial trauma presents the persistent, systemic intrusions of colonization as responsible for the
oppression of an entire cultural group (Lloyd, 2000) and the related social and health disparities
at the population level.” (82).
Cumulative.
“When healing from colonial trauma has not taken place, when there has been little opportunity
for adequate grieving, healing, and reconciliation the trauma may be passed on from generation
to generation. This has in turn resulted in what has been termed intergenerational trauma;
trauma that is experienced indirectly across multiple generations and between generations.
Intergenerational trauma is compounded and extended by the direct transmission of further
trauma, what has been termed lateral or horizontal violence, as the impact of cultural
dislocation and internalized oppression is manifested in internal conflict (Duran, Duran, Brave
Heart & Yellow Horse, 1998). Residential schooling and its longterm effects on families and
communities is an example of the cumulative and compounding impact of colonial trauma.
Residential schools were undoubtedly one of the most pernicious and powerful practices of
cultural genocide; through the removal of children from their cultures, their communities and
their families. The impact of this personal, family and community level trauma has proven to be
cumulative “becoming more severe as it is passed onto subsequent generations” (Duran, 2006, p
16). No other cultural groups have endured the long term removal of its children followed by the
cataclysmic impact on a culture of adult parents who have grown up in severe institutional
industrial school settings, designed to “kill the Indian in the child” (Indian and Northern Affairs
Canada, 2008). The systematic and institutionalized removal of Indigenous children away from
the love, protection, and socialization of their families and communities appears historically
unique, beyond other examples of ethnocide, illustrating the contemporary brutality of racism
with the deliberate intent to destroy cultures and communities.”(84).
“Central to the ongoing, collective and cumulative impacts of colonialism is the failure of Sates
to recognize Indigenous Peoples’ right to self-determination. Strongly linked to the mental and
physical health of Indigenous peoples is the right to self-determination which is a fundamental
principle of human rights law embodied in the Charter of the United Nations (1945), the
International Covenant on Civil and Political Rights (OHCHR, 1966b) and the International
Covenant on Economic, Social and Cultural Rights (OHCHR, 1966a). Common Article 1,
paragraph 1 of these Covenants provides that:
‘All peoples have the rights of self-determination. By virtue of that right they freely determine
their political status and freely pursue their economic, social and cultural development.’ The
right to self-determination is further embedded in Article 3 of the United Nations Declaration on
the Rights of Indigenous Peoples. The principle of self-determination, a right of all people, is
further embodied in Article 3 of the United Nations Declaration on the Rights of Indigenous
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Peoples. Indigenous peoples, have, however, not fully enjoyed the basic human right of selfdetermination as embodied in international law (Dessanti, 2015) or the United Nations
Declaration on the Rights of Indigenous Peoples.
Colonial trauma has disrupted Indigenous identity contributing to the current situations of poor
health because Indigenous people have been intruded upon, and removed from their
collectivities and territories. This is evident within Indigenous reserve communities in Canada
today. Within Indigenous communities, individuals may live as a group of Indigenous people that
live in the same location while separated from their cultural traditions. This has resulted in a
reduction in the fulfilling of ancestral roles, duties and responsibilities that are essential to the
sustainability and wellbeing of Indigeneity and Indigenous collectivities. The assimilation
policies have created Indigenous individuals, with profound disruption to the sense of belonging
to a collective Nation, as evident in current levels of lateral violence.” (85).
“The World Health Organization maintains that most health disparities are avoidable and that
health disparities representing significant inequalities are unacceptable. If colonial trauma, as
argued here, is a key political determinant of health that serves as an explanatory factor for the
health inequities borne by Indigenous peoples, colonialism itself needs to be addressed and taken
up within society as a whole and addressed within mental health services. Failure to identify the
ongoing traumagenic force of contemporary forms of colonialism perpetuates the pathologizing
of Indigenous peoples and communities (Maxwell, 2014) while failing to address the sickness of
colonialism that inflicts “heinous wounds on the Indigenous population that they [colonizers] set
out to civilize” (Henderson & Wakeham, 2009, p. 11)
.
The social determinants of health need to be significantly modified to include political
dimensions such as government policies, environmental legislation, and extractivism all of which
are critical to protecting and improving the health status of Indigenous populations.” (86).

Social Darwinism
McNeil, K. "Social Darwinism and Judicial Conceptions of Indian Title in Canada in the 1880s."
Journal of the West 38, no. 1 (1999): 68-76.
“During the second half of the 19th century, social theorists
adapted the compelling ideas on biological evolution brought to
public attention by the publication of Charles Darwin's Origin of
Species in 1859 and applied them to human societies, producing
what was thought to be a scientific basis for the widespread belief
among Whites in their own racial and cultural superiority.
Introductions to the extensive literature on this subject can be
found in John S. Haller. Jr., Outcasts from Evolution., and Robert
F. Berkhofer, Jr.. The White Man's Indian. Another aspect of this
social Darwinism, as developed by Herbert Spencer in England
and popularized by William Graham Sumner in the United States,
used the concepts of survival of the fittest and natural selection to
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justify competitive individualism and class structures. [Indigenous
peoples within] Africa, Australia, and North America, in
particular, were viewed as primitive examples of human society in
the earlier stages of its development. Evolutionary theory was thus
used to support earlier attitudes of this sort, such as that expressed
in 1777 by William Robertson in his influential book. The History
of America:
‘The discovery of the New World enlarged the sphere of
contemplation, and presented nations to our view, in stages of their
progress, much less advanced than those wherein they have been
observed in our continent. In America, man appears under the
rudest form in which we can conceive him to subsist. We behold
communities just beginning to unite, and may examine the
sentiments and actions of human beings in the infancy of social
life, while they feel but imperfectly the force of its ties, and have
scarcely relinquished their native liberty.'” (68-69).
“There can be no doubt that the evolutionary theories of human
societies prevalent in the latter half of the 19th century influenced
government policy toward Indians in the United States and
Canada. For example, allotment of tribal lands to individuals in
the United States, and the residential school system in both
countries, which were actively pursued in the 1880s, were
primarily designed to bridge the supposed gap between Indian
savagery or barbarism and Euro-based civilization, so that the
Indians could be "raised" to the level of Whites through a process
of education and assimilation.” (70).
The rationale for residential schools for the Indians was frankly stated in Parliament on May 9,
1883. by John A. MacDonald, Prime Minister of Canada and Superintendent of Indian Affairs:
“When the school is on the reserve, the child lives with its parents,
who are savages; he is surrounded by savages, and though he may
learn to read and write his habits, and training and mode of
thought are Indian. He is simply a savage who can read and write.
It has been strongly pressed upon myself, as head of the
Department [of Indian Affairs], that the Indian children should be
withdrawn as much as possible from the parental influence, and
the only way to do that would be to put them in central training
industrial schools where they will acquire the habits and modes of
thought of white men. . . . That is the system which is largely
adopted in the United States. . . . That is a scheme which I will lay
before the House rather later in the week.'" (72).
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An exchange in the Canadian House of Commons between Member of Parliament Charlton and
Prime Minister MacDonald, also on May 9, is illustrative of the attitudes behind this policy:
Mr. Charlton. I should infer that the efforts to educate and
Christianize the Indians, and make them good members of society,
are not being attended with marked success.
Sir John A. MacDonald. I believe they are very good Christians;
they go to church regularly, and are getting a fair education, but
they are nomadic in their habits, and will not settle down. The fact
of the matter is. that it takes generations for the Indians to get an
aptitude for the cultivation of the soil. According to the principle of
development, that must be of slow growth, not in one generation.
As Tyendinaga once told me: "There is no use talking about it, we
are still animal, and you cannot make a deer into an ox."
Mr. Charlton. The evolution, I understand, is a very gradual one.
Has the hon. gentleman any information as to the number of
generations it will take?
Sir John A. MacDonald. I am not sufficiently Darwinian to tell
that." (72-73).

