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ABSTRACT

This project explores the concept of translating culturally symbolic ideas into
physical form in a designed landscape. The cultures being explored are the

traditional cultures of Canadian Aboriginals. A guiding principle within these

cultures is the idea of the interconnectedness of all life, of being attuned to the

dynamics of the natural world and walking paths of respect and harmony with
these systems.

The traditional Aboriginal ways, which were at one time a living part of their
landscape are now being brought to life in a new generation of Aboriginal
students under the guidance of dedicated teachers in unique schools. One

such school is Children of the Earth High School in Winnipeg, Manitoba.

This school provides an excellent site for this project as the teachings of the

school offer fertile ground for the building of a culturally responsive

educational landscape.

The goal of the project, therefore, is to give physical form to the many values,

beliefs, stories and ceremonies that live within the cultures of the school in a
design for the school yard and surrounding community spaces. The process of
the project is as important as the final design as it is one of cross-cultural

exploration; thereby demanding a methodology which evolved through
personal experience and non-traditional methods of information gathering and

leaming.
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IIYTRODUCTION TO IDEA

The conceptual framework for this project is based on the traditional

Aboriginal philosophy of "Earth-Knowledge" and the interconnectedness of

all things.(Simon 1984) Earth-knowledge is the understanding of the natural

environment to such a profound extent that it becomes the guiding force in an

individual's life and ways. It is essentially basing one's lifestyle upon the

wisdom of the natural world, emphasizing the idea of interconnectedness, of

all things being related within the web of life. With this in mind, this project

attempts to provide an environment conducive to this idea on the grounds of a

Winnipeg school which promotes traditional Aboriginal teachings.

The school grounds and surrounding community spaces will become an

exploration zone for translating this world view into a physical form, creating

an experiential leaming environment for the school and the community. The

goal then, is to create an environment that will enhance and expand the current

teaching philosophy of the school so as to give physical form to an identity

Chapter One: The Vision

which exists so strongly in spirit.

PROJECT PHILOSOPHY

This project explores the concept of cultural enhancement and preservation

through a designed physical environment. (I refer to "culture" meaning a

particular ethnic group which has the common bond of a distinct traditional

heritage, lifestyle and set of beliefs.) It is based on the concept that the

physical artifacts of a culture - the dwellings, tools, art, and physical

surroundings - are threads of a cultural fabric; the collective of which relies on

the individual threads of beliefs that comprise it. Those that pursue and

follow the traditions of a culture are the sole proprietors of the mental

template of which this fabric is a product and thus, it is in their power to

weave together the threads. I therefore propose that the development of a

culturally responsive built environment can strengthen an existing culture and

aid in the rediscovery of a culture that has been destroyed or lost.

pathways of trans lation
2



The traditional cultures of Canadian Aboriginals form a significant portion of

our population and have endured a history in which their cultures were

systematically destroyed by a colonizing people. Today Canadian Aboriginal

cultures are undergoing a revitalization and renewed life cycle within

Aboriginal communities. The depth of the histories of these cultures, their

close traditional ties to the processes of the natural environment, and their

resurgence in the lives of contemporary Aboriginals provides fertile ground

for the growth of a physical infrastructure which will enhance and help to

project these cultures into the future.

The schools of our country are the edifices in which our youth are educated

and their lives moulded and directed. They hold within them the future of our

society and it is through youth that cultures live on. The buildings themselves

therefore, have an undeniable influence on the mental and physical template of

our society. School buildings should thus attempt to create an atmosphere

which fosters strength, individualism, pride and self-confidence in our youth.

Chapter One: The Vision

Each school should speak towards the identity of its students and address the

community in which it resides. Canadian Aboriginals today seek more control

over the processes of their own communities. Among these processes is the

educational system in which several schools across the country have now

redefined the system to incorporate teachings and values specific and relevant

to their cultures, "There is a clear recognition among Aboriginal people that

control of the education system is inexorably linked to the survival of a

distinctive Aboriginal culture." (Brown, Joletta 1994)

Winnipeg can boast a school that has taken steps towards this end. Children

of the Earth High School has attempted this through the design of its building.

