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Abstract 

 

   

This research focused on utilizing Geographical Information Systems (GIS) and mapping to 

document over 500 local Indigenous place names at Wasagamack First Nation, Manitoba, and to 

explore the role of mapping tools in preserving and revitalizing local language and culture. 

Video interviews with local elder Victor Harper, highlight mapping and GIS as valuable, 

adaptable, and effective tools in supporting community priorities including: language 

revitalization, use of syllabics, land-based learning, connecting with the ancestral land, and land-

use planning. His interviews, as well as the literature review, share the context of this work 

countering the immense impact of colonialism and the atrocities of residential school system, 

which forced a break in the natural order of Indigenous knowledge transfer. This research 

highlights and records the work of these elders, educators and land use planners in their efforts to 

reclaim not only local Indigenous place names, but their language and culture. Additionally, the 

process of mapping local Indigenous place names and including them as part of Manitoba’s 

Geographical Names Data Base, increases the likelihood that Wasagamack’s Anishinimowin 

language will enter the mainstream lexicon of Canadian society. The research further indicates 

that tools like mapping and GIS can have a positive impact on safeguarding language and 

culture, providing a permanency to knowledge that is otherwise retained orally among elders and 

at great risk of being lost to the world.  
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Chapter 1: Introduction 

When you are able to speak your language, you understand where you are from and 

who you are. This leads you to a good life because you respect yourself again. 

—Victor Harper, Wasagamack First Nation 

 

1.0 Background 

Canada’s Indigenous people along with their language, culture, and traditional way of 

life, have been immeasurably affected by colonialism. Numerous policies and legislation were 

enforced with the goal, “to control and eventually assimilate the ‘Indians’ into the social and 

economic mainstream” (Thira, 2006, p.1). By forcibly taking their lands and displacing 

Indigenous peoples to reserves, European settlers sought to track and control the Indigenous 

population and “their traditional practices, which served spiritual, social, personal and economic 

tasks essential to the cultural survival of their communities” (Thira, 2006, p.1). The residential 

school system forcefully removed Indigenous children from their families with the intent to 

assimilate them and their families and communities into the dominant European society, with the 

ultimate goal of eradicating Indigenous nations (Milloy, 1999; Peristerakis, 2014).  

As a result of colonialism, Indigenous people have suffered tremendous injustices, many 

of which are still being experienced today, particularly with respect to the loss of their languages. 

Efforts to bring back Indigenous languages are critical to the well-being of individuals, families 

and communities, and more broadly, to the health of all Canadians. Indigenous languages are a 

part of our “shared history and national heritage of all Canadians. They hold the keys to 

irreplaceable, intelligent worldviews and intimate understandings about the environment, 

intergenerational education and Canada’s history” (McIvor, 2018, p.1).  



 

2 
 

In recent decades, Indigenous language revitalization has been identified as a human 

right. In Canada, the Truth and Reconciliation Commission has called upon all levels of 

government to work together to try to rectify the harm afflicted onto Indigenous People and 

move forward toward a path of reconciliation. The loss of Indigenous languages is recognized 

not only in the Canadian context, but world-wide.  

In response to the crisis, the United Nations has declared 2019 as the International Year 

of Indigenous Language, citing that:  

Indigenous languages matter for development, peace building, and reconciliation. 

Languages play a crucial role in the daily lives of people, not only as a tool of 

communication, education, social integration and development, but also as a repository 

for each person’s unique identity, cultural history, traditions and memory.              

(UNESCO/IYIL2019, 2018, Background section, para.1) 

 

Collective, meaningful actions taken today to revitalize Indigenous languages can have profound 

effects on our existence as human beings. Indigenous languages hold “priceless insights into 

interspecies symbiosis and contain ecological knowledge” (McIvor, 2018, p.1) and are needed to 

help us live in peace and respectfully among one another as people. 

 

1.1  Situating Myself 

While attending a conference about land use planning on traditional lands, an Indigenous 

land manager, Ed Vystrcil (2017), described the process of mapping and the use of Geographical 

Information Systems (GIS) as the common language between two perpetually conflicting 

worldviews, Indigenous and non-Indigenous. Utilizing modern mapping techniques and GIS 

technologies, he emphasized, has the capacity to reaffirm Indigenous occupancy on the land and 

reclaim local traditional Indigenous place names. In a culture where much of the people’s 

history, tradition, and language are retained orally among elders, Mr. Vystrcil’s message was to 
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act now to document the vast body of knowledge that exists among his people or run the risk that 

it will be lost to future generations. 

Indigenous people have a profoundly spiritual connection to the land, based on the belief 

that land is sacred and is the “great mother of all humanity” (Graham, 2008, para.2), a viewpoint 

which is often marginalized and not fully understood by those in power who hold a 

fundamentally different value system. Canada’s Eurocentric narrative, which largely dictates 

Indigenous peoples’ rights, dismisses the vast body of inter-generational Indigenous traditional 

knowledge as, “irrational relics of an earlier age” (Lane, 2006, p.386). The underlying principles 

of European power are rooted in the ideology of developmentalism, which states that all of 

society is on a path to development (Easterly, 2007; Lane, 2006). The focus of this ideology is on 

world goals; the autonomy of societies to choose their own path is seen as irrelevant to the 

eventual outcome of history. So how then, do we empower and engage Canada’s Indigenous 

communities toward self-determination in a system that is stacked against them? This thought 

process ignited my desire to pursue the research herein.  

Fundamentally, I believe the key to bridging the gap between the Indigenous and non-

Indigenous worldviews lies in improved cross-cultural understanding and mutual cultural 

respect. To that end, reclaiming and preserving traditional Indigenous language and culture is 

imperative. Together, language and culture define who we are as human beings and provide the 

necessary tools for us to express ourselves. The Rt. Hon. Adrienne Clarkson (2016) writes, “we 

cannot act until we tell our own story in our own language—and, in doing so, add to the ongoing 

experiment that is Canadian life today” (para.11).  

The research outlined below stems from my personal and professional experiences. As 

someone who grew up in Poland and came to Canada at 11-years-old without speaking a word of 
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the English language, I can attest to the importance my mother tongue has played in identifying 

with and relating to Polish culture. Language is key to cultural identity, and I believe it is a 

fundamental right for every human being.  

For me, communicating in the language of “my people” has made it possible to truly 

connect—and stay connected—not only with my family and friends in Poland, but also with the 

expatriate Polish community in Canada. Professionally, I am eager and excited to have the 

opportunity to use my skills in mapping and Geographical Information Systems (GIS) to explore 

how these tools can be used to protect and revitalize Indigenous language and culture—a vital 

and integral part of my adopted homeland. 

 

1.2  Research Objectives 

The purpose of this research is two-fold. Firstly, I will focus on using mapping and GIS 

technology to document the local Indigenous place names at Wasagamack First Nation. 

Secondly, I would like to explore the role and effectiveness of mapping and GIS technology in 

helping to safeguard Indigenous language and culture for future generations. This research aims 

to learn from the people of Wasagamack First Nation while exploring ways to protect traditional 

Indigenous place names, local language, and traditional cultural stories.  

The research objectives are as follows: 

1) To document local Indigenous place names at Wasagamack First Nation and 

surrounding traditional territory. 

2) To explore the role of mapping and GIS in helping Indigenous language and culture 

thrive, ultimately with the goal of encouraging mutual cultural respect and 

improving cross-cultural communication. 
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1.3  Community Profile 

The research site selected for this study is the northern community of Wasagamack First 

Nation (see Figure 1). Wasagamack First Nation is one of four communities in what is 

collectively referred to as the Island Lake region, located approximately 605 km northeast of 

Winnipeg and 325 km southeast of Thompson. The three surrounding communities include: 

Garden Hill First Nation, St. Theresa Point, and Red Sucker Lake.  

Wasagamack First Nation’s population is 1,403. The reserve covers just over 80 square 

kilometers and is comprised mostly of single-detached dwellings (Statistics Canada, 2018). This 

remote northern community does not have an airport, and is accessible via boat or helicopter 

during ice freeze-up or break-up from the neighboring communities, St. Theresa Point or Garden 

Hill, or via winter road. 
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  Figure 1. Location of Wasagamack First Nation. 

 

Wasagamack became signatory to the adhesion of Treaty No. 5 on August 13, 1909. At 

the time, the Dominion of Canada instructed the people to move away from the land they had 

occupied at Linklater Island, known locally as Old Post (Wasagamack First Nation, 2010). Under 

the leadership of then Chief George Knott and Allan Wood, eleven families made their way to 

the shorelines of Wasagamack Bay, and the community remains here to the present day. 
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  Figure 2. Location of Linklater Island - known locally as ‘Old Post’. 

 

1.4 Indigenous Language Profile 

 The local language of Wasagamack First Nation and surrounding communities is 

linguistically distinct. Officially, the language has been referred to as “Oji-Cree,” however, the 

term “Oji” is considered derogatory by community members. Wasagamack Elder Victor Harper 

explains, “Oji in our language means maggot. We`re not maggot people - bastardized language” 

(Harper, 2017). Neewin Health Care’s executive director Adam Wood, who is also from 

Wasagamack First Nation, condemns the term “Oji-Cree” to describe his people and their 

language.   

The Anishininew communities were referred to as “Oji-Cree” but are not to be 

mistaken for being “half” Cree nor “half” Ojibway. The Anishininew communities 
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are the only distinct population of their kind in the province.… Anishininew have 

their own distinct and rich cultural heritage that differs from both Ojibway and Cree 

communities. (McDonnell et al, 2018, p.12) 

 

The people of the Island Lake area, the Anishininew, are redefining who they are, and what their 

language and communities are called. The Anishininew people are shedding the settler 

terminology that has been applied to them and defining the course of their future. This process is 

an important step toward self-determination. In support, the following terminology shall be 

applied herein: Anishininew for the communities, Anishiniwuk to describe the people, 

and Anishinimowin for the language (FARHA, 2018). 

The most commonly spoken languages at Wasagamack First Nation are Anishinimowin 

and English. In the 2016 Census Profile, the total population of Wasagamack First Nation was 

listed at 1,403. There were 1,365 speakers (97 per cent) of the official English language. Of 

those, 465 individuals listed the English language as their mother tongue, while 905 listed 

Anishinimowin1 as their mother tongue. The community’s age distribution profile is particularly 

relevant to the study of the Anishinimowin language, since Elders, not youth, tend to be 

Indigenous language speakers. 41.3 per cent of community members are between 0 to 14 years 

of age. Another 56.2 per cent, are between 15 to 64 years of age, while only 2.5 per cent are 65 

and over. There are no living community members over 85 (Statistics Canada, 2018). 

 

1.5  Research Limitations 

Much of the secondary data which forms the basis of this research was collected as part 

of a past community project. A limitation of this research was the inability to connect with 

participants on the original project, since numerous individuals have since passed away. The 

                                                           
1 At present, Statistics Canada uses the term Oji-Cree to refer to the local Indigenous language at Wasagamack. 
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individuals demise was  a limitation, which underscored the urgency of documenting Indigenous 

knowledge.  

Another limitation was the overall timeframe of a master thesis. The likelihood of a 

language and culture being revitalized within the same timeframe may not be conclusively 

measurable. A generational analysis might be worthy of further analysis to explore the question 

of how receptive younger generations are to mapping and GIS technologies, and how these 

methods and technologies affect their Indigenous language skills and connection to Indigenous 

culture. 

Finally and maybe most importantly the barrier to this research on language was my 

inability to speak or write Anishinimowin or write out the syllabics.  

 

1.6  Organization of the Thesis  

This thesis is organized into five chapters. The first chapter provides on overview of the 

research context and objective, a community overview and local Indigenous language profile. In 

this chapter I also situate myself as a researcher and discuss the motivation behind the project. 

The second chapter encompasses a literature review with an emphasis on: the importance of 

language in a general sense, the state of the indigenous languages globally, and more 

specifically, a look at Canada’s Indigenous languages. I conclude the literature review with a 

discussion about the significance of Indigenous place names and the role mapping has in 

language and culture revitalization and preservation. The third chapter outlines the methodology 

used in this research. I begin with some reflections on Indigenous research as well as a further 

case study explanation. I then discuss the two types of research inquiry styles utilized in this 

project, and the sources of secondary and primary data upon which the thesis is based. The forth 
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chapter presents results and discussion. I begin chapter four with a series of maps depicting the 

Anishinimowin place names encompassing the traditional territory of Wasagamack First Nation 

and surrounding communities. Next, I discuss, largely through the voice of Elder Víctor Harper, 

the role mapping and GIS have in preserving local Indigenous language and culture. The fifth 

chapter provides a project summary, followed by conclusions and recommendations. 
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Chapter 2: Literature Review 

 

2.0  Introduction  

The literature review section begins with an overview of the importance of language and 

culture in the overall progress of humanity. Following, is a discussion about the world’s 

Indigenous languages, and Indigenous languages in Canada. Next, the significance of place-

naming is explored from an Indigenous point of view. The chapter ends with a summary of how 

mapping plays a role in the revitalization and preservation of language and culture. 