“The Survival of the Fittest”
Kurbegovic, E. (2014, April 29). Social Darwinism. Retrieved June 24, 2021, from
https://eugenicsarchive.ca/database/documents/535eee377095aa0000000259
“The term Social Darwinism is often associated with Herbert Spencer (1820-1903), an English
biologist, who coined the phrase “the survival of the fittest” after reading Charles Darwin’s On
the Origins of Species. Darwin’s theory of natural selection stated that individuals with
favourable variation that allows them to adapt to the demands of the environment will survive
and reproduce. During the late 19th and early 20th century, this idea was interpreted in a broad
sense and was often misapplied by social theorists to explain the development of society and its
differences. For some, it represented the competition between members of the same species,
between “superior” and “inferior” nations, and between different economic systems. Many
social Darwinists misapplied Darwin’s notion of struggle for existence to justify various social
policies.”
“Social Darwinists tried to explain inequality between individuals and groups by misapplying
Darwinian principles. Thus, those who were successful were seen as superior to those who were
not. This type of thinking helped set the stage for the eugenics movement to emerge. Eugenicists
believed that individuals with beneficial traits (white upper middle class) should be encouraged
to have large families, while the reproduction among the “unfit” [e.g.: Indigenous, poor,
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disabled, sexually active women] should be restricted. During the early decades of the twentieth
century, this led to the introduction and implementation of compulsory sterilization laws in many
countries, including Canada and the United States.”
https://eugenicsarchive.ca/database/documents/535eee377095aa0000000259 (no page number)

Racism in Saskatchewan
Green, Joyce. “From Stonechild to Social Cohesion: Anti-Racist Challenges for
Saskatchewan.” Canadian Journal of Political Science 39, no. 3 (2006): 507–27.
doi:10.1017/S0008423906060215.
“Allegations of systemic racism are generally rejected by those who suggest that the way things
are done, the status quo, is simply the product of social and intellectual consensus and is not
laden with relations of dominance and subordination, nor the result of malicious intent. In order
to challenge this, it is useful to employ the conceptual lens of Albert Memmi to Canadian
colonial history. In Memmi’s account, colonialism is tied to oppression, and is conditioned by
“the oppressor’s hatred for the oppressed” ~1965: xxvii. This hatred is manufactured and
perpetuated by sets of racist assumptions that form the ideological foundation for the systematic,
bureaucratic and individual implementation of racist practices, while also constructing “selfabsolution” of the racists ~1965: xxvi. The consequence, racist ideology, both facilitates the
maintenance of the economic potential and processes of colonialism, while simultaneously
explaining its ineluctability and positive significance ~1965: 82–83. The combination of
oppression and publicly disseminated racist ideology functions to affect the self-image and
political capacity of the colonized, creating wounded people who are vulnerable to internalizing
the racist stereotypes ~1965: 87–89; see also the works of Frantz Fanon. A consequence is the
impossible situation where assimilation of the colonized is the putative goal, but it cannot
actually be achieved by reason of racism, while political and cultural autonomy is denied to the
colonized for the same racist reasons.” (511).
“This racism was most notably transmitted via public education, “a central element in the
colonial discursive apparatus which produced, and formed the ‘truth’ of racial hierarchies
employed to justify the denial of human and civil rights to some groups of people deemed
inferior” ~Comeau, 2004: 2!. While “race” is a constructed and hence contestable and arguably
fallacious category, racism is not. Racism occurs when people behave as though race were a
real category, and when they act on the privileges or liabilities conferred by racist processes.”
(513).
“The creators and enforcers of the laws and policies of the state are overwhelmingly nonAboriginal, implementing regimes that are seldom directed at Aboriginal peoples and almost
never with Aboriginal stakeholder or citizen participation. The knowledge producers,
universities, construct and replicate forms of knowledge that they also have the power to
determine; in so doing, they mostly legitimize forms of knowledge that are alien to and hostile to
Aboriginal forms and to critical contestation ~Smith, 1999; Green, 2002; Kuokkanen, 2005!.
Universities are overwhelmingly populated by those who know little or nothing about Aboriginal
peoples and issues, and teach to student bodies that have only a few Aboriginal members. Thus,
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in both the knowledge presented and recruited, the ivory towers remain white, and the
graduating elites carry with them this white preferential way of seeing and organizing the
world.” (514-515).
“In the case of convicted murderer John Martin Crawford, Mr. Justice Wright ~the same judge
who would later be the commissioner in the Stonechild inquiry noted: “Mr. Crawford was
attracted to his victims for four reasons: one, they were young; second, they were women; third,
they were Native; and fourth, they were prostitutes.... He seemed determined to destroy every
vestige of their humanity” ~Goulding, 2001: 1881. In other words, the Aboriginal identity of the
murdered women was part of what marked them as targets for murder, in addition to their other
shared attributes.
Razack argues that racism in Canada has a spatialized component. She suggests that the
colonial society disciplines the colonized into particular and least valuable portions of
communities. It is not only the bodies of people that are raced, but geographical space in
communities, where whiteness constitutes a pass to all areas, but an exclusive pass to exclusively
white areas; and where areas of predominantly Aboriginal occupation are coded as dangerous,
degenerate spaces still available for white and especially white male tourism. It is in this white
adventure into degenerate native space, Razack claims, that raced and gendered identities are
enacted and confirmed—by the white agents, against the native ones. Thus, the Stroll in Regina,
Saskatchewan, is worked predominantly by Aboriginal women, and white men can venture there
for risky adventure, confirming the power relations between all as they act out their raced
sexuality on Aboriginal bodies. However, the likelihood that the women would similarly enter the
primarily white residential space of the murderers is slim. This spatialized relationship
maintains the focus on the Indigenous as needing to be controlled, for racism suggests they are
ultimately not fit for civilized society ~Razack, 2002. The Starlight Tours also fit
with Razack’s analysis, as they served to eject Aboriginal men from the primarily white urban
society of Saskatoon.” (516).
“When Aboriginal issues are of interest to the media, they are often unidimensionally presented.
Goulding, a white journalist, writes: Racism in the media begins subtly.... When a violent
incident occurs in a predominantly Aboriginal one of these areas. Editors and news directors ...
make a basic evaluation: is it news? ... In Saskatoon, if someone is beaten in an alley in
Riversdale or Pleasant Hill, it isn’t news; if a similar incident happens in upper-middle-class
Silverwood Heights or Lakeview, it is. The implication is that ‘bad things only happen to people
who deserve them’. ~2001: 212–13” (518).
“In families, in schools, and in popular culture, racism is reproduced intergenerationally and
unconsciously by good people. This culture of white racism operates in ways that appear to be
benign, unintentional, passive or unknowing. It can only operate thusly because of its very
normativeness, and because of the conventional consensus on the suspect nature of Aboriginal
people.
Aboriginal gangs have fused identity and resistance with the sordid side of gang life, to create a
form of loyalty against the oppressor and in favour of the gang. The wilder speculations suggest
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this is a race war, and it is troubling that the CBC focused on the racialized nature of the gangs
in opposition to white society.
‘Should white people be afraid?’ morning show host Sheila Coles asked, and thus directed her
primarily white listeners to the question of fear of the Other. Yet little attention was paid to the
context that sustains the violent and oppositional cultures of gangs. One gets the sense that if
white Saskatchewan could but guarantee it’s own security, the gangs could run amok. That is,
there is much concern for “our” security, but no great political push to eliminate the complex
and intransigent conditions, including economic and political commitment to ending race
privilege and oppression, the conditions that breed gangs.” (517-518).