It was designed in participation with several staff and students in a process

which developed a building that emulates the image of a soaring eagle. The

eagle is a traditional Aboriginal symbol of strength and knowledge that

provides a meaningful context for the educational processes that go on within

the school.

pathways of trans lation
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Chapter One: The Vision

Yet the school building sits upon a banen landscape of sickly turf and asphalt community participation in the design and planning of such a landscape.

paving. Not only does this detract from the building but it virtually conceals

the worthy images within the design. The space also fails to address a vital

part of the school and its goals, that being the community which surrounds it.

As will be discussed later, the community plays an integral role in the goals of

the school and should be physically linked and acknowledged for its

continuing contributions. In summation, as they exist now the school building

and schoolyard do not express the teachings which go on inside, teachings

which are unique within the city and forward-thinking within the context of

our country

OBJECTIVES

My objective in doing this project is to create a culturally and ecologically

responsive educational landscape for the Children of the Earth High School. I

will discuss the cultural and ecological aspects separately to give appropriate

attention to each one. A second objective is to explore the process of

The primary objective of this project is to develop a physical setting for

Children of the Earth High School which emulates and enhances the teachings

of the school. In so doing, the project helps to bring to contemporary

Aboriginal life a traditional culture whose place in our society is not lost;

whose teachings we can appreciate and from which we may benefit. This

objective arises from the unique, creative, and inspiring ideals of Children of

the Earth High School. The school sits within a community where

Aboriginals form a high percentage of the population and must respond to the

demands of an educational system incorporating traditional Aboriginal

teachings, contemporary Aboriginal issues and provincial standard teachings.

With such a school in the heart of our city it is a pity the character and

strength of such an institution are hidden within its walls. It is this strength

and character that begs to be expressed outside the school in a physical and

spiritual landscape, a "culturescape".

pathways of trans lation
4



In the design of an Aboriginal educational landscape the opportunity exists to

design not only the immediate space itself but also address the issues of

access, context, and relations to suppofting facilities such as elders residences,

traditional shops, friendship centres, family services organizations, etc. It is a

space that serves a use which demands interaction with the entire social

community as well as the natural systems beyond. The accepted vision of

"school" does not comply with the new direction in which Aboriginal

education is heading today. An educational centre is a most appropriate place

in which to encourage cultural reawakening as it addresses the young minds of

the community. "The land from which we received our foods was also the

place where vre leamed our traditional values of caring, sharing, and

respecting." (Young, 1990).

Inherent to the traditional culture of Canada's Aboriginals, the project must

address the ecology of the site as a vital part of the culture. Thus, it is my

intent that the design will not only benefit the social and spiritual health of the

Chapter One: The Vision

community but will also enhance the health of the natural systems on the site.

Canada's Aboriginals have a tradition of harmonious coexistence with our

planets natural systems, "Live with this land, this issue, live with these

resources, because they are ours and we are theirs. We live that connection."

(Hilts, 1990). Words spoken by a Canadian Aboriginal, Thom Alcoze.

This aspect of traditional Aboriginal culture addresses an issue that is

pertinent to all cultures today. The ecologically desolate urban space in which

the school sits provides an opportunity to create a demonstration zone of

environmental stewardship and sustainability within the very core of our city.

The strong relationship between Aboriginal philosophy and the natural world

demands that the design for the school explores and illushates this fully. The

project therefore attempts to provide a demonstration of urban ecology,

though it may be somewhat abstracted.

pathways of trarclation
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This objective can be broken down into several categories:

- to recognize and illustrate physically through the landscape the Aboriginal

teaching philosophy of the school with the creation of a "culturescape",

making it legible to the community

- to integrate the surrounding social community into the physical realm of the

school

- to denote the school as a special and unique institution within our city and

province

- to create an ecologically respresentative outdoor environment within the core

of Winnipeg which invites discovery and the understanding of ecological

processes

These objectives could not be achieved without the input of the people who

continue to live and learn traditional Aboriginal ways. This brings forth a

further objective which is to learn from the school and the community what

these ways are and how they might be embodied in a physical landscape. In

Chapter One: The Vision

working with such distinct cultures it will be necessary to explore the cultures

through many veins of research. I undertake this objective keeping in mind

this will be an evolutionary process that will grow and change as the project

moves forward. (Refer to Methodology section for complete discussion of

this process.)