 

2.1  The Importance of Language 

The importance of language has been recognized internationally by organizations which 

strive for world peace and universal equality for all human beings, such as UNESCO and the 

United Nations. In 2001, the Universal Declaration of Cultural Diversity was adopted at the 

31st Session of UNESCO General Conference. Cultural diversity was defined as “the common 

heritage of humanity” and “as necessary for humankind as biodiversity is for nature,” making its 

protection vital: 

The defence of cultural diversity is an ethical imperative, inseparable from respect for 

human dignity. It implies a commitment to human rights and fundamental freedoms, in 

particular the rights of persons belonging to minorities and those of indigenous peoples. 

No one may invoke cultural diversity to infringe upon human rights guaranteed by 

international law, nor to limit their scope (UNESCO, 2001, p.4). 

 

The Declaration further acknowledged the symbiotic relationship between cultural diversity, 

linguistic diversity, and biodiversity, as a key element in the continued progress toward universal 

human rights and global sustainable development.  

The following recommendations regarding language diversity were made: 
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 Safeguarding the linguistic heritage of humanity and giving support to expression, 

creation and dissemination in the greatest possible number of languages. 

 Encouraging linguistic diversity – while respecting the mother tongue – at all levels of 

education, wherever possible, and fostering the learning of several languages from the 

earliest age. 

 Incorporating, where appropriate, traditional pedagogies into the education process with 

a view to preserving and making full use of culturally appropriate methods of 

communication and transmission of knowledge (UNSECO, 2001, p.6). 

 

Experts view the preservation of linguistic diversity as key in helping to move humanity forward, 

towards a path of living in a holistic and sustainable way among one another (Zuckermann, 

2013).  

 

2.1.1  The World’s Indigenous Languages 

In 2007, the importance of preserving linguistic diversity of the world’s Indigenous 

peoples, was recognized by the United Nations General Assembly declaring 2008 as the 

“International Year of Languages”. This year followed the adoption of the United Nations 

Declaration on the Rights of Indigenous Peoples (UNDRIP). Language is explicitly mentioned in 

articles 13, 14, and 16: 

 Indigenous peoples have the right to revitalize, use, develop and transmit to future 

generations their histories, languages, oral traditions, philosophies, writing systems 

and literatures, and to designate and retain their own names for communities, places 

and persons. 

 Indigenous people also have the right to be heard and understood in their own 

languages in different political, legal and administrative settings as for example in 

court, through an interpreter. 

 Indigenous peoples have the right to set up and manage their own schools and 

education systems and the right to their cultures and languages being correctly 

reflected in education and public information. (UNDRIP, 2008, p.7) 

 

There is an inextricable link between language and culture. When language is lost, culture is lost.  

Verna Kirkness (1998), a highly regarded Indigenous language proponent, explains that, 

“language is the principal means by which culture is accumulated, shared and transmitted from 
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one generation to another. Language expresses the uniqueness of a group’s world view. 

Language defines who you are” (p.93). Settee (2007) writes that Indigenous cultures, which until 

recent history have not used written expression, have used language as the most fundamental 

way to preserve cultural information.  

In fact, Indigenous languages are much more than simple communication tools, but are 

central to the identity of the people and retain extensive cultural knowledge. Richard Grounds 

(2016), Executive Director of the Yuchi Language Project, spoke on behalf of the Yuchi people 

on the importance of Indigenous languages: 

Indigenous languages are the core, the beating heart of our people, cultures and identities. 

Our languages tell us who we are. It is through our languages that we speak our worlds 

into existence. It is through our languages that we know how to live in this world (p.6).  

 

There is a direct link between the health of Indigenous languages and Indigenous people, the 

former being an indicator of the overall well-being of the people. If the survival of Indigenous 

languages is threatened, so too is the survival of Indigenous peoples (UNPFII, 2008).  

 Experts theorize that a large number of languages spoken around the world today may 

become extinct by 2100, with estimates ranging from 50 to 95 per cent (UNPFII, 2016). There 

are approximately 6,700 languages spoken in the world today. Of those, an astounding 96 

per cent are spoken by only 3 per cent of the world’s population, suggesting the great majority 

speaks a handful of culturally-dominant languages. 

By far, the vast majority of threatened languages are Indigenous. In fact, the situation is 

so dire that in 2016, the United Nations held a special meeting to discuss the urgency of 

protecting Indigenous languages and safeguarding the cultural identity and traditional knowledge 

of Indigenous peoples around the world. That same year, the United Nations General Assembly 

proclaimed 2019 the “International Year of Indigenous Languages.” 
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2.1.2  Threats to Indigenous Languages 

Experts view colonialism and colonial practices, which aimed to decimate Indigenous 

peoples’ culture and languages, as the root cause of Indigenous language extinction. Through 

government policies such as relocation, forced assimilation, and the implementation of school 

systems which forbade speaking Indigenous languages, Indigenous languages today face the risk 

of dying out (Kirkness, 1998). Additionally, the problem has been exacerbated today by 

globalization, which has given rise to only a few culturally-dominant languages, further 

alienating and marginalizing minority languages. Some believe that without immediate and 

concerted action, the world may be facing a mass linguistic extinction (UNPFII, 2016). 

 

2.2  Indigenous Languages in Canada 

 According to the 2016 Census of Population, over 70 Indigenous languages in Canada 

currently exist. These languages belong to 12 language families: Algonquian languages, Inuit 

languages, Athabaskan languages, Siouan languages, Salish languages, Tsimshian languages, 

Wakashan languages, Iroquoian languages, Michif, Tlingit, Kutenai and Haida. Several of these 

languages are now considered to be “endangered,” while a few are considered “viable” in the 

long term (Statistics Canada, 2016). 

 In the 2016 Census, 260,550 Indigenous Canadians had reported speaking one of 

Canada’s 70 Indigenous languages. More Indigenous people reported being able to speak an 

Indigenous language as a second language, as opposed to having an Indigenous language as their 

mother tongue. Statistics Canada suggests this as evidence that people are trying to “reconnect to 

their Indigenous roots” by learning their ancestral language (Sevunts, 2017). The stability of 

Indigenous languages depends on the ability of speakers to pass it on to younger generations as 
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well as government policy and supports in the school and other systems. In Canada, the number of 

Indigenous language speakers has been on a steady decline, thus resulting in a smaller base from 

which these languages can potentially be transmitted. To further compound the problem, the age 

of the remaining Indigenous language speakers is increasing, making efforts to safeguard 

Indigenous languages of utmost urgency (Burnaby, 1996; Statistics Canada, 2016). 

As in other parts of the world, the decline of Indigenous languages in Canada stems 

largely from the forced assimilation and marginalization of Indigenous peoples’ culture and 

language. The Indian Act of 1876 took away political decision making from Indigenous peoples, 

and later in 1884, an amendment made it mandatory for Indigenous children to attend day 

school, industrial school, or residential schools (Leeuw, Greenwood, & Cameron, 2010). Under 

the Indian Residential School (IRS) system, which began operating from the 1840s to 1990s, 

younger generations of Indigenous children were taken to residential schools where they were 

forbidden to speak their own language and forced to speak English or French. Young Indigenous 

children were intentionally removed and kept at a distance from their families to expedite the 

process of cultural assimilation. This system exposed Indigenous children to abuse and is directly 

responsible for disrupting the generational transmission of Indigenous languages, beliefs, and 

knowledge. The legacy of these atrocities remains today (Milloy, 1999). 

The Truth and Reconciliation Commission of Canada (TRC) was created as part of a 

“holistic and comprehensive response” to speak truthfully, to respectfully acknowledge the 

experience of Indigenous people in the residential school system, and to begin the process of 

healing and reconciliation. In 2015, the TRC summarized its findings outlining 94 Calls to 

Action with the goal to rectify the legacy of residential schools. The following recommendations 

pertain to language, culture, and education: 
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 We call upon the federal government to acknowledge that Aboriginal rights include 

Aboriginal language rights. 

 We call upon the federal government to enact an Aboriginal Languages Act that 

incorporates the following principles: 

 Aboriginal languages are a fundamental and valued element of Canadian 

culture and society, and there is an urgency to preserve them. 

 Aboriginal language rights are reinforced by the Treaties. 

 The federal government has a responsibility to provide sufficient funds for 

Aboriginal-language revitalization and preservation. 

 We call upon the federal, provincial, territorial, and Aboriginal governments to 

develop culturally appropriate early childhood education programs for Aboriginal 

families (TRC, 2015, p.6). 

 

In 2016, Canada`s government underscored its commitment to revitalizing and preserving 

Indigenous languages when Prime Minister Trudeau announced the The Indigenous Languages 

Act. 

 

2.3  The Names of Places 

 The names of places should represent the history of the land and people, which invokes 

language of the local people who lived on the land. For Canada’s Indigenous population, this is 

not the case. During first contact, the common practice of renaming lakes, rivers or areas of land 

from existing Indigenous names into English or French, erased the presence of Indigenous 

people on the land and claimed the lands as free for the taking. Environmental activist and 

educator Briony Penn explains: 

It’s about ownership. If you’ve got your name on it, then it’s yours. When [European 

settlers] made a map of the West Coast and wrote terra nullius on it, they basically erased 

countless societies and cultures. That simple naming of ‘empty land’ changed the way 

people looked at that land. They didn’t even see it as occupied. 

(as quoted in O’Connor, 2016, para.7) 

 

Indigenous place names are neither arbitrary nor insignificant; they provide a richer 

understanding of the land and its people (O’Connor, 2016).  
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Métis visual artist and author Christi Belcourt (2013) explains what the reclamation of 

Indigenous names means to her:  

One by one, I am trying to learn the original names of places around me and speak their 

names out into words. Awakening into sounds and songs my respect for the places of my 

ancestors and the sacred ground I walk on. (para.12) 

 

Taking back Indigenous place names is a significant and deeply meaningful process. 

Recognizing Indigenous place names is a way to honour and connect to a past which was hidden, 

to restore what once was, and to move forward with post-colonialism. 

  

The process of reclaiming names signifies a turning point in Canadian society toward 

increased cultural appreciation and understanding, and moves this country closer toward 

reconciliation. In its 47th recommendation, the TRC calls for the, “federal, provincial, territorial, 

and municipal governments to repudiate concepts used to justify European sovereignty over 

Indigenous peoples and lands, such as the Doctrine of Discovery and terra nullius, and to reform 

those laws, government policies, and litigation strategies that continue to rely on such concepts” 

(TRC, 2015, p.5). Reclaiming Indigenous place names on the landscape asserts that Indigenous 

people - their languages, heritage, and culture - are a vital and integral part of Canada’s history 

and future. Returning these original names and designations to our shared geography is an 

important step toward healing and reconciliation. 

 

2.4  Mapping Indigenous Language and Culture 

Technology is important in helping Indigenous people to protect their language and 

culture. Increased global access to the Internet has enabled improved communication and access 

to information, promoting literacy and economic opportunities (UNPFII, 2016). Creating local 

content, such as web pages, online dictionaries, and language learning apps, are a few possible 
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technological innovations which may help to safeguard Indigenous knowledge. Mapping and 

GIS is another example of modern technology which may play an important role is helping 

Indigenous languages and cultures thrive. 

As the famed University of California Berkeley geographer Bernard Nietschmann once 

said, “more Indigenous territory has been claimed by maps than by guns. And more Indigenous 

territory can be reclaimed and defended by maps than by guns” (as quoted in Belcourt, 2013, 

para.8). Insofar as this is true, Indigenous territory can be expanded further by the reclamation of 

Indigenous language and culture. Indigenous peoples’ profound connection to the land is deeply 

embedded in the culture and language. Therefore, mapping Indigenous presence on the land, and 

doing so while incorporating Indigenous language, can help not only to define but also to reclaim 

and reaffirm that connection. 

The mapping process has the potential to heal Indigenous communities who were forcibly 

removed from their homelands, because mapping provides proof of their existence on the land 

(Vystrcil, 2017). Hunting and fishing spots, berry picking sites, sacred sites—these all exist on 

the landscape and so do Indigenous people; mapping has the capacity to return Indigenous 

people and their traditional way of life to the everyday landscape of Canada in a literal and 

symbolic sense. 
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Chapter 3: Methodology 

 

 

3.0  Introduction 

This chapter discusses the methodology utilized in this research project. Firstly, I provide 

justification for the case study, followed by personal reflections on conducting Indigenous 

research, most notably, on working with Wasagamack First Nation’s Elder Victor Harper. 

Secondly, I discuss the two types of inquiry modes applied to the research, qualitative and 

Indigenous. I conclude the chapter by providing a comprehensive overview of the secondary and 

primary data sources which underpin the research. 

 

3.1  Case Study Selection 

The study area selected for this research encompassed Wasagamack First Nation, and its 

traditional territory, broadly termed as the Island Lake region. Paramount to the success of this 

research was access to existing archival data as well as the ability to conduct in-person 

interviews with representative community members. Because my personal circumstances are 

limiting (a full-time working mother with two young children at home) conducting this research 

on a part-time basis, building the type of relationships as required for meaningful inquiry or 

stepping foot into a new community did not seem like a feasible option. Fortunately, my faculty 

advisor and mentor throughout this research, Dr. Shirley Thompson, has a well-established 

relationship with the Anishininew communities. Under Dr. Thompson’s guidance, I was able to 

conduct this research with the community of Wasagamack First Nation. 