Bortis, Kali Anne Natalie. "Maintaining the Undercurrent from within: White Settler
Teacher Identities in Saskatchewan Schools." Order No. 28140822, University of
Regina, 2019. http://cyber.usask.ca/login?url=https://www.proquest.com/dissertationstheses/maintaining-undercurrent-within-white-settler/docview/2467629196/se2?accountid=14739.
Quotes from “Maintaining the Uncurrent from within”:
“Racism exists within the construction of white settler identity, as the racialized construction of
Others helps white settlers, like me, to understand who we are and our place in the social world.
As a product of this ideology, racism has been a dominant force throughout the history of
Canada, and the social construct of “race” in European consciousness has been used to justify
oppressive policies and practices throughout history (Battiste, 2013). Racialization of Others is
used to maintain white privilege in Canada and it allows white settlers to keep Others firmly in
place.” (19).
“As Canadians begin [to] understand the injustices faced by Indigenous peoples, often we
position these injustices and racism as happening in the past (Vowel, 2016). Vowel (2016)
describes the logic of this understanding: However, in acknowledging the past but cutting it off
from the present, there is a strong implication that, at some point, Canada got itself sorted out
and began dealing fairly with Indigenous peoples…the idea is that policies and actions taken
in the past were driven by inexcusable racism, whereas policies of time, if they fail Indigenous
peoples, fail because of incompetence rather than malice or structural design (p. 126).” (23).
“Racist ideology has had a profound effect on how Canada has been constructed, including all
aspects of education involving policies, assessment and determinants of achievement, and
curriculum development. As Pirbhai-Illich, Pete & Martin (2017) state, “there is nothing in
westernized education systems that does not create violence, from the assumptions about what
counts as education, and whose knowledge counts in the curriculum to the teacher-learner
relationships and the methods of instruction that are used…the abyssal line is thriving in
schools” (p. 12). Pirbhai-Illich et al. (2017) regard violence as being carried out towards
many racialized identities in classrooms including students who are language learners,
Indigenous, or other marginalized and minortized students (Pirbhai-Illich et al., 2017).” (25).
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“…through the K-12 and higher education systems there is pedagogical violence that is being
perpetrated against marginalized students, because the teaching approaches that are used, the
way in which classrooms are set up, how the days are structured, who is seen to be the holder of
knowledge, and the pedagogies that flow from that are also colonial. (p. 244)” (27).
“Settler teachers do not recognize or openly discuss how our own identities and beliefs as white
settler teachers are inextricably and deeply rooted in history. The legacy of residential schools
lives on in settler discourses about the inferiority and inadequacy of Indigenous peoples. These
public discourses continue to racialize and position Indigenous peoples as inferior in contrast to
the superiority of white settlers in Saskatchewan. Within this section, I focus on how the teachers
engage a number of naturalized discourses to make sense of the academic achievement and
struggles of their Indigenous students. I will discuss how these discourses work together to
produce difference by connecting failure to the Other and shifting the emphasis away from
implicating schools and teachers as maintaining schools as white spaces (Schick & St. Denis,
2005).” (91).