This second objective can be broken down into several "sub-objectives":

- to explore various means of researching a culture and community

- to develop a process of research particular to a cross-cultural exploration

- to create a landscape design in a cross-cultural designer/client relationship

- to gain a clearer understanding of canadian aboriginal culture

SCOPE OF TTTE PROJECT

Several key factors determine the nature and scope of this project. The first

being the immutable fact that I was not born into the Aboriginal cultures of

Canada and therefore have a different perspective on the cultures than those

p athw ays of trans I a tí o n
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within them. I have interpreted the information I gathered to the best of my

abilities and with great reliance on my human sources. It is inevitable that I

could be taken to task on the interpretation of cultural concepts as many

different interpretations exist even amongst those who live within the

Aboriginal community. I therefore emphasize the personal interpretive nature

of my research and design translation. It is these variances in perspective that

give texture and interest to the process I am exploring and reinforces the

intercultural nature of the project.

Further to this cultural exploration, the time constraints of an academic project

as well as the academic purpose itself restricted my ability to contact all

possible sources of information. There are countless agencies, organizations

and individuals which might have offered me additional guidance and

information but which I simply did not have either the time to contact or the

ease of accessibility. It is also pertinent here to mention the extent to which I

have detailed the community extension aspect of the design as this was also

Chapter One: The Vision

restricted by the time and purpose of an academic endeavor. Although the

needs and culture of the community have been addressed and the design

terminology expressed, the design detailing of the community spaces and

linkages has not.

The final design is restricted to the schoolyard boundary in order to keep the

project possible for the school to implement. The design was constructed

keeping in mind the desire for the students, staff and community to be the

primary builders and caretakers of the site.

A final point pertaining to the scope of the project is the existence of a second

school which shares a schoolground with Children of the Earth High School.

This is Niji Mahkwa Elementary School. Several years after Children of the

Earth was constructed, Aberdeen School was renamed Niji Mahkwa and a

program similar in nature to that at Children of the Earth was put into place

for the younger generation of Aboriginal students. I have assumed for the

pathways of trans lation
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Chapter One: The Vision

purposes of this project that the design for the schoolyard will be relevant to

both schools and will enhance their environs equally as they work towards a

common goal. I did not work directly with Niji Mahkwa because of the time

constraints of an academic pursuit. I have kept in mind at all stages in the

project the "smaller" users of the site and have attempted to integrate both

buildings into the "culturescape". Niji Mahkwa, therefore, figures strongly in

the final design although it has not been a participant in the design process.

For the remainder of this paper the school building referred to will be Children

of the Earth High School, except when Niji Mahkwa is specifically noted.

pathways of trans lation
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METHODOLOGY:

PA RTI C I PA TO RY O B S E RVA TI O N

The main hurdle in designing a culturally responsive space for an Aboriginal

community is that I am not a part of those cultures. Although this can be

considered a hurdle it also posed an interesting challenge. A challenge which

forced me into more creative and interesting methods of research and design.

I began the project with a strict and determined methodology. The first step in

this methodology was to do literature research. This I did under the three

general categories of Canadian Aboriginal culture, ecologically responsible

design, and community participation in the design process. This information

once gathered and ingested gave me only a groundwork on which to proceed.

The literature search fell short in the category of Canadian Aboriginal culture.

Although I was able to read about the traditional culture of Canadian

Aboriginals I had no real understanding of how this might play a role in the

life of today's generation. All the concepts discussed in the traditional

Chapter Two: The Process

Aboriginal way of life remained somewhat elusive to me, somewhat obscure

and clouded. I was overwhelmed with books and other types of publications

that expounded numerous philosophies, teachings and interpretations. It

became impossible to break down the information, to understand its meanings

and to relate it to the ultimate design objective. Also, although there was a

generous amount of literature conceming community participation in design it

was still difficult to predict what would be the best methods for me to use. I

settled uncertainly on a regimented series of meetings with defined school and

community groups, and a scheduled process of school and community input

into the design.

I discovered the flaws in this method in its early stages. My literature search,

no matter how exhaustive, did provide me with any true understanding of the

cultures I was to work with and therefore offered me no guidance as to what

type of methodology to follow. As I began to seek a new methodology, the

methodology became an evolutionary process, changing course and method as

p athw ay s of trans I at i o n
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new discoveries were made and new sources uncovered.