Centering part of my research project on secondary data seemed like a reasonable course 

of action. Here once again, Dr. Thompson was a tremendous help. Because of her ongoing 

relationship with the Anishininew communities, Dr. Thompson has, through her research and 
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previous projects, extensively collected and archived data in these communities. Of particular 

interest to me was secondary data related to local Indigenous place names. Some time ago, 

members of the Anishininew communities undertook a project called, Place Names of the Island 

Lake, Manitoba, which aimed to collect local Anishinimowin place names, and related cultural 

and traditional knowledge. The geographical area for this project covered the Island Lake region, 

Wasagamack First Nation included. This dataset was eventually provided to Dr. Thompson to 

use for ongoing research. I was able to incorporate and analyze this data as part of this project. 

In additional to a secondary data source, I felt incorporating a primary data source to this 

research was crucial. Because the heart of this research deals with data related to a language and 

culture that is foreign to me, I needed a voice from within the community who would give 

meaning to the secondary data collected and to provide guidance on this research journey. That 

voice was Wasagamack First Nation’s Elder Victor Harper. Victor was a man committed to 

preserving the language and culture of his people and open to the use of technology as a means 

to build a bridge between cultures. I am immensely grateful for the teachings that Victor 

imparted on me as well as his patience and willingness to guide me throughout this project. 

 

3.2  Reflections on Indigenous Research 

At the beginning of my studies at the Natural Resources Institute, I had the pleasure of 

seeing several of my classmates (who were nearing the end of their studies) present their 

research; the projects spanned the globe, the experiences were rich and diverse, and the lessons 

learned were many. At the time, I hadn’t yet decided on the type of research I wanted to conduct, 

so it was too early to apply their experiences to my own research. However, there was one 

particular message that struck me.  
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A presenter was describing her experiences as a researcher in Costa Rica; she talked 

about teaching the local women and children the English language. She talked about being 

involved in a women’s knitting group and playing games with the children. She did these 

activities in the most genuine way, to become a part of the community and to learn from the 

community members. The researcher finished her talk underlining that when conducting research 

in a community, we must make the relationship meaningful and reciprocal. Leave something 

behind, she stressed, it can be a meaningful interaction, a show of respect or understanding, or a 

kind gesture, but it should be something that has a positive influence on the community. I have 

kept this message in the back of my mind throughout this research journey. 

As a non-Indigenous researcher conducting research among Indigenous people and within 

an Indigenous community, I questioned (and continue to question) how to make meaning within 

this frame. Eaton (2008) states that more collaborative approaches to cross-cultural research 

necessitate, “reflection on the researcher’s attitudes, behavior and question how research 

designed is affected by ones’ own cultural lens” (p.50). My cultural lens is deeply rooted in my 

personal experiences; that of an immigrant coming to Canada at age eleven, not knowing the 

language and culture of my new adopted home. 

Going through the immigrant experience has taught me a great deal about the importance 

of holding onto one’s language and cultural identity. As I see it, language and culture make up 

the basic parts of who you are as a person, and what you identify with. To forcefully take away 

those parts from a person, means that the identity of that person is stripped away. 
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3.3  Methodology 

This research was framed within a mix of two methodologies: qualitative inquiry 

paradigm and Indigenous research paradigm. Both of these approaches add depth and value to 

this project. 

 

3.3.1  The Qualitative Inquiry 

The qualitative research method is a Western scientific method, suited for certain 

types of research questions. This type of research deals with, “the meanings, concepts 

definitions, characteristics, metaphors, symbols, and description of things" (Berg & Lune, 2012, 

p.3). According to Family Health International’s Data Collector’s Field Guide:  

The strength of qualitative research is its ability to provide complex textual descriptions 

of how people experience a given research issue. It provides information about the 

“human” side of an issue – that is, the often contradictory behaviors, beliefs, opinions, 

emotions, and relationships of individuals. Qualitative methods are also effective in 

identifying intangible factors, such as social norms, socioeconomic status, gender roles, 

ethnicity, and religion, whose role in the research issue may not be readily apparent 

(Mack, Woodsong, MacQueen, Guest, & Namey, 2005, p.1).  

 

Research methodologies are often broken down and described according to a set of 

characteristics. Figure 3 examines how the qualitative research method applies to the research 

herein using the following parameters: goal, research question, data, design, data collection 

tools, participant selection, analysis, and results (McGill University, n.d.). 
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Figure 3. Qualitative inquiry components as applied to this research project with Wasagamack 

First Nation. 

 Qualitative Inquiry 

Method 

Research Project w/t Wasagamack First Nation 

Goal  Aims to understand 

human behavior 

 Focused on meaning and 

is often descriptive. 

  Aims to understand the relationship between 

language, culture, and Indigenous place names. 

 Indigenous place names are vital to the cultural 

identity of the people and offer an opportunity to 

preserve language. 

 The meaning of this complex relationship can 

only truly be expressed by the people. 

Research  

Question 

 Often applied to 

exploratory research. 

 The research questions herein seek to document 

Indigenous place names and to explore the role 

of mapping and GIS in the revitalization and 

preservation of language and culture. 

Data  This approach uses 

varied data types. 

 The data comes from primary and secondary 

sources. 

 Majority of research is based on interviews with 

community elders and other members. 

Design  Design must be flexible 

and may evolve, given 

the exploratory nature of 

the method. 

 The design of this research was expanded to 

include syllabics. It became clear, through 

interviews with community elders, that syllabics 

are a vital piece of the puzzle in the study of 

language and culture at Wasagamack First 

Nation. 

Data 

Collection 

Tools 

 Tools often used in the 

qualitative method 

include interviews or 

observation, often in a 

participant’s natural 

setting. 

 Primary data was collected through in-depth 

face-to-face interviews. 

 Interviews were conducted in a variety of natural 

settings at the discretion of the participant (e.g. 

family home, hospital, hotel room, Indigenous 

education centre). 

Analysis  Analysis can be based on 

the characterization of 

data into patterns.  

 The researcher may 

induce and build theories 

based on the data. 

 Analysis of the data collected herein was based 

on examining the in-person interviews and 

identifying important themes. 

 Based on the emergent themes, certain 

conclusions were made based on the data. 

 

Results  The results are often 

rooted in the 

participants’ own 

understanding of the 

world around them. 

 The results of this research are embedded in the 

message of the study participants. 

 This study tries to convey the voice of 

community members and elders of Wasagamack 

First Nation 
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3.3.2  The Indigenous Inquiry  

At the onset of this project, I knew very little about the Indigenous research method, or 

even that one existed. That in itself is perhaps telling how engrained in the Western worldview is 

the idea that what is worthy of knowing, or how the world is to be dissected, examined, and 

understood, can only be done from “the one” point of view. Throughout this research journey, 

my own, what I would call, “norms,” have been questioned and put to the test, at times making 

me re-evaluate my worldview. 

Eurocentric research has been accused of emanating the “worst excesses of colonialism” 

(Tuhiwai Smith, 2001, p.2). Datta (2018) writes that for Indigenous communities:  

The terms research and researcher present challenges . . . because rather than recognizing 

Indigenous worldviews or ways of viewing life and the world around them, researchers 

trained only in Western scientific methods employ them from a colonial perspective that 

Indigenous peoples experience as a form of violence, exploitation, and discrimination 

towards their land, culture, and knowledge (p.1). 

 

Scholars argue that Eurocentric research relies on positivist and post-positivist paradigms, which 

are rooted in the idea that only a single truth exists that values scientific knowledge above all 

other knowledge (Braun, Browne, Ka'opua, Kim, & Mokuau, 2014). Within this type of 

paradigm there is no room for knowledge which is based on a fundamentally different 

worldview. 

While the Eurocentric research method awaits a reckoning, Indigenous scholars such as 

Marie Battiste, Winona LaDuke, Myrle Ballard, and Shawn Wilson, to name only a few, forge 

ahead with articulating Indigenous research concepts. Wilson (2008) argues that rather than 

having to justify the idea of being Indigenous to the dominant Eurocentric society and academia, 

“We (Indigenous People) can develop our own criteria for judging the usefulness, validity or 

worth of Indigenous research and writing. We can decide for ourselves what research we want 
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and how that research will be conducted, analyzed and presented” (chp.1, sec. Research is 

Ceremony, para.1).  

Of its own accord, Indigenous knowledge systems and Indigenous research methods 

stand to challenge the pervasive impression that only Eurocentric ways of knowing are legitimate 

(Ballard, 2012). In recent years, there has been much interest in the relationship of Indigenous 

Knowledge Systems and sustainable development. At face value, the concept of sustainable 

development is considered to be Western, coined by The Brundtland Report and published in 

1987 by the United Nations World Commission on Environment and Development (IISD, 2018).  

As Indigenous knowledge systems continue to be recognized, so does the inherent ability 

of Indigenous peoples to live sustainably and in harmony with the environment (Ballard, 2012; 

Nelson, 2008; Deloria, 2003). The Indigenous worldview and ways of viewing and knowing 

offer insight beneficial to humanity and it is therefore imperative that Indigenous research 

methodologies are more fully understood and respected. Wilson (2007) suggests that Indigenous 

research can be advanced by, “anyone who chooses to follow its tenets” (p.193). On behalf of 

himself and the Indigenous scholar community, Wilson set forth the following principles for 

guiding research. I highlight a few of them below: 

 Respect for all forms of life as being related and interconnected. 

 Conduct all actions and interactions in a spirit of kindness and honesty; 

compassion. 

 The reason for doing the research must be one that bring benefits to 

community. 

 The foundation of the research question must lie within the reality of the 

Indigenous experience. 

 Any theories developed and proposed must be grounded in an Indigenous 

epistemology and supported by Elders and the community that live out this 

particular epistemology. 

 It will be recognized that transformation within every living entity participating 

in the research will be one of the outcomes of every project. 

http://www.un-documents.net/wced-ocf.htm
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 It is recognized that the language and cultures of Indigenous peoples are living 

processes and that research and the discovery of knowledge is an ongoing 

function forth thinkers and scholars of every Indigenous group. 

(Wilson, S., 2007, p.195) 

 

With these tenants in mind, I undertake the research herein. 

 

3.4  Research Approach 

The following section discusses the approach of this research project, starting off by 

listing the research tools and describing the ethics approval processes. An essential part of the 

research lies in the coherent and meaningful integration of secondary and primary data. The steps 

taken to achieve this cohesion are described below. 

 

3.4.1  Research Tools 

The research tools utilized in this project include the following: 

1) Video Camera; 

2) Interview Questions; and, 

3) Informed Consent. 

 

3.4.2  Ethics Approval 

Under the University of Manitoba’s guidelines, research conducted within a First Nation 

community requires approval by the Human Ethics Board. As part of this research, ethics 

approvals were gained under an existing ethics obtained by Dr. Shirley Thompson.  

A second approval process in place for individual participants was through the process of 

informed consent. At the beginning of my series of interviews with Elder Victor Harper, I 
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discussed the scope of my research and objectives. Mr. Harper accepted the proposed research 

and agreed through the mechanism of informed consent, to a series of in-person interviews. 

On a community level, Dr. Thompson shared the research concept with community 

members of Garden Hill First Nation, where many of the names were collected as part of the 

Place Names of the Island Lake, Manitoba project. The community members accepted the 

research. Elders were particularly enthusiastic about the idea that the names would be 

incorporated into the official Manitoba Provincial Names database because of the inherent 

authority (S. Thompson, personal communication, August, 2018). 

 

3.5 Secondary Data: Project Description, Data Assessment and Processing (Phase 1) 

Secondary data collected through the community-led project, Place Names of the Island 

Lake, Manitoba, was a key component in this research project. However, since I wasn’t 

personally involved in the collection of the data, it was important for me to understand the 

circumstances of how the names were collected, who was involved, and what the intended 

purpose of the data was. Following, I describe the original scope of project, give an overview of 

how the data collection was conducted, show an example of the raw data, and explain how I was 

able to confirm the validity and intended purpose of the project.  

 

3.5.1  Project Description - Place Names of the Island Lake, Manitoba 

The effort to collect local Anishinimowin place names in Wasagamack as well as 

surrounding communities of St. Theresa Point, Garden Hill, and Red Sucker Lake, began with 

Mr. Ted Wilson and Ms. Connie Singleterry. Over a period of several years, Mr. Wilson met 

with local elders, trappers, hunters, fishermen, language teachers and educators, to archive local 
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knowledge pertaining to place names. A detailed list of key informants on the project is found in 

Appendix A. During the meetings, participants reviewed paper copies of 1:50,000 maps and 

imparted names, definitions, and stories. 

In addition to conducting meetings with local community members, Mr. Wilson 

researched the names of places as given by the federal government as well as relevant historic 

information. He continued revising the maps until his death (C. Singleterry, personal 

communication, July, 2018). Ms. Singleterry’s role in the project was to organize, scan, and 

number the maps. To date, Ms. Singleterry has been key in providing me with background 

information about the project and also in validating the legitimacy of the project. It is under her 

guidance, that I was able to understand how the names database came into existence.  