Pathogenic Racism:
Currie, Cheryl L., PhD., T. C. Wild, Donald P. Schopflocher PhD., Lory Laing PhD., and
Paul Veugelers PhD. "Racial Discrimination Experienced by Aboriginal University
Students in Canada." Canadian Journal of Psychiatry 57, no. 10 (10, 2012): 617-25.
“Racial discrimination has been consistently and prospectively associated with psychological
distress and depressive symptoms in the literature.5,6,7,9,32-34 Consistent with this research,
qualitative findings from our study suggest the frequency and unpredictability of racist
experiences had adverse psychological impacts on Aboriginal students. Participant reactions to
discrimination were symptomatic of what has been termed racial battle fatigue among AfricanAmerican college students in the United States.33 Racial battle fatigue describes the depletion of
mental and physical resources caused by stress response systems that are constantly switched on
as minorities strive to cope with ongoing discrimination.34 The primary psychological symptoms
of racial battle fatigue are constant anxiety and worrying, hypervigilance, intrusive thoughts and
images, and difficulty thinking coherently.9,34 A growing number of researchers now attribute the
health disparities experienced by African Americans and Indigenous Australians to chronic
stressors, most prominently the experience of racial discrimination.1,5-8,11-13 This risk factor may
contribute to our understanding of the large and persistent health disparities observed among
Aboriginal people in Canada and deserves more serious treatment in the scientific literature.
Further research is also needed to determine whether racial discrimination may be contributing
to high university attrition among Aboriginal students in Canada.
The idea that discrimination may affect health and psychological well-being is not new. It has
long been acknowledged that living within a social context that denies people a sense of dignity
increases feelings of insecurity about personal worth and competence, and carries connotations
of inferiority, in which few people can feel respected, valued, and confident, and results in
adverse psychological states that, in turn, have lasting deleterious impacts on health.35 Reitz and
Banerjee36 have suggested that pride in Canadian multiculturalism has led to a reluctance to
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examine whether minority groups, including Aboriginal people, experience discrimination in
Canada. As a result, the suffering of Aboriginal people has, and continues to be, visible on a
national stage, but an important and underlying reason for this suffering remains hidden to the
national collective consciousness.36 Accepting the reality that some Aboriginal people may
experience high levels of discrimination in Canada opens the door to positive action to tackle
this problem.37,38” (623).
Williams, David R, and Etkins, Onisha S. "Racism and Mental Health." World Psychiatry
20, no. 2 (2021): 194-95.
"First, institutional racism developed policies and procedures that have reduced access to
housing, neighborhood and educational quality, employment opportunities and other desirable
resources in society. Second, cultural racism, at the societal and individual level, negatively
affects economic status and health by creating a policy environment hostile to egalitarian
policies, triggering negative stereotypes and discrimination that are pathogenic and fostering
health damaging psychological responses such as stereotype threat and internalized racism.
Finally, a large and growing body of evidence indicates that experiences of racial discrimination
are an important type of psychosocial stressor that can lead to adverse changes in health status
and altered behavioural patterns that increase health risks." (194-195).
Currie, Cheryl, Wild, T Cameron, Schopflocher, Donald, and Laing, Lory. "Racial
Discrimination, Post-traumatic Stress and Prescription Drug Problems among
Aboriginal Canadians." Canadian Journal of Public Health 106, no. 6 (2015): 382
387.
Footnotes in the publication are not sequential by the author. To follow up, the article is available
free through ResearchGate,
https://www.researchgate.net/publication/280100855_Racial_discrimination_posttraumatic_stress_and_prescription_drug_problems_among_Aboriginal_Canadians
“In Canada, racism and its impacts on Aboriginal health have received little attention in the
scientific literature. Racism is an ideology that ranks some groups as inferior on the basis of
their ethnicity or phenotypic characteristics.8 Racism informs action by justifying the prejudicial
attitudes and unfair treatment (discrimination) of individuals and institutions against visible
minorities.8 Targets are aware of some of the discriminatory behaviour directed at them, which
often generates significant levels of stress.9 A number of conceptual models have been used to
describe the impacts of discrimination on health. A prevailing paradigm is the stress and coping
framework. This model focuses on the psychological stress associated with discrimination and
the use of coping strategies to control these reactions.10 Currently, the boundaries of the
framework are being pushed by an expanding body of evidence suggesting that individuals may
have visceral reactions to discrimination that extend beyond their psychological control. More
than a dozen experimental studies now document that discrimination causes visceral physiologic
stress responses across racial groups.3 Discrimination has been associated not only with poor
mental health but also stress induced endocrine dysfunction, cardiovascular dysfunction,
shortened telomere length, and other markers of accelerated aging.11 Discrimination may also
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reduce an individual’s self control resources, resulting in less energy to elicit effective coping
strategies and behavioural choices.3 Pertinent to this study, longitudinal research has shown that
discrimination results in prospective increases in substance use over time.7” (382).
“Approximately 8 in 10 participants had experienced discrimination due to Aboriginal race in
the past year, most frequently in public spaces, stores and restaurants, and at work. Krieger and
colleagues define high and moderate discrimination by situation scores of 3 to 9 and 1 to 2
respectively.31 Using these criteria, 51.3% of Aboriginal adults experienced high and 29.8%
moderate levels of discrimination in the past year (M = 3.3 situations, SD = 2.7, range = 0–9).
Levels of discrimination in the past year were positively correlated with levels experienced in
childhood (r = 0.49, p < 0.001), highlighting the importance of viewing discrimination as a life
course variable. The extent to which participants were engaged in Aboriginal culture was
associated with more frequent discrimination in the past year (partial r = 0.15, p = 0.008
adjusting for age, gender, education, unemployment, marital status and poverty).” (384).
“racial discrimination results in states of distress and suffering consistent with PTSD symptoms,
and that Aboriginal adults who experience high levels of racism may develop prescription drug
problems in their efforts to cope with these experiences. It is acknowledged that the current study
cannot infer temporal sequence. However, the form of discrimination measured in this study is
based on race, a characteristic that does not vary within an individual over time. Thus, it may be
argued that race-based discrimination is a fixed marker over the life course, making it, by
definition, an antecedent to outcomes such as PTSD and drug problems.33” (386).
Bourassa, Carrie, Mckay-McNabb, Kim, and Hampton, Mary. "Racism, Sexism, and
Colonialism: The Impact on the Health of Aboriginal Women in Canada."
Canadian Woman Studies 24, no. 1 (2004): 23-30.
“Racism is a biopsychosocial stressor that has severe negative health effects on racialized
individuals (Clark, Anderson, Clark and Williams). Sexism is blatantly dangerous to women's
health in many ways (Lips). Racism and sexism have this in common; they operate via external
power structures to contribute to poor health in certain disadvantaged groups.” (23).
“Sexism, racism, and colonialism are dynamic processes rather than static, measurable
determinants of health; they began historically and continue to cumulatively and negatively
impact health status of Aboriginal women. Colonialism depends on the oppression of one group
by another, beginning with a process described as "othering" (Gerrard and Javed). The process
of "othering" occurs when society sorts people into two categories: the reference group and the
"other." Women who bear their "otherness" in more than one way suffer from multiple
oppressions, leaving them more vulnerable to assaults on their well-being- than if they suffered
from one form of oppression. The cumulative effects have painful material, social, and health
consequences.” (24).
“A review of the post-contact history of indigenous peoples in Canada clearly demonstrates that
direct practices of genocide have transformed into legislated control of Aboriginal identity and
colonization-based economic, social and political disadvantage that disproportionately affects
Aboriginal women. The government's definition of who can be called Indian, who cannot and
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who must exist in liminal spaces where they are outsiders both on and off reserve lands clearly
has implications for citizenship, but it also has implications for access to health services and
ability to maintain health and well-being. With this knowledge, we must re-examine data that
suggests Aboriginal women are excessively vulnerable to cerebrovascular disease, coronary
heart disease, diabetes, suicide cancer, depression, substance use, HIV/AIDS,
and violence abuse in light of how colonization and postcolonial processes have conferred risks
to the health of Aboriginal women, and barriers to accessing quality health care. It is these risks
and barriers that contribute to rates of morbidity and mortality that are well above those of the
average Canadian woman.” (27).