After I had taken the literature search as far as I felt was useful, I began

attending any talk, lecture or meeting which related in any way to my research

topic. It was at one of these talks where I met an Aboriginal educator, Leon

Simard. He and his teaching associate, Donna Delorande, were working on

curriculum adaptation to incorporate the teachings and philosophies of

traditional Aboriginal cultures into the provincial standard curriculum. I

learned about their work and met with them on several occasions to seek their

advice on my project. It was through them that I received a reference to the

cultural programming director at Children of the Earth High School.

Although I contacted the director at this point and indicated my interest in

working with his school for my project, I sensed he needed more convincing.

After all, how could I assume he would have any faith in my abilities as a

designer of a cultural environment in which I was a stranger. I was beginning

to learn that a direct approach into a distinct community of which I was not a

Chapter Two: The Process

part was not the most effective method. I needed to establish trust, interest,

and some familiarity with the people and the cultures

At this point I was advised by my two earlier contacts to look into a course

that was being offered by the Aboriginal Teachers Circle called

Miinigowonan: A Celebration of Differences in Native Education. The

course was designed for teachers, both Aboriginal and non-Aboriginal who

worked in classrooms with Aboriginal students. I explained my reasons for

wanting to take the course and was given permission to sign up. The course

was taught over a full-time six week period in the summer and provided an

intensive and personal understanding of much that was lacking in my

literature search. This included personal experiences in the traditional ways of

Canadian Aboriginals, and teachings by elders in the community revealing

many aspects of contemporary and traditional Canadian Aboriginal cultures. I

participated in sweat lodge ceremonies, traditional feasts and a giveaway,

sharing circles, teachings lodges and a daily smudging ceremony. I was also

p athw ay s of trans lati o n
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given the opportunity to listen to a great variety of aboriginal people from all

over Manitoba and hear about their lives, their cultures both traditional and

contemporary, their ideas and concerns, and their views towards the future.

These people included well-known aboriginal leaders, elders, and youth from

all different walks of life. Another very enlightening part of this course was

the daily routine of holding a sharing circle amongst all the participants. In

this way I was able to not only draw my own conclusions, but to also hear the

reactions and conclusions of all others in the course, both Aboriginal and

non-Aboriginal. A further advantage of this course is that it was held at

Children of the Earth High School, thus I became very familiar with the

building site as well as the surrounding communíty.

A final and particularly important aspect of this course was that the principle

of Children of the Earth High School, Mary Courchene, was one of the

instructors. After completing the course I had begun to get to know Mary and

had the opportunity to discuss with her my idea for her school. She was

Chapter Two: The Process

enthusiastically responsive to my proposal and encouraged me to proceed with

her help and advice at hand when needed. She proved to be a wonderful

resource and a very helpful contact within the school. Through Mary I was

introduced to the staff at the school by attending a staff meeting and

presenting my ideas. With this introduction I was welcome to attend classes

and any special event or ceremony the school might hold.

rWhen the school year began for Children of the Earth I began to attend

classes, meetings, ceremonies, special events or anything else that I felt might

aid me in my project. I also had the opportunity to meet many of the teachers,

resource and support staff, and students. I began my exploration of the school

community by sitting in on classes with many different teachers at all different

grade levels, particularly on Day 2 which was devoted to cultural

programming. In doing this I was able to observe how the classes were

conducted and how the curriculum was adapted to respond to the cultures of

the school. I was also privileged to be a part of the sharing circles that were

pathways of translatìon
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held at the beginning of each day in all the classes. These gave me a glance

into the lives of the students and allowed me to share my project ideas with

the students in different classes. I gained access to new documents pertinent

to this specific research and I soon began to develop an understanding of the

dynamics of the school and the actual implementation of traditional teachings

in a contemporary setting. My methodology had evolved to that of

participatory observation and I was secure in my leaming techniques.

The end result of this participatory research was that I became comfortable

with my "client" and confident in my ability in proceeding with the project. I

slowly absorbed and began to understand many of the lessons, values, and

ways that guided the school and those that are a part of it. I became

comfortable with my knowledge of Canadian Aboriginal culture both

traditional and contemporary and most importantly I realized that a complete

understanding could only be achieved through a lifetime of leaming and

experience. I settled for my experiences to date in combination with

Chapter Two: The Process

consultations with those whose lives were devoted to this learning.

rWithout actually planning this course of research, my learning process had

loosely patterned itself upon traditional Aboriginal leaming philosophy. I was

absorbing concepts slowly and at my own pace, often realizingl understood

them at a much later date and even later discovering their relevance to my

work and intentions. This learning philosophy will be discussed in more

detail in a later section. It is exactly this leaming philosophy that lends itself

to the creation of a "living curriculum" within the schoolyard. A discovery

space that changes and grows and offers different lessons to each individual.