Upon completion of the project, the local place names database remained in paper format 

and was provided thusly to the Natural Resources Institute in Dr. Thompson’s care. The 

collected toponyms represent features on the land such as lakes, rivers, falls, portages, etc., in 

addition to important historical and cultural sites such as grave sites. The Anishinimowin place 

names are translated into the English language. The database also contains oral histories, 

revealing stories and cultural beliefs corresponding to place names. Below are some examples of 

the place names dataset: 

Pansowan Sipink (creek): 

 English translation: Smoking Fish Creek  

 Cultural Reference: The old people [ancestors] used to camp here and catch fish, fillet 

them and smoke them. 

 

Wasakunawewinik Niasik (narrows):  

 English translation: Beacon Narrows 

 Cultural Reference: Literally means, “someone made a fire during the night which 

could be seen by others”. 
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Kakonikateosipink (creek):  

 Cultural Reference: A trapper failed to jump the creek but his long legs saved him 

from going under. 

 

Wasagamack First Nation (community):  

 Historical Reference: The first settlement was established around the beginning of the 

20th century by George Knott, later chief. However, the people remained nomadic in 

the area around Stevenson Lake, only settling here permanently in the mid-1960s 

when the first school was built. The name was officially changed to Wasagamack in 

1999. CPGCN records (1964) noted the adoption of the community name 

Waasagomach (as opposed to Wassagomach) in order to maintain the same spelling 

as Waasagomach Bay after which it was named. The Post Office in Ottawa (1974) 

recorded the establishment of the new Post Office of Waasagomach Bay and its 

subsequent closing in 1976. CPCGN correspondence (1975) from the Band Council 

indicated that local usage was Wasagamack or Wasagamack Bay. Fieldwork confirms 

this latter form for both bay and community. And this became the official spelling for 

both in 1999. It is now known as Wasagamack First Nation. 

 
It should be noted that not all of the local place names collected as part of this project have a 

name in the local Anishinimowin language, such as in the case of Wasagamack Bay and 

Wasagamack First Nation (noted above). Numerous place names in the traditional territory have 

English names which have simply been adopted to be the official name within the community. 

Nonetheless, the historical and cultural information collected through this project regarding the 

English place names is immensely valuable. 

 

3.5.2  Creating a Spatial Database 

As mentioned above, the names data I acquired was not electronic but in paper format. 

The names were organized according to the 1:50,000 National Topographic System (NTS), 

covering the traditional territory of the Island Lake region. Figure 4 shows an example of one 

map sheet, York Lake. Each map was broken down further into six smaller geographical areas 

(see Figure 5); place names were written on a separate sheet corresponding to the map using a 

numeric system (see Figure 6).  
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  Figure 4. York Lake, Manitoba – 1:50,000 NTS Map. Contains information licensed under the 

Open Government Licence – Canada. 
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  Figure 5. York Lake, Manitoba – 1:50,000 NTS Map, section 53 E/16a. Contains information 

licensed under the Open Government Licence – Canada. 
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  Figure 6. Local Indigenous place names corresponding to York Lake, section 53 E/16a. 

 
The first step was to transfer the names from paper into a digital format. I began by 

transferring all the names and descriptions into a spatial database with geographic coordinates. 

At the end of this process, I compiled nearly five hundred names into an electronic database. The 

complete electronic database is available in the appendices. As well, there are further maps that 

made with all these names and they were made available to the community in an electronic 

format and printed format. 
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  Figure 7. An excerpt from the Anishinimowin place names database. 
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3.6  Primary Data: Making Meaning with a Local Voice (Phase 2) 

A large portion of the initial research was based on secondary data. Due to the fact that 

this data described a language and culture that is not my own, I felt it was tremendously 

important to enhance and enrich the quality of the project with a local Indigenous voice and a 

local perspective. While the secondary data provided me with a dataset of local Anishinimowin 

place names, the significance of these place names, and the relationship of the language and 

culture was missing. This, I believed, needed to come from community members.  

Elder Victor Harper, 67, was one of the few surviving participants on the Place Names of 

the Island Lake, Manitoba project, which collected the secondary data for this study. Because of 

Elder Harper’s involvement in the original place names project as well as his long-standing 

collaborative working relationship with Dr. Thompson, he seemed to me to be the ideal person to 

provide local context and insight regarding place names, language and culture. From here on in 

and with utmost respect, I will be referring to Elder Victor Harper as Victor, as this is the name 

he was most comfortable with during our correspondence together. 

During our first in-person meeting, I outlined to Victor the scope of the research I was 

interested in conducting and listened for his input. He agreed that creating a geospatial database 

of the place names as compiled in the Place Names of the Island Lake, Manitoba project was an 

important step in ensuring those names along with the Anishinimowin language are protected for 

future generations. Victor agreed to hold in-person interviews with me while he was in Winnipeg 

for medical treatment which, due to his declining health, was quite often. 

Elder Victor Harper passed away on January 5, 2018, a day before what was to be our 6th 

in-person interview. He was a humble man, wise and true at heart. He was devoted to his 

community, and had a passion for his people’s language and culture that was evident in every 
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interaction I had with him. I am truly thankful to Victor for sharing his life experiences, wisdom 

and knowledge with me as part of this project. Without him, the place names would be just 

letters on paper to me. Through his guidance, I was able to better see the significance of local 

Anishinimowin place names, and the role mapping plays in community efforts to revitalize and 

preserve language, culture, and traditional ways of life. 
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Chapter 4: Results and Discussion 

 

4.0  Introduction 

This chapter begins by presenting a series of maps with the intent to show the local 

Indigenous place names at Wasagamack First Nation and surrounding traditional territory, as 

collected originally in the Place Names of the Island Lake, Manitoba project. The following, is a 

discussion about the role of mapping and GIS in the preservation and revitalization of local 

language and culture at Wasagamack First Nation. Elder Victor Harper shares his life 

experiences, knowledge and wisdom.  

 

4.1  Place Names of the Island Lake, Manitoba 

Stout (2018) defines place-naming as profoundly significant. Oral stories and place 

names, she states, speak of “how communities came to be, where sources of water, food and 

medicines were to be found, and how to uphold the collective well-being and survival of 

communities” (p.9). It is therefore imperative to reclaim local Indigenous place names at 

Wasagamack First Nation in order to sustain the language, history, knowledge, and culture of the 

people.  

The following series of eight maps, Figure 9 to Figure 16, show a portion of the local 

Indigenous place names as recorded in the Place Names of the Island Lake, Manitoba project 

with points hand drawn onto maps. The maps are organized according to the National 

Topographic System (NTS)—much in the same fashion as the original community project was 

structured (see Figure 8). A complete list of place names collected in the project can be found in 

Appendix B.  
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   Figure 8. Featured NTS Map Sheets are labelled and highlighted. 
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   Figure 9. Angling Lake.
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  Figure 10. Benson Bay.
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  Figure 11. Dobbs Lake.
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  Figure 12. Island Lake.

 
 



 

42 
 

  Figure 13. Kakinokamak Lake.
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Figure 14. Robson Lake.
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  Figure 15. Wapus Bay.
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  Figure 16. York Lake.

 
  



 

46 
 

4.2  The Importance of Indigenous Knowledge Systems 

Before discussing Indigenous Knowledge Systems, I feel it is important to acknowledge 

my own cultural lens and privileged worldview. As a non-Indigenous researcher of European 

descent, my ability to fully understand and define the term Indigenous Knowledge Systems is 

limited. Battiste (2000) states that merely asking the question “What is Indigenous knowledge?” 

is problematic because the question itself stems from a Eurocentric understanding of the world. 

There is no short answer to this question from an Indigenous worldview. Fundamentally, the 

question asks for a comparison between Eurocentric and Indigenous knowledge systems, for 

which, Battiste argues, there is no legitimate methodology. 

Respectfully, setting aside the complexity in understanding and difficulty of categorizing 

Indigenous knowledge systems through a Eurocentric worldview, many scholars, both 

Indigenous and non-Indigenous have offered significant contributions in this area. Likewise, 

government agencies and organizations have offered their understanding of Indigenous 

Knowledge Systems. Several descriptions of Indigenous Knowledge Systems are explored below 

from different perspectives. 

Indigenous scholar, Priscilla Settee (2007), discusses Indigenous Knowledge Systems at 

great length and acknowledges that her definition raises “more questions than answers in relation 

to Indigenous Knowledge definitions. Because I believe that this definition is ever-developing, I 

have included many questions in my definition” (p.7). At a very rudimentary level, Settee 

defines Indigenous Knowledge Systems as: 

The knowledge that has sustained Indigenous communities for millennia. . . .This 

inherited knowledge included the traditional forms of knowledge developed by parents 

and other elders in relation to ways of knowing, relationships/codes of conduct, and 

information that helped in daily living. Personal experience defines an individual’s 

worldview. (p.6) 
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There are many parts to Indigenous Knowledge. Language, culture, history, environment, 

experience, economy, social structure, and spirituality are all interconnected and play a part in 

Indigenous Knowledge (Ballard, 2012).  

A central value to Indigenous people is closeness to the land; this relationship is so 

central to Indigenous identity that, “many Indigenous peoples have names that are derived from 

connections to the land, such as people of the earth or people of the land” (Settee, 2007, p.7). 

From an Indigenous worldview, land is considered sacred, as such Indigenous Knowledge 

Systems have been centered on values of sustainability and living a good life in balance with the 

natural world. 

Other interpretations of Indigenous Knowledge Systems are provided by government 

agencies. Canada’s Parliamentary Research Branch, in a brief titled, Indigenous Traditional 

Knowledge and Intellectual Property Rights, described Traditional Knowledge as follows: 

Traditional knowledge encompasses the beliefs, knowledge, practices, innovations, arts, 

spirituality, and other forms of cultural experience and expression that belong to 

indigenous communities worldwide. . . .Unlike the western custom of disseminating 

knowledge through publication, traditional knowledge systems exist principally in the 

form of songs, proverbs, stories, folklore, community laws, common or collective 

property and inventions, practices and rituals. . . . Often, indigenous traditional 

knowledge systems contain a rich understanding of plant, crop and tree species, 

medicines, animal breeds, and local ecological and biological resources (Simeone, 2004, 

p.1). 

 

While a rather comprehensive characterization by Western standards, the definition reads as 

though from an outsider’s point of view. 

Another definition of Indigenous Knowledge Systems is provided below by the 

Department of Indian Affairs and Northern Development in its document, A Community Guide to 

Protecting Indigenous Knowledge: 

Simply stated, Aboriginal peoples define it as an ancient, communal, holistic and spiritual 

knowledge that encompasses every aspect of human existence. Some say the emphasis 
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should be on wisdom rather than on knowledge. Others say that IK [Indigenous 

Knowledge] must be understood within a spiritual realm, because knowledge cannot be 

separated from the spiritual. Most Aboriginal peoples agree that IK [Indigenous 

Knowledge] is unique to each tradition and is closely associated with a given territory. 

Thousands of knowledge systems probably exist, which are as many and varied as there 

are Indigenous peoples and territories. (Brascoupé & Mann, 2001, p.3) 

 

Again, a very general summary of Indigenous Knowledge, which demonstrates the difficulty of 

using the European worldview to define Indigenous Knowledge Systems. 

 

 Nonetheless, these characterizations of Indigenous Knowledge Systems, from both, an 

Indigenous and non-Indigenous point of view, offer important insights into an Indigenous 

worldview. While by no means extensive, all-knowing, or complete, these representations are 

important in helping to support cross-cultural understanding and communication. Personally, 

these characterizations have enabled me to better process and reflect on the research undertaken 

herein, particularly, my interactions with Elder Victor Harper. 

 

4.2.1  Elders and Indigenous Knowledge 

Elders hold an important role in transmitting local Indigenous knowledge and in the 

overall well-being of Indigenous communities. At Wasagamack First Nation, elders are regarded 

as, “the teachers of our culture and the keepers of our language. They help us with governance, 

and lead us forward towards our spiritual connection with the land. We always turn to them for 

guidance” (Wasagamack First Nation, Section: Elders, Ancestral Work & Parenting). Elders play 

a key role in process of language and culture revitalization, as demonstrated by Victor time and 

time again. 

During numerous interviews, Victor made clear his experiences, knowledge, and wisdom. 

Despite many challenges in his own life, Victor was a tireless advocate for his people and his 
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community. When it came to the language, culture, and traditional way of life of his people, he 

never lost sight of what was important, “we are trying to regain and relive. The elders tell us 

there is no way you can live the way we used to live [physically], but spiritually, we can still live 

the way we used to.” A profound reflection on what once was and what can be in the future, 

filled with a message of hope for future generations. 

Victor’s view of the world often demonstrated a unique ability to see his surroundings. 

The interconnection of cultural, environmental, economic, political, and spiritual knowledge was 

ever-present, as was the importance of elders in passing this knowledge to future generations. 

Below are some example of local Indigenous Knowledge conveyed by Victor: 

  Figure 17. An example of ecological knowledge at Bear Lake, Manitoba. 
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  Figure 18. An example of cultural knowledge at Linklater Island, Manitoba. 

 

  Figure 19. An example of spiritual knowledge at Amos Lake, Manitoba. 
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4.3  Community Priorities (as related to Mapping) 

While analyzing interview data, several key themes emerged surrounding the role of 

mapping and how mapping can support community priorities. The five themes are discussed 

below in the following categories: language revitalization, use of syllabics, land-based learning, 

connecting with the ancestral land, and land-use planning. It was Victor’s view, shared among 

community members he consulted with, that mapping can be instrumental in increasing the 

success of these priorities. 