History of Racism:
Scholarship emerging from within Critical Race Theory posits that racism in
Saskatchewan is tied to white supremacy and is enabled by the settler colonial process. That is to
say, systemic racism, or racism that is ingrained through policy and practice into systems of
governance, law, education, media, healthcare, and culture, targets Indigenous, Black, and other
People of Colour. Another understanding of this is “pathogenic racism,” racism which is
implemented institutionally and culturally having pathogenic effects on targets of racism (ie.
racism as a determinant of health). The compounding of institutional and cultural racism, and the
stressors as a result of this racism have adverse and negative outcomes on the psychosocial and
physical well-being and health of non-white peoples.
Racism ties closely to prejudice and in some cases can be the same, however, the two are
not the same thing. Settler colonialism creates an identifiable racialized ‘other’ which places
them outside the British/French Eurocentric norm. White people are not the targets of racism in
society because their whiteness is seen as 1. The norm, 2. Non-threatening, 3. Included as
opposed to ‘othered.’ For example, a white Russian immigrant may experience prejudice or even
discrimination from Canadian members of society when he speaks or discloses his immigrant
status, but his whiteness means that the discrimination he experiences is distinct from racism.
Prejudice, like racism, causes harm within settler colonial society and demands cultural and
social assimilation of those it views as ‘outsiders.’ The 2007 killing of Robert Dziekański, a
polish immigrant, by RCMP in the Vancouver International Airport has been cited as an example
of how prejudice endangers the lives of people viewed as outsiders. Robert Dziekański, who
could not speak English, became frustrated with airport staff after being held in customs for
nearly a full day. Because airport staff did not provide a language assistant to Robert, they could
not understand him or why he was upset when he was trying to receive help. Over time
Dziekański became agitated. In response, 4 RCMP officers were called who pinned Robert to the
ground, handcuffed him, and tasered him repeatedly until he died of a heart attack from the
electric shock. Robert is a victim of dangerous prejudice; because he didn’t speak English and
was upset, he was viewed as a criminal threat rather than a man in need of sympathy or
assistance. Following his death, RCMP members responsible for the incident committed perjury
withholding information relevant to the case (originally, the RCMP claimed there were 3
officers, the publicly caught video recording proved there were 4). This is one example of how
prejudice and racism while similar, are not always the same. Travel bans and No-Fly lists within
North America that almost exclusively target countries and nations in the Middle East, Africa,
and people with Muslim names, is an example of racism AND prejudice.
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CBC British Columbia. “Robert Dziekanski Taser death: Kwesi Millington sentenced to 30 months
perjury.” CBC. June 22, 2015. https://www.cbc.ca/news/canada/british-columbia/robert-dziekanski-taserdeath-kwesi-millington-sentenced-to-30-months-for-perjury-1.3122941