A space that demands attention and care and understanding to keep it alive

and responsive.

One person in particular showed great interest and enthusiasm for my project

and was able to spare me some time and act as my "teacher" through the

remainder of my project. Joe Mercredi, a teacher at Children of the Earth,

pathways of trans lation
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became my primary contact and cultural guide. Without his input,

enthusiasm, insight and wisdom, the project could not have proceeded. I

began to sound my design ideas off him and seek him for answers to my many

questions. Joe became a representative for the school and the Aboriginal

community and was the primary participant in my community participation

process. This process had evolved into more of a community observation

process with the guidance of an enlightened and wise elder.

The finished design will be presented to the entire school and any interested

community members.

pathways of translation
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II{TRODUCTION TO CHILDREN OF THE EARTH

HIGH SCHOOL

THE BIRTH OF CHILDREN OF THE EARTH HIGH SCHOOL

Children of the Earth High School came into being as a direct response to

recommendations of the School Division No. One's Task Force on Race

Relations in 1988. At this point in time the issue of aboriginal youth within

the educational system came to the forefront of the agenda,

"There is a clear recognition among Aboriginal

people that control of the education system is

inexorably linked to the survival of a distinctive

Aboriginal culture." (Brown, Joletta 19941

"It has been made quite clear to the members of

the Task Force that the Aboriginal peoples, both

from Northem Schools and from the urban

Aboriginal communities, have been placed in a

singular position of disadvantage with respect to

Chapter Three: The Site

the educational system...

As a result of the discussions at its meetings, the

Task Force Committee believes that

extraordinary measures are required to address

the historical blocks which have discriminated

against Aboriginal peoples in their attempts to

educate their children...The Task Force has

advocated for special measures with respect to

Aboriginal peoples." (Task Force on Race

Relations 1989)

Included in the recommendations by the Task Force was the idea of

establishing a "Survival School" in School Division No. 1. The Task Force

decided that a feasibility study should be undertaken for the establishment of

such a school. Within the Aboriginal community the Thunder Eagle Society

arose as a leader in the proponents for the school. The mandate of the

Thunder Eagle Society was to see that an urban Aboriginal Survival School

was established in Winnipeg. At the time there existed several schools in

p athw ay s of trans I ati o n
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Canada and the United States which were based upon the concept of a been designed in a participatory process which included some staff, student

Survival School. Their primary goals were to help Aboriginal students cope and community input in order to respond to the Aboriginal cultures within the

with the pressures of an education within a cultural environment school. The end result was a plan based upon the form of a soaring eagle.

uncomfortable to many of them. These schools were eventually used as The eagle is the highest flier of all the birds and among Aboriginal cultures is

models for what was to become Children of the Earth High School. Yet thought to have the greatest vision, to see and to know and to achieve personal

Children of the Earth would take on its own role in this movement in freedom, an appropriate metaphor for the philosophies of Children of the

combining the concept of a Survival School while promoting to its students Earth.

post-secondary education.

The Thunder Eagle Society was successful in its goal to establish such a

school and Children of the Earth High School came into being. Children of

the Earth established itself in a building formerly occupied by the Argyle

Alternative School. The site was particularly appropriate as the student

population at Argyle was predominantly Aboriginal and it was thought many

of these students would chose to attend Children of the Earth now that such a

school existed. The school building itself was newly constructed and had Photograph: Children of the Earth High School

p athw ay s of trans lati o n
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To pay further homage to the cultures of the school, the four medicines; sage, - 397o of Manitoba's Aboriginal population lives in Winnipeg

sweetgrass, tobacco and cedar, were placed in the foundation of the building - 437o of Winnipeg's Aboriginal population lives in the inner

during construction, metaphorically giving spiritual strength to the structure. city

(Winnipeg Census Data l99l)

pursue its goals.