4.3.1  Language Revitalization and Preservation 

Preserving the local Indigenous language is crucial to the well-being of the people of 

Wasagamack First Nation. Throughout my interviews with Victor, he often spoke of “regaining” 

and “reliving” the language, the culture, and the traditions of his people. He felt that connection 

to their ancestral language was fundamental in leading his people to a good life: 

When you are able to speak your language, you understand where you are from, and who 

you are. If you’re able to understand who you are, and you speak your language and the 

words are sacred, you sort of tend to lead off taking drugs and alcohol. It leads you to a 

good life because you respect yourself again. That’s why language is so important for us. 

And why we have to learn our language. 

 

Knowing the ancestral language, Victor argues, helps people to “find themselves” and be 

comfortable with who they are, to find peace, and to heal. 

 The local Indigenous language of the Anishiniwuk people at Island Lake is a mixture of 

different languages. While pointing at a place on the map, Victor describes the local language:  

See this place here? People from the east were here, people from the south were here, 

people from the west were here, and Inuit were here too because of the river systems. Our 

language is made up of all the surrounding tribes. That`s how our language evolved. 

That`s how we traded through the river system.  
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As Victor spoke about the history of his people on the land, the world that used to exist before 

“first-contact” was almost palpable. Since the arrival of Europeans, that world has faced a great 

assault on many fronts.  

With the arrival of Europeans, the language, culture, and traditional practices of 

Indigenous peoples have been systematically reduced through colonial practices. According to 

Thira (2006), the colonization of Indigenous peoples has generally fallen into three waves:  

1)  Legal – based on the notion that Indigenous peoples and communities were ‘savage’, 

legislation was introduced to identify and control the Indigenous people by 

suppressing their legal rights; 

2)  Administrative – the reserve system was designed to displace and isolate Indigenous 

people into groups and claim their traditional lands; and 

3)  Ideological – the residential school system and foster-parent system were intended to 

forcefully assimilate Indigenous children (and their communities) into the dominant 

European culture (McCormick 2002; Milloy, 1999; Peristerakis, 2014). 

Each wave of colonization has contributed to the devastation of Indigenous language and culture 

in a painful and methodical way. 

The legal wave of colonialism brought on legislation with the aim to “identify and 

control” the Indigenous population as well as their traditional practices. The overall goal of this 

wave was assimilation; spiritual, social, personal, and economic tasks necessary for cultural 

survival were outlawed. Totem poles, ceremonial objects such as masks, and regalia were 

destroyed or sold to collectors. In 1755, the Department of Indian Affairs was created to manage 

the lives of Indigenous people. Through this administrative body, traditional cultural practices 
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were criminalized, and Indigenous political, cultural, and spiritual leaders were jailed for 

facilitating “heathen practices” (Furness 1995). In 1876, The Indian Act further disenfranchised 

Indigenous people through increasingly coercive and controlling policies and legislations (Leeuw 

et al., 2010). 

An example of legal colonialism is provided below, as Victor poignantly described how 

the community experienced this wave: 

The federal government was abolishing the rights of Native People, so the people of 

Island Lake decided to hide their ceremonial objects [near a lake]. No one has ever gone 

to that lake since. I’ve kept this to myself since 1967. My uncle told me then, ‘Don’t tell 

anybody until the time has come.’ When I was laying in the hospital, from above he said, 

‘Now is the right time to tell people. There is a small lake [over here], and when you go 

there you will hear a humming sound. The reason it hums is because of the way the 

ancestral people fixed the rocks and the way the wind circles around the rocks.’ He 

showed me a map where it is. Somewhere over there, something important to our culture 

was hidden. Our people are changing. I’m changing. Everybody is changing. We’re 

leaving our ways. But if we find that place, then we find our culture and our way of life. 

Whatever ceremonial objects were hidden by the people during the time when their language, 

culture, and traditional way of life were under assault still remain out there today. Toward the 

end of his life, Victor worked tirelessly to try to find what was lost to his people. Unfortunately, 

he would never get the chance to realize his dream. 

The administrative wave of colonialism focused on the creation of reserves and forced 

community relocations. Early European explorers and settlers viewed Indigenous people as 

“heathen,” their territory was considered to be free for the taking and the resources to be 

exploited by anyone who wished. As a result, communities were forcibly removed from their 

traditional lands to reserves which often had scant resources to offer for the continued survival of 

the people (Milloy, 1999). Many of these impoverished conditions on reserves still exist today.  
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The United Nations has described the current housing and sanitation on reserves as “third 

world.” After his official visit to Canada, the United Nations Special Rapporteur on the rights of 

Indigenous peoples, James Anaya (2013), said this: 

Canada consistently ranks near the top among countries with respect to human 

development standards, and yet amidst this wealth and prosperity, aboriginal people live 

in conditions akin to those in countries that rank much lower and in which poverty 

abounds. At least one in five aboriginal Canadians live in homes in need of serious repair, 

which are often also overcrowded and contaminated with mould. (p.1) 

 

While Canada is taking measures to remedy the housing situation, Anaya states that what is 

missing is “mutual trust” and “common purpose.” If we are to move forward in a meaningful 

way as a country, the well-being of Indigenous people must be viewed as a priority of all levels 

of government (Anaya, 2013).   

 

Victor described an example of the administrative colonialism as we discussed 

Indigenous place names while looking at a map of the area:  

Our people used to get to Kalliecahoolie Lake by winter roads. We just follow the river 

system when we went there. Right here is where our people used to live (Victor points to 

an island/point on the map, near Kwaykwaycheewanik Narrows). There are remnants of 

old houses here. This place is open all winter. That’s why people lived here because it’s 

easy to get water.  

 

When I questioned why people don’t live at this location anymore, Victor stated that it was 

because they were removed from the land and told to live in a designated reserve area. 

The third wave of colonialism, perhaps the most painful, destructive, and long-lasting, 

was ideological. Victor experienced this wave of colonialism in the most personal and terrifying 

way possible, through the residential school system. At the time, he was a 7-year-old boy, 

speaking Anishinimowin, living a traditional way of life among his family, friends, and 

community. Everything changed in 1956. A float-plane landed on the lake and a man got out and 

began to round up school-aged children (Sinclair, 1999). Victor recalls, 
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I can still hear the mothers crying and hanging on to their kids. They didn’t want to let 

them go. I went and hid. I was hiding under a bed and this guy in the red cloth came and 

got me. My mum was hanging on to me. And I remember looking back and my sister was 

crying. (as quoted in Sinclair, p.43) 

 

Victor and other local children were taken away to Norway House, some 170 kilometers west of 

their home.  

Jack River Residential School, operated by the Oblate Order of Priests and Grey Nuns, 

was one of 11 residential schools in operation there. The school had a mission to teach basics 

such as reading, writing, and math, and another mission to assimilate. Victor recalls, “we were 

taught that every white man was your master. They wanted to de-Indianize us. They wanted us to 

forget our culture” (as quoted in Sinclair, p.44). The children were forced to speak English and if 

they spoke their own language, they were punished.  

Despite ongoing assaults on their language and culture, the people of Wasagamack First 

Nation have persevered. Through the wisdom, strength, and determination of Victor and other 

community members, the community’s spirit is strong. Victor and his wife, Emma Harper, have 

been huge advocates for revitalizing the Anishinimowin language and together have worked 

tirelessly to provide language learning opportunities for the community. “The problem was that 

there was no program to teach the children about their way of life, their culture, and their 

language”, according to Victor. But, Emma, a teacher at the local school, helped to change that:  

My wife started the immersion program in 1995. When the reserve understood what was 

trying to be done with the language, and they recognized the academics and 

professionalism [of the teaching methods], the program grew from 60 people to 900 

people. From 60 to 900! That`s a lot! 

 

Victor felt that mapping process and the reclamation of local Indigenous place names was a huge 

component of helping to revitalize the local language.  



 

56 
 

The act of infusing the Anishinimowin place names onto maps provides a sense of 

authenticity and legitimacy to the language which had been missing as a result of being 

overshadowed by the dominant English language. The youth, particularly, had turned more to 

learning and speaking English, partly because of a lack of learning opportunities, but partly 

because they had lost their connection to the language and culture. Victor underscored the 

importance of building relationships with people and organizations working toward the goal of 

language revitalization because, in his words:  

Why reinvent the wheel? Once we get to work together, it will be good for us and it will 

be good for our children. We are doing everything for our children . . . not for us. For the 

sake of promoting our language.  

 

Precisely for this reason, he was involved in guiding me in the research herein, to see the local 

Indigenous place names mapped for future generations.  

 

4.3.2  Use of Syllabics  

Before the arrival of Europeans in North America, Indigenous languages were orally 

transmitted and did not have a writing system. In 1840, Reverend James Evans, a missionary at 

Norway House in present-day Manitoba, invented Cree syllabics, which were gradually modified 

to adapt local dialect variations such as the Anishinimowin spoken at Island Lake, Manitoba 

(Darnell, 2018). The syllabics system (see Figure 20) is comprised of symbols that represent a 

combination of consonant and vowel, or only a consonant or vowel. It is considered a simple 

system with less than 50 characters and is valued for its distinctiveness from the colonially 

dominant Latin script. It was suggested that by the 19th century, thanks to the relative ease to 

learn, syllabics are credited with making the Cree achieve one of the highest literacy rates in the 

world (Rogers, 2005). 
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Figure 20. Rev. James Evans developed the Cree syllabics in 1841 (Nichols, 1984). 

 

 In Victor’s words, based on his teaching experience and community consultation, 

syllabics are favored locally at Wasagamack First Nation to this day:  

What I learned from my life, when you ask the students what do you want to learn 

Roman orthography or syllabics? They say syllabics. When you use Roman orthography 

the words are just too long. When you use syllabics the words are short. 

 

Victor’s point is well illustrated in Figure 21 by two very lengthy Anishinimowin place names 

written in Roman orthography.  
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  Figure 21. Examples of lengthy Anishinimowin place names written with Roman orthography. 

 
Despite the local popularity of syllabics, their use has been overtaken by Roman orthography, at 

the behest of the government:  

When I was working for the federal government in 1974 [as a teacher], they wanted me 

to teach Roman orthography. The reason why they wanted me to teach Roman 

orthography is because they wanted me to teach English language and the English 

[writing] system. But the people said, I can`t read this but I can read syllabics. 

 

It was the wish of Victor, as an educator and proponent of his culture, backed by the voices of 

the local community, to restore the use of syllabics. Victor had already began (re)teaching 

syllabics to community members through the local school system. He wished not only to see the 

local Indigenous place names documented with mapping but also to see them translated to 

syllabics.  
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4.3.3  Land-Based Learning 

 Victor, along-side his wife Emma and other community members, had been a relentless, 

life-long advocate for land-based learning. In September 2015, Victor gave an interview to the 

Manitoba First Nations Education Resource Centre – he gave me a transcript in one of our first 

meetings together. In it, he describes how he first took interest in teaching: 

In 1967, I was just finishing my Grade 10 and my father told me ‘it’s my turn to teach 

you.’ So he took me out to a trap line called Willow Lake and there for two days I held 

him in my arms and he told me, ‘I’m dying. I’m dying now.’ He told me to finish Grade 

12. . . . ‘ Learn about the ways of the other system (the contemporary system) the 

government is pushing. Go to college, go to university and learn about that system. And 

once you have mastered some of the learning that is done at the educational institutions, I 

would like you to come to the land and learn from your people.’ This was in ’67. That is 

when I was introduced to land-based learning.  

 

Victor followed this father’s advice. He learned from the land and from the contemporary 

system, eventually earning a Bachelor of Education Degree. Victor saw value in contemporary 

and ancestral teachings, “open avenues to your teaching . . . use what the land has to offer. Open 

your eyes, accept what this person might have, clinically and ancestrally.”  

A desire for land-based learning certainly isn’t unique to Wasagamack First Nation, and 

variations have emerged among other Indigenous communities in Canada. The Dechinta Centre 

for Research and Learning, a school based out of Blachford Lake, near Yellowknife, incorporates 

contemporary and traditional teaching methods. Land-based activities range from dog mushing 

and collecting traditional medicines to ice fishing and hunting moose. The school’s vision is as 

follows: 

Dechinta believes in supporting self-determining and sustainable Northern communities 

rooted in Indigenous knowledge and values. We imagine a future of cultural 

revitalization through a reconnection with the land. (Dechinta, n.d.) 
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 Wasagamack First Nation and its people have been actively pursuing the implementation 

of land-based education. According to Victor, local elders are questioning what has been taught 

to them in the past and planning for the future generations: 

We are starting to look at land-based learning now. You can teach everything together 

unlike the contemporary system which has separate subjects. We learn from one activity 

and we teach everything around it.  

We want to start using the land to heal our own people, with addictions and everything. 

We want to do our own curriculum. Land-based learning curriculum for the schools, 

that’s what’s planned for our area.  

 

For Indigenous people, education is inherently connected to the land and this connection is 

directly instrumental in ensuring the culture and language continue to be transmitted to the 

younger generations (Hansen & Antsanen, 2016).  