Saskatchewan became a province of Canada in 1905, but Settler Colonialism in the
region, its racist policies, and the colonial officials who implemented them from the mid 19th
century onward, long precede provincial status. As we have covered, large-scale federal
legislation like the Indian Act, Gradual Enfranchisement Act, and Gradual Civilization Act were
instrumental in establishing the “civilized” European settler and the Indigenous ‘other.’ The
formation of Saskatchewan as a province, its political systems, and its settler peoples were/are
not exempt from this process, or the further replication of white supremacist ideologies. Popular
global ideas, like Social Darwinism and Auguste Comte’s philosophical “positivism,” posited
white Europeans at the top of civilizational hierarchies and non-white societies and peoples
below them (similar to the characteristics that Canadian settler society assigns to people of
different races previously discussed).
“The term Social Darwinism is often associated with Herbert
Spencer (1820-1903), an English biologist, who coined the phrase
“the survival of the fittest” after reading Charles Darwin’s On
the Origins of Species. Darwin’s theory of natural selection stated
that individuals with favourable variation that allows them to
adapt to the demands of the environment will survive and
reproduce. During the late 19th and early 20th century, this idea
was interpreted in a broad sense and was often misapplied by
social theorists to explain the development of society and its
differences. For some, it represented the competition between
members of the same species, between “superior” and “inferior”
nations, and between different economic systems. Many social
Darwinists misapplied Darwin’s notion of struggle for existence
to justify various social policies.
Social Darwinists tried to explain inequality between individuals
and groups by misapplying Darwinian principles. Thus, those
who were successful were seen as superior to those who were not.
This type of thinking helped set the stage for the eugenics
movement to emerge. Eugenicists believed that individuals with
beneficial traits (white, upper middle class) should be encouraged
to have large families, while the reproduction among the “unfit”
[e.g.: Indigenous, poor, disabled, sexually active women] should
be restricted. During the early decades of the twentieth century,
this led to the introduction and implementation of compulsory
sterilization laws in many countries, including Canada and the
United States.” Kurbegovic, E. (2014, April 29). Social
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Darwinism. Retrieved June 20, 2021, from
https://eugenicsarchive.ca/database/documents/535eee377095aa0
000000259
Social Darwinist theories are evident in the early settlement of Saskatchewan under
Minister of the Interior Clifford Sifton, and in immigration policies for years to come
(Immigration Act 1919). While it was professed that immigration was ‘open to all’ following the
1880s, white Anglo-Saxons, Americans, and Canadians from Ontario and Quebec (the ‘most
civilized’) were the ideal candidates for cultural homogeny in the west and thus immigration was
restricted for many people not within these groups. Statutes restricted immigration based on race:
‘ethnic’ Europeans (e.g.: Italians, Greeks, Turks, Slavs, Ashkenazi Jews), un-orthodox Christians
(Mennonites, Doukhobors, Hutterites). Immigration of Asian and African people was practically
barred, except in cases where Canadian governments could extort cheap or free labour. One
example was the Chinese head tax which implemented an unfair and inflated cost on Chinese
immigrants. The Chinese head tax was codified in law to prevent ‘undesirable’ largescale
immigration and was not applied to European settlers. Every family member was subject to the
head tax which meant families faced barriers and even permanent separation due to the
outrageous cost and inability to travel. Not coincidentally, racist immigration hierarches in the
West reflect theories of Social Darwinism that place whiteness on a valued scale and an
indication of civilization. Canadian Social Darwinism places Indigenous peoples, and therefore
Indigenous civilizations, as the least socially evolved and therefore in need of modernization and
industrialization via the white saviour.
White saviourism, or “the White Man’s Burden,’ has been integrated into
Saskatchewan’s political and social policy since its beginnings. First Nations and Métis children
in Saskatchewan were forced into Residential Schools, Day schools, and public schools where
they were subjected to racist curriculum as well as racists attitude and behaviours. In Day and
public schools, First Nations and Métis children endured racism from their settler peers and
educators, interviews with former students reveal that they were belittled, humiliated, and bullied
by teachers and their white classmates. The express mandate of the Federal government was to
assimilate. The popular colloquial phrase used was “Kill the Indian in the child.” This sentiment
was apparent in all levels of education for First Nations and Métis children in provincial schools
where their cultures were dehumanized. Saskatchewan textbooks from the late 19th and 20th
centuries describe Indigenous peoples and their cultures as locked in the past, violent, and
‘simple;’ they frame European settlers as saving Indigenous peoples with “superior knowledge”
and technology.
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Children of the long ago: a work book in social studies - grades III and IV. 1948. Page 31.

Children of the long ago: a work book in social studies - grades III and IV. 1948. Page 28.
What this text does is posit “the white man’s” methods as the natural outcome. It firstly
ignores that Indigenous peoples were using cookware like pots and kettles before the
introduction of metal pots and pans, they were made from different materials like clay or stone.
By no means are pots and pans a unique feature of European society either, phrasing certain
‘innovations’ as possessive to the “White man” is a message of white supremacy. While the
messages in this text may seem subtle, the repetition that settler colonists constitute the ‘norm’
throughout the last century in textbooks has been internalized by the population. What is learned
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in school affects the way people view and engage with the world, and what they teach to their
children and younger generations.
The selection from “Indian Medicine” plays on racist stereotypes and social Darwinist
ideas about Indigenous societies; western practitioners are portrayed as ‘rational caregivers’
whereas Indigenous medicines and practitioners are written off as ‘strange’ and incapable. The
text reproduces the violent settler colonial justification that illness and related deaths experienced
by Indigenous peoples were deserved because they hadn’t been ‘saved’ by Christianity; in the
minds of settler colonists, it was their destiny to replace Indigenous societies and form their own.
White supremacist eugenics asserted the insidious message that Indigenous peoples were
somehow more biologically susceptible to illness.
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On the following pages is a sample from:
Swinton, William. Swinton's Outlines of the World's History, Ancient, Mediaeval, and Modern,
with Special Relation to the History of Civilization and the Progress of Mankind. Nova
Scotia: A. & W. Mackinlay, 1883. 1-2.
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Socioeconomic policies informal and formal (i.e. Adopt Indian and Métis program,
Family Allowances, Road Allowances, Fur and Fish Marketing services) were discriminatory
towards Indigenous peoples and established a culture of racism in Saskatchewan. Hiring/wage
disparities and mistreatment at work are frequently reported by Indigenous peoples and have
been reported since the early 20th century. Accounts from First Nations and Métis community
members in Northern Saskatchewan from the 1940s-60s are numerous, when the CCF
implemented Fur, Fish, and Forest Fire management in the regions. They describe racism from
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government officials, coworkers, and the settlers who moved into the region to access growing
communities and new potential markets (tourism, fishing, commercial goods). Economic racism
prevented Indigenous peoples from equitable income and were relegated to poverty wages and
temporary work. Social racism against Indigenous peoples from largely white settlers was (and
still is) a prevalent and dangerous problem. It is expressed interpersonally against Indigenous
peoples. It is entrenched in settler society and it has informed settler identity and relation to
Indigenous lands since settler colonial occupation. This takes many, many forms and has
historically been expressed through: denying Indigenous peoples access to goods and services
(restaurants, retail stores, grocery stores, housing, hotels), day to day racism like verbal and
physical violence/abuse, settler reproduction of racist myths, cultural appropriation of Indigenous
art/ceremonies/medicines/regalia/symbols, racist policing, racism within the healthcare system,
and general ignorance and cruelty towards Indigenous peoples and their lands.