Children of the Earth had thus found a most suitable shelter within which to

(Refer to Appendix A for further details on the goals, objectives and

composition of Children of the Earth High School.)

DEFINITION OF SITE

It is no coincidence of course that a school such as Children of the Earth

should arise in Winnipeg. Winnipeg is the home to a large population of

Aboriginal people as the following statistics illustrate.

- Winnipeg's Aboriginal populationis 44,970 (1991)

- of Canada's 25 metropolitan areas Winnipeg had the largest

number of people reporting Aboriginal ancestry 099L)

- Aboriginals constitute 77o of Winnipeg's population (1991)

Chapter Three: The Site

The catchment area for Children of the Earth High School can best be defined

as the Core Area of YWinnipeg, (approximately 10 square miles) and any

Aboriginal community outside the city of Winnipeg. The school has such a

large catchment area because of the nature of its teachings. It is a school

unique to Manitoba therefore it attracts Aboriginal students from across the

province. Students from outside the city will board with sponsoring families

who typically reside within the Core Area of Winnipeg. It is thus fair to

assess this as the primary catchment area for the school and an area which

well describes the social, economic and physical conditions the students and

staff at C.O.T.E. are familiar with.

pathways of translation
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A social/economic/physical analysis of the Core Area of Winnipeg gives an

understanding of the needs and concems that drove the initiative for the

development of a school such as Children of the Earth. This analysis shows a

socially, physically and economically depressed area. Also an area with a

high Aboriginal population, showing the need for the Aboriginal community

to restructure its resources and concentrate on the youth in their communities

to change the pattems that now exist. This of course is exactly what Children

of the Earth High School is working towards. These statistics give an

overview of the demographics of the inner city as wells as some of the

problems and concerns associated with the area. (Refer to Appendix B for

statistical and demographic data.)

Winnipeg's Core Area provides an appropriate setting for the community

extension aspect of this project as it houses many Aboriginal organizations

that are important to the Aboriginal community in Winnipeg and many who

are particularly relevant to Children of the Earth. (See Figure 1, page 20) The

Chapter Tlree: The Site

school uses material and human resources from a large number of community

organizations and places within both the immediate vicinity (core area) as well

as further afield. As was discussed in a previous section, the community is a

vital part of Children of the Earth High School and is appropriately addressed

in the design with the intent of creating physical linkages and

acknowledgments. Although the majority of the community support system

for Children of the Earth is within the core area, there are several locations

outside of this area which will also be included in the "community". (Refer to

Appendix C for a complete listing of community spaces and resources.)

These organizations create an important network of support and resources for

the staff and students at C.O.T.E.. They are open to the entire Aboriginal

community and therefore foster interaction between the school and the

sunounding community. They add to and encourage the idea of community

participation in the school, an important factor in the concept of the

Aboriginal Leaming and Teaching process, "A Living Curriculum".

p athw ay s of trans I ati o n
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Figure 1: Winnipeg's Core Area Showing Community Resources
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Chapter Three: The Site

ABORIGINAL TEACHING PHILOSOPHY :

A LIVING CURRICULUM

In order to provide a comprehensive foundation upon which to build this

project it is necessary that the reader be introduced to the concepts of

Aboriginal Educational Philosophy as it is being articulated today by the

Aboriginal community. This philosophy is deeply rooted in traditional

Aboriginal ways which will be discussed in a later section. It is not only an

educational philosophy but also a way of life. It is a sensitivity to this

philosophy and way of life that makes Children of the Earth the unique and

forward-thinking institution that it is. At this point I have chosen to present

this philosophy through the words of an Aboriginal woman who is a

professional educator and who can better express the following concepts. I

have not edited her words and present them in list form, each being distinct

concepts yet all being related.

based on American Indian values, psychology,

and philosophy as understood, reflected, and

articulated by one American Indian professional

educator. Issues of form and function in a

teaching model based on Tribal values, their

natural behaviours, Tribal psychology,

spirituality and a wholeness philosophy, in the

Tribal world are presented and discussed.

Many sources are used. The most important is

and remains Elders.

- Spiral teaching is leaming presented in a

variety of ways within which the teachers

spirals back to important concepts at regular,

interesting intervals reinforcing learning until

the students appears to have leamed the concept.