Victor saw mapping as a major component of Indigenous land-based learning. Maps, he 

noted, can be valuable in helping community members navigate the land, particularly the youth 

who had limited experience and exposure to the surrounding geography. Moreover, maps could 

be used as an educational tool to teach the youth about Indigenous place names, likewise the 

language and culture.  

 

4.3.4  Connecting to the Ancestral Land 

Indigenous people view ancestral land as sacred. Victor explained what that means: 

 

When I was working for the government they asked me, ‘Why is your land sacred?’ 

Because everywhere we went people killed animals, birds, fish, and our way of talking to 

God is we say “thank you” for everything we take. The trees, plants, where we use them 

we pray first. The medicines we use, we say “thank you.” That`s why the land is sacred. 

Because everywhere somebody prayed. 

 

Connecting to the land has the power to heal, according to Indigenous people. Victor described 

this connection as, “the land itself is where we get our medicine. Look outside and right away, 
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it’s medicine….Even the berries and roots… It is the hospital.” (as quoted in Thapa, 2018, p.79). 

In early 2018, it became clear to me what Victor was getting at. 

While I was attending a funeral service for Elder Victor Harper, an Indigenous man in his 

mid-40s, came up to speak to former Winnipeg Free Press columnist, Gordon Sinclair Jr. and I. 

The three of us had been the first to arrive at the service and we had huddled together to share 

our stories of Victor, who had touched each of our lives in profound ways. The Indigenous man 

shared a short story about himself, which I thought at the time had authenticated much of what 

Victor had taught me about being on the Ancestral Land.  

The man talked about how he was a single father of three young boys, ranging in age 

from about eight to sixteen. Myself, a mother of two young boys along-side a loving husband 

and father, I right away thought what an extraordinarily difficult job he was facing raising three 

boys on his own. He then recalled, rather painfully, how several years earlier he had fallen on 

hard times. I did not ask him to elaborate but it sounded like the type of situation that made one 

question life.  

During this crisis, he reached out to Victor who immediately met up with him in the 

community and took him “out on the Land.” The man credited Victor and the time they spent 

together on the Land as his saving grace, giving him the courage to turn his life around. Then he 

changed the topic and talked about all his boys now playing hockey, the way us parents always 

do, beaming with pride.  

In addition to emotional healing, being on the land can also lead to physical health 

benefits. In one of our interviews, Victor, had brought back a map which had red lines drawn on 

it (see Figure 22). When I enquired what the lines represented, he said that they were old bush 

trails, that hadn’t been maintained or cut in years. He said that the elders wanted to start using the 
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trails again for walking and exercising, “the elders are saying that they want to cut the trails to 

start moving. Instead of using helicopter and planes, the elders want to start moving . . . using 

canoes and exercising. People want to move.” 
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 Figure 22. Numerous bush trails are marked in red on the map. 

 

Reconnecting to the land also has the potential to strengthen Indigenous language and 

culture. According to Victor, “going out to the land and working with elders, I regained my 
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language and it has developed me. The language itself has given meaning to my personal life. I 

have a good life because I am able to communicate in my language.” Together, these activities 

aimed at increasing the connection to the ancestral land were viewed to be significantly assisted 

with the use of mapping. 

 

4.3.5  Land-Use Planning 

 Land-use planning was identified by Victor as essential to the overall well-being of 

Wasagamack First Nation people.  

The reason why we want to do Indigenous land planning is for [local] economic 

development. Now, when I listen to elders speak, I never hear “no” [to development], but 

they want to be a part of decision-making. Elders are environmentally-minded and there 

are ways of bringing industries like mining, etc. Elders will tell you how to do, what to 

do, where to do it. They have that information, it’s been passed down through 

generations.  

 

Indigenous people want to be involved in the process of land-use planning because it is the key 

process which can determine how land is used and future developments.  

Land-use planning has tremendous implications on how Indigenous people live their 

lives.  

Land planning gives room for Indigenous people to get involved with their own land. As 

I said before, one of the things we are looking at is the healing process. We have a lot of 

people who are ill and sick.  

 

Indigenous people have been using mapping, particularly computerized mapping and database 

management of geospatial information or GIS, since the 1990s (Sieber & Wellen, 2011). 

Indigenous land-use planning, natural resource management, and land claims, are all activities 

which have been aided with the use of mapping. 

Reflecting back to the land-use planning conference which first triggered my interest in 

this research, I am reminded of Ed Vystrcil’s message about the role of mapping and land-use 
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planning in preserving local Indigenous languages. In his view, mapping and GIS provides a 

platform and serves as the common language between Indigenous and non-Indigenous 

worldviews. Utilizing modern mapping techniques and GIS technologies, he emphasized, has the 

capacity to reaffirm Indigenous occupancy on the land and reclaim local traditional Indigenous 

place names.  

 

4.4  Indigenous Place Names Matter 

The central idea of this research aims to broadly examine the importance of Indigenous 

place names and, from a more local perspective, to reclaim local place names at Wasagamack 

First Nation. Throughout this journey, these questions linger in the back of my mind; why are 

place names important to begin with and what is the significance of reclaiming local place 

names? An attempt to answer these questions follows. 

The absence of Indigenous place names in Canada is very much a result of colonization. 

As European explorers viewed the land as empty, the use of English or French names was 

common practice. It was not uncommon for explorers to use place names from their homeland, a 

practice that is evident in Manitoba, as indicated in the examples below:  

Rhineland: Located in the Rural Municipality west of Morden. Established in 1881 and 

named after this district in the middle Rhine River valley in the west Germany (Garland 

1975. The majority of the population was of Dutch, Swiss and German Origin (Hamm 

1944). 

Montcalm: Located in the Rural Municipality south of Morris. Douglas (1933) indicated 

that it was named after Joseph de St. Veran, Marquis de Montcalm (1712-1759), 

Commander in Chief of the French forces at Quebec.  

St. Alphonse: Community southeast of Glenboro. The Post Office opened in 1885 on 34-

5-12W as Decosse and changed to St. Alphonse in 1886. Correspondence from 

Postmaster T. Chapdelaine indicated that the area was settled by Roman Catholic 

colonists under the direction of a priest who, intending it to be a parish, placed the 

locality under the protection of St. Alphonse. (Geographical Names of Manitoba, 2000) 
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Fur traders and explorers often relied on Indigenous guides and in those cases, were more 

inclined to use Indigenous place names. However, once European settlers arrived, Indigenous 

names were often “Europeanised” and given the name of a place or an important figure relevant 

to the particular background of the cultural group. In the end, dismissing Indigenous place names 

as unimportant, irrelevant, and unworthy, further exerted the power of the colonizers in the 

attempt to assimilate Indigenous people. 

In recent years, there has been a trend in Canada toward reclaiming local Indigenous place 

names and much has been written about the topic. Indigenous and non-Indigenous voices have 

underscored the significance of reclaiming Indigenous place names because, as they see it, to 

have Indigenous names be represented in mainstream Canadian culture is “about respect in a 

fundamental way” (“The Relationship Between Indigenous People,” 2016). According to Ballard 

(2012), “Indigenous peoples’ fundamental link with their land is based intricately with their 

language and the naming of things and objects” (p.74). Indigenous place names contain 

knowledge that has been passed down from generation to generationknowledge that in all 

likelihood was based on oral history (Battiste and Youngblood Henderson, 2000; Ballard, 2012; 

Thomas & Paynter, 2010). Within the Indigenous oral tradition, Elders and parents would tell 

stories about the importance of place names and how these names should be respected 

(Archibald, 2008). 

The process of reclaiming Indigenous place names is important on many levels. 

Reclaiming Indigenous place names is about decolonization and reconciliation, and moving this 

country toward a future based on peaceful coexistence and mutual respect. The act of restoring 

Indigenous place names is symbolic, underscoring the importance of Indigenous people in 

Canada and validates their presence on the land, a presence that pre-dates European arrival.  
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From the viewpoint of Indigenous linguistic and cultural preservation, reclaiming local 

Indigenous place names plays an important role. The presence of Indigenous place names helps 

infuse the language into mainstream Canadian society and culture. This helps to teach the 

general public about the language and history of the Indigenous people who live among them. 

Thomas and Paynter (2010) suggest that infusion of language via reclamation of place names can 

be instrumental in helping Indigenous communities assert sovereignty over their traditional 

lands. 

From the perspective of Elder Victor Harper, reclaiming local Indigenous place names at 

Wasagamack First Nation is one piece of a much larger puzzle: 

We are doing everything for our children . . . not for us. For the sake of promoting our 

language. The problem we have in our community is that everyone wants to learn English 

but the Elders are saying, ‘how come they talk in English? I can’t even talk to my own 

grandchildren.’ 

 

According to Victor, the community of Wasagamack is making great strides to reclaim not only 

local Indigenous place names but also the Anishinimowin language and culture, and traditional 

way of life. This process is about “regaining, reliving, and trying to get back what once was,” it’s 

about healing, and it’s about making things right again in the community whole again.  

A big part of what is lacking, in Victor’s view, is respect, both within the community on 

an individual level and between Indigenous and non-Indigenous people. Revitalizing and 

conserving local language and culture through efforts such as reclaiming local Indigenous place 

names has the potential to authenticate and permeate the traditional Indigenous way of life and 

knowledge. Ultimately, if this process leads to increased cross-cultural understanding and 

communication, Indigenous people can feel proud of who they are and where they came from. 

They can regain self-respect, leading us back to Victor’s words at the opening of this thesis, 
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“when you are able to speak your language, you understand where you are from and who you 

are. This leads you to a good life because you respect yourself again.” 

 

4.5  The Role of Mapping and GIS in Safeguarding Indigenous Language and Culture 

 The relationship between Indigenous people and mapping is somewhat contradictory. On 

the one hand, mapping has been used as a tool by dominant nation states to, “assert their 

territorial rights and reinforce their power over Indigenous and other communities” (Caquard et 

al., 2009, p.84). On the other hand, alternative mapping has been described as “a vehicle of 

resistance, a language whereby rights to a place may be asserted or through which non-

dominatory representations might be cultivated” (Pickles, 2004, p.113).  

In the last two decades, several alternative mapping domains have emerged. According to 

Peluso (1995), counter-mapping is a form of mapping which can enable local people to “exert 

control directly by making their own maps” (p.387). Another example is community mapping 

and participatory GIS, a new type of GIS with the ability to “represent different measures and 

visions of place and integrate local knowledge, support cultural and multi-lingual distinctions” 

(Sieber, 2004, p.25). Indigenous communities have been using many of these alternative 

approaches to mapping and GIS for purposes such as: representing their territories, supporting 

land claims, natural resources management, and capturing traditional Indigenous knowledge for 

future generations. 

In many respects, alternative mapping techniques, insofar as they are a true representation 

of the community, can be a valuable tool to help preserve Indigenous culture and language for 

future generations. However, there is a caution, as “early visionary of the use-and-occupancy 

map discipline,” Karl E. Francis (1980) states: 
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The problem in this case is that the maps, once drawn, tend to last forever. They appear 

very substantial even when every line on them is wrong and meaningless. When the lines 

reflect on people’s rights and property for generations they clearly should be most 

carefully and professionally prepared. (as quoted in Tobias, 2009, p.1) 

 

There is an inherent authority and permanency in maps which can be used to displace rather than 

to assert sovereignty. Hence, use-and-occupancy mapping is a most delicate undertaking. 

Cartographer Sébastien Caquard (2014) suggests that maps are often taken at face value 

for being a truthful representation of what is being mapped. He argues several reasons why this 

is the case:  

First, the map is an image and we tend to associate images to elements of truth (we 

believe in what we see). Second, the map is a scientific image. It comes loaded with 

scientific connotations such as geographic coordinates, and levels of accuracy and it is 

deeply associated with the history of scientific measurement tools (from the compass to 

the GPS), which reinforces its truthfulness. Third, for most of our usages of a map, we 

don’t need to challenge its scientific base. (Salinas, 2014) 

 

It is important to note and be aware that mapping can be perceived as “being natural” by the 

undiscerning spectator. Critical cartographers have been particularly vocal about mapping being 

a construct of political, social, and cultural norms (Salinas, 2014). 

Therefore it is imperative that mapping projects within Indigenous communities are 

conducted with an equal degree of importance, accuracy, and precision. Mapping can only 

become a tool to empower communities, and strengthen the connection to the land, when it 

conveys Indigenous community interests. Sletto (2014) suggests that shifting the focus away 

from maps as visual documents to the mapping process which incorporates oral histories, may be 

a more effective way for Indigenous groups to drive change.  
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4.5.1  Mapping Language and Culture at Wasagamack First Nation 

The community of Wasagamack First Nation has been a proponent of mapping 

projects—presently the community is involved in developing a land use and occupancy map for 

the traditional territory. In addition to mapping the traditional cultural activities, the community 

has also been mapping language by way of the local Indigenous place names. Mapping is clearly 

helping Wasagamack First Nation to represent their local culture and language. 

Among the community, maps are generally viewed as official and authoritative. When 

presented with a map depicting the local Anishinimowin place names, community members from 

Wasagamack First Nation and Garden Hill First Nation responded with a sense of validation and 

pride (see Figure 23). Seeing their language on an “official” map is an important step not only in 

preserving the language but also in gaining respect for a language that community members were 

once forbidden to speak.  
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Figure 23. Community members examining local Anishinimowin place names. 