See:
Introduction of Road Allowances, https://gladue1.usask.ca/node/2827.
CCF Community Nucleation Policy, https://gladue1.usask.ca/node/2868
Case Example: One prevalent white supremacist group in 20th century Saskatchewan that grew
popular among its white citizens was the Klu Klux Klan:
“In the early 1920s it [The Klu Klux Klan] spread across the United States into Canada, and in
late 1926 Klan organizers came to Saskatchewan to preach its message of racial and religious
hatred and to sell expensive memberships to fund its activities. The first American Klansmen
absconded with the treasury late in 1927, but by this time sufficient local people had taken out
memberships to take over the leadership of the organization. By the fall of 1928 local Klans had
been established in over 100 Saskatchewan towns, usually signalling themselves by a ritual
burning of crosses; their leaders claimed an overall membership of some 40,000, who had been
attracted by the Klan's attacks on the “unassimilable” immigrants from central and southeastern
Europe and on the Roman Catholic church for its “subversion” of the public school system.
These attacks revived ancient prejudices dormant for years, spread animosity and suspicion
across the province, and threatened groups friendly to the Liberal Party. Thus, Premier J.G.
Gardiner led a counterattack on the Klan from the summer of 1928 onward, accusing it not only
of disrupting social harmony in Saskatchewan but also of being a tool of the Conservative Party.
Both the Klan and J.T.M. Anderson, the Conservative leader, denied the charge, pointing out
that the Klan membership contained known Liberals and Progressives as well as Conservatives,
and that no proof existed of an alliance between the Klan and any political party. Nevertheless,
both the Conservative and Progressive parties raised issues during the 1929 election campaign
which drew upon the emotions aroused by the Klan and captured enough votes from the AngloSaxon and Protestant sector of the electorate to defeat the Liberals. The Klan convention in 1930
applauded the Anderson government's amendments to the School Act and its new immigration
policy, and some local Klans remained active until the worst of the Depression struck the
province. In these circumstances, the Knights of the Invisible Empire became truly invisible
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throughout Saskatchewan and did not reappear for another fifty years.” While this is a summary
of the KKK in Saskatchewan, this excerpt does not mention the fact that Klansmen terrorized
Indigenous, Black, and Asian people in Saskatchewan as well.
Kyba, Patrick. “Klu Klux Clan: Encyclopedia of Saskatchewan.” University of Regina and
Canadian Plains Research Center , 2007. https://esask.uregina.ca/entry/ku_klux_klan.jsp

What role does Education play?
Being that Social Darwinism and white supremacy created social and cultural hierarchies,
and that evidently this influenced Canadian AND American policy, it is easy to understand that
educational textbooks and guidelines during the 19th and 20th centuries reflected that. Upon
reviewing school literature from the 1890s-1960s, these Saskatchewan educational resources
present Indigenous peoples (within North American and globally) as “primitive” or
“uncivilized.” Structures of textbooks discussing “peoples of the world” chronologically portray
Indigenous peoples at the ‘beginning’ stages of society (hunter, gatherers, incapable
agriculturalists, violent, “Indians” and “Exotics”). Ancient societies viewed as ‘civilized’ by
settler Canadians like Babylon, Assyria, Rome, Egypt, and Jesus’ Jerusalem which had largescale infrastructure, European validated agricultural methods, and written records are portrayed
further along the socio-cultural scale. Anglo, Nordic, and French European civilizations are
discussed at the end of the textbooks framing them as those highest on the social evolutionary
scale (social Darwinism). They are “caste-dwellers,” serfs and vassals who serve lords in
medieval Kingdoms of Anglo-Europe, The Bible is presented as truth, including Jesus’
resurrection, Moses parting of the Red Sea, and other biblical narratives. In Catholic and
Protestant run Residential and Day Schools, as well as in provincial public schools, school
curricula presented Christian theological teachings. Industrial and what the textbook refers to as
motorized civilization (think planes, trains, and automobiles) is at the top of the social hierarchy;
discussed towards the end of textbooks this is the ‘proper form’ of civilization. French social
philosopher Auguste Comte’s theorized society in three stages: theological (hunter-gatherers
societies), metaphysical (agriculture), and positive (industrialization).
Saskatchewan is phrased as a rural, agricultural society that had adopted modern
technologies, but whose ultimate purpose was to support larger urban centres to the east in
Ontario, Quebec, and to the West in British Columbia. Public school textbooks include topics on
farm, crop, and animal husbandry management, and encourage students to pursue farming.
Saskatchewan’s societal position during the late 19th and 20th century, and the economically
related educational goals is affirmed by the common 20th century slogan of, “Saskatchewan:
Canada’s Breadbasket.”
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Auguste Comte, The Positive Philosophy of Auguste Comte, vol. 2 (Kitchener: Batoche
Books, 1999), 250-251.
“Metropolitan French philosopher of science influenced Durieu and the Catholic and
Protestant missionaries. Isidore Marie Auguste François Xavier Comte formulated positivism as
a philosophical system. He suggested a general law that characterized society as undergoing
three phases or three stages. In his account of social evolution, the three stages were theological
(hunter-gatherers societies), metaphysical (agriculture), and positive (industrialization). “As for
the intellectual faculties,—we see, by the habitual improvidence which characterizes savage life,
how little influence reason has over men in that stage of existence. Those faculties are then
undeveloped, or show some activity only in the lowest order, which relate to the exercise of the
senses: the faculties of abstraction and combination are almost wholly inert, except under some
transient stimulus: the rude curiosity which the spectacle of nature involuntarily inspires is quite
satisfied with the weakest attempts at theological explanation; and amusements, chiefly
distinguished by violent muscular activity, rising at best to a manifestation of merely physical
address, are as little favourable to the development of intelligence as of social qualities. The
influence of civilization in perpetually improving the intellectual faculties is even more
unquestionable than its effect on moral relations.”

What does this look like - Local Textbooks circa 19th-20th c.
Children of the long ago: a work book in social studies - grades III and IV (1948) – Sask
History Online http://saskhistoryonline.ca/islandora/object/usaskedu%3A3#page/1/mode/2up
The way the workbook is laid out (whether intentional or unintentional) reflects Comte’s ideas of
theological, metaphysical, and positive societies – it starts with stories about Indigenous and
what the text refers to as “uncivilized” societies (“tree-dwellers,” “hut-dwellers,” Indigenous
peoples in South America, the “cannibals of Papua New Guinea”). Following, cave-men and
people of the stone-age, early agriculturists and the history of Jesus/Moses/Hebrews and how
they brought the concept of “one God” to a polytheistic world. Egyptians and the “lake-dwellers
of Switzerland,” and ancient civilizations that had written records like Babylon and Assyria, then
“Castle-dwellers” from Europe and England who had Kings/noblemen/serfs-vassals and their
agriculture system, then “industrialization” by talking about the wheel and the different wheeled
contraptions over time finally resulting in 1950s with cars, airplanes, streetcars, (i.e.
industrialization = civilization).
A Western Home: An Enterprise – circa. 1940-1949
http://saskhistoryonline.ca/islandora/object/usaskedu%3A20061#page/53/mode/1up
This textbook primarily focuses on the agricultural instruction of children – this doesn’t discuss
Indigenous peoples or civilizations directly, but posits the ultimate end goal of ‘civilization’ as
industrialization, or providing raw materials to support industrialization. Ie. Saskatchewan’s role
as an agriculturally productive province which provides the food and some of the raw materials
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for larger provinces in the east and west. The emphasis of this educational resource is
farm/animal management, climate and geography.