 

When it comes to safeguarding culture and language, I believe maps have a natural 

ability to help recall history. During my interviews with Victor, we routinely contemplated over 

maps of the Wasagamack First Nation traditional territory (see Figure 24). As Victor used his 

hand to trace the waterways, from river to lake and so on, he recalled names of features and 

places on the landscape, stories of who trapped what animal and where and when, and other 

culturally and historically rich stories. I got the sense that having the maps in front of him helped 

Victor to better recall a time and place in his life that enabled him to share his teachings with me. 
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Figure 24. Victor and I studying a map depicting a local trap line. 

 

 At times, the limitations of the mapping method were evident. Following, Victor explains 

how the names of features can change in the local language: 

The problem with the rivers is that Stevenson River flows all the way from Stevenson 

Lake to Beaver Hill. The name of the river changes when you pass through a different 

territory. For example, this is John River, as it passes through territories it is quite a 

different name. It doesn’t remain the same as the English name, in our language the name 

of the river changes. 

 

While we didn’t adopt the approach, it was important to know the limitations of mapping from a 

local Indigenous voice. 
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Chapter 5: Conclusion and Recommendations 

 

5.0  Summary of Research 

This research focused on working with Wasagamack First Nation, a remote Northern 

Manitoba community, to document local Indigenous place names and to explore the use of 

mapping and GIS in helping to preserve and to revitalize the local language and culture. The 

foundation for this research was laid several years prior to the commencement of this work. It 

began as a community-driven project called Place Names of the Island Lake, Manitoba. The goal 

of this project was to document local Indigenous place names for the traditional territory of the 

Anishiniwuk people. This included Wasagamack, St. Theresa Point, Garden Hill, and Red 

Sucker Lake. Under the leadership of Mr. Ted Wilson and Ms. Connie Singleterry, local elders, 

trappers, hunters, fishermen, language teachers and educators, met to document local place 

names. 

During the workshops, participants reviewed paper copies of 1:50 000 scale national 

topographic maps, which detail features such as ground relief, lakes, rivers, and forest cover. 

Members transferred their local knowledge of the area onto the paper map, including local 

Indigenous place names, cultural stories, and historical information. Eventually, the list of local 

Indigenous place names was compiled into a paper document and provided to the Natural 

Resources Institute for further study. This data formed the backbone of this research. 

One of the key contributors to the Place Names of the Island Lake, Manitoba project was 

Wasagamack First Nation’s Elder Victor Harper. Victor was, at the start of this new research, 

one of the very few surviving members of the original Island Lake project. Victor played a 

crucial role in guiding the research herein, proving local voice and perspective on behalf of the 
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community. Keen to see the Indigenous place names authenticated and incorporated in maps, 

Victor took part in a series of in-person interviews discussing the importance of local Indigenous 

place names, language and culture. Additionally, the utility of mapping as a tool to revitalize and 

preserve language and culture was examined from Victor’s perspective and the perspective of 

local community members. 

 

5.1  Research Conclusion 

 The revitalization of local Indigenous place names is of utmost importance to Indigenous 

people, and should be to all Canadians. Place names contain the history, language and culture of 

Indigenous people, the original inhabitants of Canada. Their reclamation has the capacity to 

strengthen Indigenous language and culture for future generations, which is critical to the well-

being of Indigenous communities. 

 Much like Indigenous language and culture, local Indigenous place names were casualties 

of colonial practices aimed at eradicating Indigenous people. The residential schools existed with 

the sole purpose to “strip Indigenous people of their languages and cultures” (Corntassel, Chaw-

win-is, & T’lakwadzi, 2009, p.138). It’s hard to imagine, that in a society where Indigenous 

children were being removed from their homes and families to force assimilation to European 

culture, that any consideration would have been given to Indigenous place names. In fact, the 

eradication of these names to make Indigenous culture and land rights invisible was actively 

carried out. 

As explorers and settlers arrived, the common practice was to name places based on that 

which held significance to Europeans, over time, the map of Canada was covered with European 

names. As a result, local Indigenous place names rarely entered the mainstream lexicon of 
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society. Their omission from official government databases denotes a lack of respect for 

Indigenous people, their language and their culture.  

In recent years, Canada has recognized the importance of reclaiming Indigenous place 

names. Natural Resources Canada, a branch of the federal government responsible for official 

naming, states that:  

The Geographical Names Board of Canada has worked with Indigenous groups to restore 

traditional place names to reflect the culture of the original inhabitants of the territory. 

Some names of European origin have been replaced by traditional Indigenous names, and 

some unnamed physical features and populated places have been given names in 

Indigenous languages. Each jurisdiction’s approach is different, reflecting its particular 

geography, history and circumstances. This long-term work is still evolving as a means of 

representing the coexistence of all the cultures that have built our past and our present 

history (Natural Resources Canada, 2017). 

 

Efforts to reclaim local Indigenous place names has been happening across Canada.  

In 2017, Manitoba Government launched a project to collect Indigenous names, Des 

Kappel, Manitoba’s provincial toponomist, describes the official naming process as:  

It's an opportunity to recognize traditional Indigenous names across Manitoba. To 

recognize the history, the cultural impact and the footprint of Indigenous people in 

Manitoba. It's really preserving, recognizing and remembering a part of our history that 

hasn’t been particularly well captured on an official provincial level in the past. 

(“Original Indigenous place names,” 2017)  

 

A concerted effort to archive Indigenous place names is critical. As Kappel indicated, “if we had 

done this 10 or 20 years ago, we would have had a lot more information because some elders, 

and some community members who have passed away, had knowledge that is no longer 

recalled.” 

 The urgency of this work is evident in the research herein, with Elder Victor Harper’s 

passing. Victor was fighting to safeguard the local Anishinimowin language and culture, and 

collecting place names was an important piece of that fight. Ultimately, Victor was working to 
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regain respect for his people and their way of life—regaining the language was the path to get 

there. 

 

5.2  Research Recommendations 

 With rhetoric of “decolonization” and “reconciliation,” Canada aims to move toward a 

new pathway, one where ALL Canadians are respected and celebrated equally.  The process of 

reclaiming Indigenous place names is inherent in the notion of reconciliation, and is fundamental 

to Indigenous land claiming and land sovereignty. Toward that goal, the implementation of 

government policies and programs can be instrumental in the revitalization and preservation of 

Indigenous languages and place names. Such efforts have the capacity to inject Indigenous 

languages into mainstream society and to promote their value, worth, and credibility.  

Efforts by federal and provincial governments, non-for-profits, and the like, to preserve 

and strengthen Indigenous language and culture have been underway for sometime. Many, 

however, appear fragmented and moving too slowly to capture knowledge before it is lost to the 

world. This was noted by Elder Victor Harper, when he expressed eagerness for more 

collaboration, “the [Elders] I’m working with have a lot of information and they want more 

information from other people. Why reinvent the wheel? Once we get to work together, it will be 

good for us and it will be good for our children.”  

 The year 2019 has been declared as the Year of Indigenous Languages by the United 

Nations with the goal to, “raise awareness of the consequences of the endangerment of 

Indigenous languages across the world, with an aim to establish a link between language, 

development, peace, and reconciliation” (IYIL2019, n.d.). Canada’s commitment to this 

declaration has the capacity to speak volumes to Indigenous people at home and world-wide.  



 

77 
 

  



 

78 
 

References 

Archibald, J. (2008). Indigenous Storywork: Educating the Heart, Mind, Body, and Spirit. UBC 

Press. 

Ballard, M. (2012). Flooding sustainable livelihoods of the Lake St Martin First Nation : the 

need to enhance the role of gender and language in Anishinaabe knowledge systems. 

Thesis (Ph.D.)--University of Manitoba, May 2012. 

Battiste M., and J. (S.) Youngblood Henderson. (2000). Protecting Indigenous Knowledge and 

Heritage. A Global Challenge. Saskatoon: Purich Publishing 

Belcourt, Ch. (2013). Reclaiming ourselves one name at a time: Can aboriginal identity be 

reclaimed by changing names? CBC News. Retrieved from: 

http://www.cbc.ca/news/indigenous/christi-belcourt-reclaiming-ourselves-one-name-at-a-

time-1.2480127 

Berg, B., & Lune, H. (2012). Qualitative research methods for the social sciences (8th ed.). 

Boston: Pearson. 

Brascoupé, S., & Mann, H. (2001). A Community Guide to Protecting Indigenous Knowledge. 

Department of Indian Affairs and Northern Development. Retrieved from: 

http://publications.gc.ca/collections/Collection/R2-160-2001E.pdf 

Braun K. L., Browne CV, Ka'opua LS, Kim BJ, Mokuau N. Research on indigenous elders: from 

positivistic to decolonizing methodologies.Gerontologist. 2014 Feb;54 (1):117-26. doi: 

10.1093/geront/gnt067 

Burnaby, B. (1996). Aboriginal Language Maintenance, Development, and Enhancement: A 

Review of Literature. Stabilizing Indigenous Languages: Special Issue. 21-36. Retrieved 

from: https://jan.ucc.nau.edu/jar/SIL/Burnaby.pdf 

http://www.cbc.ca/news/indigenous/christi-belcourt-reclaiming-ourselves-one-name-at-a-time-1.2480127
http://www.cbc.ca/news/indigenous/christi-belcourt-reclaiming-ourselves-one-name-at-a-time-1.2480127
https://jan.ucc.nau.edu/jar/SIL/Burnaby.pdf


 

79 
 

Caquard, S., Pyne, S., Igloliorte, H., Mierins, K., Hayes, A., & Taylor, D. (2009). A “Living” 

Atlas for Geospatial Storytelling: The Cybercartographic Atlas of Indigenous Perspectives 

and Knowledge of the Great Lakes Region. Cartographica, 44(2), 83–100. 

https://doi.org/10.3138/carto.44.2.83 

CBC News (2017). Original Indigenous place names collected in Manitoba. Retrieved from: 

https://www.cbc.ca/news/canada/manitoba/indigenous-place-names-manitoba-1.3968249 

Clarkson, A. (2016). 6 Degrees Experiments in Pluralism: Indigenous languages are vital to 

telling Canada’s story. Presented by the Institute for Canadian Citizenship. Retrieved from: 

http://www.6degreesto.com/article/experiments-2/ 

Clarkson, L., Morrissette, V., & Regallet, G. (1992). Our responsibility to the seventh generation 

indigenous peoples and sustainable development. Winnipeg: International Institute for 

Sustainable Development. 

Corntassel, J., Chaw-win-is, T’lakwadzi. (2009). Indigenous Storytelling, Truth-telling, and 

Community Approaches to Reconciliation. English Studies in Canada, 35(1), 137-159. 

Retrieved from: http://muse.jhu.edu/journals/esc/summary/v035/35.1.corntassel.html 

Darnell, R. (2018). Cree Language. The Canadian Encyclopedia. Retrieved form: 

https://www.thecanadianencyclopedia.ca/article/cree-syllabics 

Dechinta Centre for Research and Learning. (n.d.)  Our Vision. Retrieved from: 

https://www.dechinta.ca/about 

Deloria, V. (2003). God is red : a native view of religion (3rd ed.). Golden, Colo: Fulcrum Pub. 

Department of Indian Affairs and Northern Development. (2001). A Community Guide to 

Protecting Indigenous Knowledge. Retrieved from: 

http://publications.gc.ca/collections/Collection/R2-160-2001E.pdf 

https://doi.org/10.3138/carto.44.2.83
http://www.6degreesto.com/article/experiments-2/
http://muse.jhu.edu/journals/esc/summary/v035/35.1.corntassel.html


 

80 
 

Ranjan D. (2018). Decolonizing Methodologies: A Transformation from Science-Oriented 

Researcher to Relational/Participant-Oriented Researcher. American Indian Culture and 

Research Journal, Vol. 42, No. 1, pp. 115-130 

Easterly, W. (2007). The Ideology of Development. Foreign Policy Magazine. Retrieved from: 

https://www.cgdev.org/files/14226_file_The_Ideology_of_Development.pdf 

Eaton, G. (2008). Towards improving cross-cultural dialogue and learning with maps. 

University of Manitoba. 

Graham, M. (2008). Some Thoughts about the Philosophical Underpinnings of Aboriginal 

Worldviews. Australian Humanities Review, 45. Retrieved from: 

http://australianhumanitiesreview.org/archive/Issue-November-2008/graham.html 

Kirkness, V. J. (1998). The Critical State of Aboriginal Languages in Canada.” Canadian 

Journal of Native Education. 22(1), 93-107. Retrieved from: 

http://uml.idm.oclc.org/login?url=http://search.proquest.com.uml.idm.oclc.org/docview/23

0325665?accountid=14569 

Lakota, P. (n.d.). Native storytellers connect the past and the future. Native Daughters. Retrieved 

from: http://cojmc.unl.edu/nativedaughters/storytellers/native-storytellers-connect-the-past-

and-the-future 

Lane, M.B. (2002). Buying back and caring for country: institutional arrangements and 

possibilities for indigenous lands management in Australia. Society and Natural Resources, 

15(9), 827-846. Retrieved from: 

http://dx.doi.org.uml.idm.oclc.org/10.1080/08941920290107585 

https://www.cgdev.org/files/14226_file_The_Ideology_of_Development.pdf
http://australianhumanitiesreview.org/archive/Issue-November-2008/graham.html
http://uml.idm.oclc.org/login?url=http://search.proquest.com.uml.idm.oclc.org/docview/230325665?accountid=14569
http://uml.idm.oclc.org/login?url=http://search.proquest.com.uml.idm.oclc.org/docview/230325665?accountid=14569
http://cojmc.unl.edu/nativedaughters/storytellers/native-storytellers-connect-the-past-and-the-future
http://cojmc.unl.edu/nativedaughters/storytellers/native-storytellers-connect-the-past-and-the-future
http://dx.doi.org.uml.idm.oclc.org/10.1080/08941920290107585


 

81 
 

Lane, M. B. (2006). The role of planning in achieving indigenous land justice and community 

goals. Land Use Policy, 23, 385-394. Retrieved from: 

https://doi.org/10.1016/j.landusepol.2005.05.001 

Leeuw, S., Greenwood, M., & Cameron, E. (2010). Deviant Constructions: How Governments 

Preserve Colonial Narratives of Addictions and Poor Mental Health to Intervene into the 

Lives of Indigenous Children and Families in Canada. International Journal of Mental 

Health and Addiction, 8(2), 282–295. https://doi.org/10.1007/s11469-009-9225-1 

Library of Parliament. (2004). Parliamentary Brief Document on “Indigenous Traditional 

Knowledge and Intellectual Property Rights”. 

Mack, N., Woodsong, C., MacQueen, K.M., Guest, G., & Namey, E. (2005). Qualitative 

Research Methods: A Data Collector’s Field Guide. Family Health International. 

Retrieved from: https://www.fhi360.org 

McDonnell, L., Lavoie, J., Wood, A., Kornelsen, D., Cidro, J., & Manoakeesick, L. (2018). 

Living in the City Documenting the Lived Experiences of the Island Lake Anishininew 

People. Canadian Centre for Policy Alternatives, Manitoba. Retrieved at: 

https://www.policyalternatives.ca/sites/default/files/uploads/publications/Manitoba%20Off

ice/2018/07/Living_in_the_city_Anishininew_People.pdf 

McGill University. n.d. Qualitative or Quantitative Research? McGill Qualitative Health 

Research Group. Retrieved from: https://www.mcgill.ca/mqhrg/resources/what-difference-

between-qualitative-and-quantitative-research 

McIvor, O. (2018). Indigenous languages in Canada: What you need to know. Ottawa, ON, 

Canada: CCUNESCO. Retrieved from: https://en.ccunesco.ca/-

/media/Files/Unesco/.../IndigenousLanguagesCCUNESCO.pdf 

https://doi.org/10.1016/j.landusepol.2005.05.001
https://en.ccunesco.ca/-/media/Files/Unesco/.../IndigenousLanguagesCCUNESCO.pdf
https://en.ccunesco.ca/-/media/Files/Unesco/.../IndigenousLanguagesCCUNESCO.pdf


 

82 
 

Milloy, J. (1999). A national crime: The Canadian government and the Residential School 

system: 1879-1986. Winnipeg: University of Winnipeg Press. 

Natural Resoruces Canada. n.d. Indigenous Place Names. Retrieved from: 

https://www.nrcan.gc.ca/earth-sciences/geography/place-names/indigenous/19739 

Nelson, M. (2008). Original instructions : indigenous teachings for a sustainable future. 

Rochester, Vt: Bear & Company. 

O’Connor, C. (2016). What’s in a name: Restoring Indigenous place names can be a meaningful 

first step toward reconciliation. Pacific Rim Magazine. Retrieved from: 

http://langaraprm.com/2016/features-2015/naming/ 

Peluso, N. (1995). Whose Woods are these? Counter-mapping forest territories in Kalimantan, 

Indonesia. Antipode, 27(4), 383–406. https://doi.org/10.1111/j.1467-8330.1995.tb00286.x 

Peristerakis, J. (2014). “We Must Separate Them From Their Families”. Canadian Policies of 

Child Apprehension and Relocation From Indigenous Communities. University of 

Manitoba. Retrieved from: 

https://mspace.lib.umanitoba.ca/bitstream/handle/1993/24015/Peristerakis_Julia.pdf?seque

nce=1 

Pickles, J. (2004). A history of spaces cartographic reason, mapping, and the geo-coded world . 

London ;: Routledge. 

Reynar, A., & Matties, Z. (2015). Indigenous People of Manitoba: a guide for newcomers. 

Winnipeg. Retrieved from 

https://www.immigratemanitoba.com/wpcontent/uploads/2016/07/indigenousguide-web-

version2b.pdf 

Rogers, H. (2005). Writing Systems: A Linguistic Approach. Blackwell Publishing 

http://langaraprm.com/2016/features-2015/naming/
https://mspace.lib.umanitoba.ca/bitstream/handle/1993/24015/Peristerakis_Julia.pdf?sequence=1
https://mspace.lib.umanitoba.ca/bitstream/handle/1993/24015/Peristerakis_Julia.pdf?sequence=1


 

83 
 

Salinas, E. (2014). The politics of making maps. Cartographer Sébastien Caquard on how 

technology is both democratizing and controlling the border-making process. Retrieved 

from: https://www.opencanada.org/features/the-politics-of-maps/ 

Settee, P. (2007). Pimatisiwin. Indigenous Knowledge Systems, Our Time Has Come. 

Interdisciplinary Studies, University of Saskatchewan. Retrieved from: 

https://ecommons.usask.ca/bitstream/handle/10388/etd-04302007-084445/settee_p.pdf 

Sevunts, L. (2017). Canadian Indigenous communities and languages endure: 2016 census. 

Radio Canada International. Retrived from: http://www.rcinet.ca/en/2017/10/26/canadian-

indigenous-communities-and-languages-endure-2016-census/ 

Sieber, R. (2004). Rewiring for a GIS/2. Cartographica, 39(1), 25–39. Retrieved from: 

http://search.proquest.com/docview/89065991/ 

Simeone, T. (2004). Indigenous Traditional Knowledge and Intellectual Property Rights. 

Political and Social Affairs Division, Library of Parliament, Canada. 

Retrieved from: http://www.parl.gc.ca/information/library/PRBpubs/prb0338-e.pdf. 

Sletto, B. (2014). Cartographies of remembrance and becoming in the Sierra de Perijá, 

Venezuela. Transactions of the Institute of British Geographers, 39(3), 360–372. Retreived 

from: https://doi.org/10.1111/tran.12038 

Statistics Canada. (2018). Census Profile, 2016 Census - Wasagamack, Indian reserve [Census 

subdivision], Manitoba and Division No. 22, Census division [Census division], Manitoba. 

Retrieved from: https://www12.statcan.gc.ca/census-recensement/2016/dp-

pd/prof/details/page.cfm?Lang=E&Geo1=CSD&Code1=4622800&Geo2=CD&Code2=46

22&Data=Count&SearchText=wasagamack&SearchType=Begins&SearchPR=01&B1=Al

l&TABID=1 

http://search.proquest.com/docview/89065991/
http://www.parl.gc.ca/information/library/PRBpubs/prb0338-e.pdf
https://www12.statcan.gc.ca/census-recensement/2016/dp-pd/prof/details/page.cfm?Lang=E&Geo1=CSD&Code1=4622800&Geo2=CD&Code2=4622&Data=Count&SearchText=wasagamack&SearchType=Begins&SearchPR=01&B1=All&TABID=1
https://www12.statcan.gc.ca/census-recensement/2016/dp-pd/prof/details/page.cfm?Lang=E&Geo1=CSD&Code1=4622800&Geo2=CD&Code2=4622&Data=Count&SearchText=wasagamack&SearchType=Begins&SearchPR=01&B1=All&TABID=1
https://www12.statcan.gc.ca/census-recensement/2016/dp-pd/prof/details/page.cfm?Lang=E&Geo1=CSD&Code1=4622800&Geo2=CD&Code2=4622&Data=Count&SearchText=wasagamack&SearchType=Begins&SearchPR=01&B1=All&TABID=1
https://www12.statcan.gc.ca/census-recensement/2016/dp-pd/prof/details/page.cfm?Lang=E&Geo1=CSD&Code1=4622800&Geo2=CD&Code2=4622&Data=Count&SearchText=wasagamack&SearchType=Begins&SearchPR=01&B1=All&TABID=1


 

84 
 

Stout, R. (2018). The built environment: Understanding how physical environments influence the 

health and wellbeing of First Nations peoples living on reserve. Prince George, BC: 

National Collaborating Centre for Aboriginal Health. 

Source? The Relationship between Indigenous Peoples and Place Names. (2018). Retrieved 

from: https://www.ictinc.ca/blog/the-relationship-between-indigenous-peoples-and-place-

names 

Thapa, K. (2018). Indigenous land rights and Indigenous land use planning: Exploring the 

relevance and significance to Wasagamack First Nation, northern Manitoba, Canada. 

University of Manitoba. Retreived from: http://hdl.handle.net/1993/33359 

Thira, D. (2006). Beyond the Four Waves of Colonization. (Originally published by Canadian 

Native Policy and Research in 2006). Retrieved from: 

https://thira.ca/files/2014/08/Colonization-Article-CNPR-Revised1.pdf 

Truth and Reconciliation Canada. (2015). Honouring the truth, reconciling for the future: 

Summary of the final report of the Truth and Reconciliation Commission of Canada. Truth 

and Reconciliation Commission of Canada. Retrieved from: 

http://www.trc.ca/websites/trcinstitution/File/2015/Findings/Exec_Summary_2015_05_31

_web_o.pdf 

Truth and Reconciliation Canada. (2015). Truth and Reconciliation Commission of Canada: 

Calls to Action. Truth and Reconciliation Commission of Canada. Retrieved from: 

http://www.trc.ca/websites/trcinstitution/File/2015/Findings/Calls_to_Action_English2.pdf 

Tuhiwai Smith, L. (2001). Decolonizing Methodologies: Research and Indigenous Peoples. 

London. Zed Books. 

http://hdl.handle.net/1993/33359
https://thira.ca/files/2014/08/Colonization-Article-CNPR-Revised1.pdf


 

85 
 

United Nations Educational, Scientific and Cultural Organization (UNESCO). (2018). 2019 

International Year of Indigenous Languages. Retrieved from: https://en.iyil2019.org/ 

United Nations Educational, Scientific and Cultural Organization (UNESCO). (2001). UNESCO 

Universal Declaration on Cultural Diversity. Retrieved From: 

http://portal.unesco.org/en/ev.phpURL_ID=13179&URL_DO=DO_TOPIC&URL_SECTI

ON=201.html 

United Nations. (2008). The United Nations Declaration on the Rights of Indigenous Peoples. 

Retrieved from: http://www.un.org/Docs/journal/asp/ws.asp?m=A/61/L.67 

United Nations Permanent Forum on Indigenous Issues (UNPFII). (2016). Report of the export 

group meeting on the theme Indigenous Languages: Preservation and Revitalization: 

Articles 13, 14 and 16 of the United Nations Declaration on the Rights of Indigenous 

Peoples. Document Symbol: E/C.19/2016/1. 

United Nations Special Rapporteur on the rights of indigenous peoples. (2013). James Anaya 

Statement upon conclusion of the visit to Canada. Retrieved from: 

https://www.afn.ca/uploads/files/james-anaya-conclusion.pdf 

Vystrcil, E. (2017). Documenting Indigenous knowledge. Manitoba land use planning: gathering, 

conference & tradeshow.  

Wasagamack First Nation. (2010). The Way It Was. Winnipeg: Manitoba First Nations Education 

Resource Centre. 

Wilson, S. (2008). Research is ceremony: Indigenous research methods. Black Point, N.S: 

Fernwood Pub. 



 

86 
 

Wilson, S. (2007). Guest Editorial: What is an Indigenist Research Paradigm? Canadian Journal 

of Native Education, 30(2), 193–195,322. Retrieved from 

http://search.proquest.com/docview/230305972/ 

Zuckermann, G. (2013). ‘Historical and moral arguments for language reclamation’. History and 

Philosophy of the Language Sciences. Retrieved from: 

https://hiphilangsci.net/2013/06/26/historical-and-moral-arguments-for-language-

reclamation 

  

https://hiphilangsci.net/2013/06/26/historical-and-moral-arguments-for-language-reclamation
https://hiphilangsci.net/2013/06/26/historical-and-moral-arguments-for-language-reclamation


 

87 
 

Appendix A 

List of community members involved in the Place Names of the Island Lake, Manitoba project. 

 Name Community 

1 Ted Wilson  

2 Connie Singleterry  

3 Alex Knott Garden Hill 

4 Buster Day,  Garden Hill 

5 Delia Day Gods Lake Narrows 

6 David Westfall Brandon University 

7 Emma Jane Wood Garden Hill 

8 Harvey Fiddler Garden Hill 

9 John Angus McPherson Garden Hill 

10 Jack McKay Garden Hill 

11 Micheal Day Garden Hill 

12 Murdo McDougall Garden Hill 

13 Saul McDougall Garden Hill 

14 Silas Sinclair Oxford House 

15 Victor Harper Wasagamack 

16 William Monias  

17 Jane Monias Red Sucker Lake 
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