1896 Report of the Council of Public Instruction of the North-West Territories of Canada: together
with the Report of the Superintendent of Education. 1896.
http://saskhistoryonline.ca/islandora/object/usaskedu%3A29193#page/24/mode/1up

“History, in recording men’s deeds,’ sets forth their relations to each other and to the State. The
relations of men to each other give rise to morals. The relations of men to the State involve
citizenship. Accordingly one use of history is to form moral notions in children and another is to
teach patriotism and civic duty. Also, is properly taught, it affords a first rate discipline in
reasoning of that practical kind needed in everyday life, arouses a love for reading and gives a
sound method of study.
In Standards II and IIII the lives of a small number of leading Canadian and Englishmen
are described by the teacher and the children are led to consider their public acts and are
guided in forming such judgements on the morality of these acts as they are capable of. The
reasons for and against the doing of an act are sought for carefully. The relation of motives to
actions is considered. Judgement is deferred until all available information as been secured. The
judgement is one inestimable value in every department of life. The condemning of wrong deeds
and approval of right deed will tend to establish just ideas of right and wrong in the children’s
minds and these ideas must have their influence on conduct, must contribute to nobler living.
Froude says, “History is a voice forever sounds across the centuries the laws of right and
wrong.” Nor are these children too young for such training. Before they enter school they have
begun to learn their relations to those about them and in history lesson they continue this study.
As the large majority of our pupils do not remain at school after the work of Standard III
is completed, especial efforts are put forth to make them familiar with the essential of the history
of our own country. Those features which indicate best the stages in the progress of the
Dominion and its present condition are fixed in their minds as firmly as possible and will serve
as centres around which their future reading will arrange itself. Our best patriotic songs and
poems are sung and recited.
A study in the lives of those men who have made our country what it is will tend to teach our
pupils to have high aims and to be true to those aims. A knowledge of the struggles through
which the country has passed in attaining its present condition will make for intelligent
patriotism.
In standards IV and V a fuller knowledge of the history of Canada and England is
obtained through a study of text books and supplementary reading. Constitutional struggles in
Canada are compared with corresponding ones in England. An outline study of how we are
governed completes the work in history in these Standards.
In the High School Standards the history of Canada and England is review and the
pupils’ knowledge widened. The “Constitution” of each is studied, the texts being Bourinot’s
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“Constitutional History of Canada,” and Bagehot’s “English Constitution.” The history of the
world as presented in Swinton’s “Outlines,” complete the course.
The errors most generally mentioned by our inspectors are teaching too many details
through not distinguishing between essential facts – those standing for a principle – and
illustrative ones; appealing too much to the theory and too little to the judgement and so
minimizing the diciplinary [sic] value of the subject ; failing to connect the present of the nation
with its past, of which it is an evolution, and therefore to secure a living illuminating interest in
the study. There is a slow but steady improvement in the character of the teaching. Broder
scholarship in the teacher and a few volumes of history to supplement the pupils’ texts are our
chief needs.” (22-23).
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William Swinton: Outlines of General History, cited as one major text for elementary students:
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Swinton, William. Swinton's Outlines of the World's History, Ancient, Mediaeval, and Modern,
with Special Relation to the History of Civilization and the Progress of Mankind. Nova
Scotia: A. & W. Mackinlay, 1883. 1-2.
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1907 Course of study for the junior, middle and senior forms of high schools and collegiate
institutes. 1907. http://saskhistoryonline.ca/islandora/object/usaskedu%3A90 –
This is a curriculum guide (very short); it lists the texts that teachers should use for students in
the various grades. Textbooks recommended are primarily concerned with grammar, spelling,
literature (English), Latin and Greek, History, and mathematics. The Buckley text below is one
of the history texts recommended in the curriculum.

Buckley, Arabella B. High School History of England by Arabella B. Buckley (Mrs. Fisher) and W.J.
Robertson. History of Canada. Ontario: Copp, Clark, 1891, 1891.

A history of England and Canada. England’s timeline starts at the beginning of the
current era (B.C. 55- 410 A.D.) and proceeds until the 1800s. Mostly, political
(monarchies/Kings/Queens) and military history are the focus of England’s history. The
colonization of territories (Australia, India, North America, Ireland, etc.) is celebrated in this
history. The history of Canada starts in the 1500s when French explorers (Champlain, Cartier,
etc.) made contact on the eastern coast and St. Lawrence River valley. Indigenous peoples’
histories prior to contact is not discussed in any form beyond “primitive savagery,” nor is the
assistance, guidance, and community networks that Indigenous peoples provided to explorers
and colonists. Buckley’s discussion of “Early Inhabitants” in North America conclude that it was
not Indigenous peoples who compromised the population on the continent, but “many remains
exist of an earlier and more civilized race.” (330). The “mound builders” who had extensive
complex societies are said by Buckley to be too industrious and clever to be ancestors of “North
American Indians,” and are likely from Asia (330). This is not true. Buckley writes that: “The
‘Mound Builders’ were followed by a fiercer and ruder people that cared for little except hunting
and fishing, making war and roaming the forests.” (330). All characteristics that Buckley lists
are derogatory.” The “historical facts” outlined in this text are not only untrue and inflammatory,
they are racist and reproduce Social Darwinist ideology that, in the minds of colonists,
Indigenous societies could not have constituted civilization. Buckley remarks that missionaries
(at first Roman Catholic Jesuits) who were sent inland to convert Indigenous peoples were sent
to save them from “heathenry” (333-334). This textbook while it doesn’t necessarily discuss
Social Darwinist theories explicitly, reproduces them. This was part of high school reading and is
much like texts used in elementary grades.

Other textbooks:
Our empire: history, geography and citizenship correlated. 1943.
http://saskhistoryonline.ca/islandora/object/usaskedu%3A19532#page/19/mode/2up
Our country: Towards democracy series. 1952.
http://saskhistoryonline.ca/islandora/object/usaskedu%3A19532#page/19/mode/2up
Canada : the story of a nation. Grades 5 and 6 - "A" course. 1956.
http://saskhistoryonline.ca/islandora/object/usaskedu%3A3038#page/85/mode/1up