In spiral teaching, it is not necessary for the

student to show 'mastery'. Instead Tribal

leamers are encouraged to leam by going and

doing the learning presented. They approximate

the learning while the teacher reinforces

whatever approximation they offer.

p athw ay s of trans I ati o n
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- Indians believe in leaming/teaching by

example which means time is viewed in a

different manner to that used in whiteman

schooling.

- Time as a concept is discussed, explored and

stretched within usual classroom boundaries.

- the teacher is not a being above, more valued

than, or better than the learner. Instead, the

leamer and teacher strive to reach levels of

reciprocity. Three "r"s for the 21st century are

presented: that of respect, relationship and

reciprocity.

Respect means to be considerate of each living

thing, to attempt to recognize its needs while

taking care of your own so that each lives

honourably.

Relationship means being connected one to

another through unbroken, etemal ties that

commence from birth to death and which

presents constant obligations of responsibility,

and honour.

Reciprocity means action one to another upon

the base of mutual respect and giving in return.

One cares more for a relative than self thus

whatever is done to, for, or with the living

relative is in that context.

- Silence is greatly valued and utilized by Tribal

people. An important issue concept is the art of

asking questions. Questioning reflects cultural

difference yet, is rarely discussed in scholarly

tomes. The method of teaching discussed

utilizes the Tribal form of questioning in its

functioning process.

- Teaching is formed by the concepts or values

of independence, connectedness to all living

things, respect for Elders, indirect

communication and basics of Tribal language.

These value concepts with accompanying

behaviours/activities are its function; through

use, an embryo forms from the intercourse of

teacher and leamer. The embryo forms and

reforms constantly, perhaps growing out of the

pathways of trans lation
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embryo stage? as living things do.

- Teachers function as coach, a limited expert of

what is leamed, a tutor when needed, an oral

and written library source, a learning reinforcer,

and a poser of subtle, diffident questions at the

right time, the right place, to the right person

and for the right reason!

He/she reinforces the leamer at the appropriate

time and does not expect the learner to exhibit

leaming in all its form. He/she is able to

separate the strands, and reinforces

appropriately the learner's particular offered

strand.t'

(Christenson 1992)

Children of the Earth High School promotes and practices this philosophy and

in doing so offers the students a "living curriculum". This is a curriculum

which grows and changes and lives through the people who teach it. These

people are not only the teachers in the school but also the human resources of

the entire cultural community including the students. The curriculum is also

Chapter Three: The Site

"alive" in that it is planted within each student and is allowed to grow at the

individuals pace and in their own personal perspective through experience as

well as lessons. Each student will learn something different in the same

lesson and that is the success of the philosophy as it creates individuals. This

helps the students in the "real world" as lessons can be interpreted to guide

one not only during examinations but also during one's daily life. The organic

nature of this philosophy emphasizes the traditional Aboriginal connectedness

to the natural world and lends itself to study in an outdoor school.

SCHOOLYARD AS EDUCATIONAL "CI.JLTURESCAPE''

The organic nature of the educational philosophy followed at Children of the

Earth High School coupled with the close connection traditional Aboriginal

culture has to the natural world, produces a suitability towards leaming in an

outdoor environment. As it is now the school holds some ceremonies and

events outside the building but there is little there to represent for them the

natural systems frorn which they seek lessons. This project attempts to create

p athw ay s of trans I a t í o n
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these systems, in both a representative and abstracted manner following forms tradition of harmonious existence with the natural systems of our planet is

and concepts held sacred within the Aboriginal cultures. In essence a brought to life through this "culturescape".

"culturescape" that teaches these lessons through a culturally symbolic design

of the natural systems. This proposed extension of the school into the

schoolyard and surrounding community spaces will provide an interactive

leaming environment based upon the goals and ideals of the school.

As discussed in the previous section, the growing and changing nature of

Aboriginal teaching philosophy will be reflected in the organic nature of the

schoolyard. The students will see the organic environment around the school

change and grow from season to season and year to year. Each day holds the

possibility of offering a different lesson outdoors. The students will also work

to sustain and enhance the natural systems on their land and will therefore

come closer to understanding and appreciating them. The leaming cycle of

the students and the organic cycles of the world outside will become two

systems intertwined in a symbiotic relationship. Once again, the Aboriginal

pathways of translation
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DESIGN DESCRIPTION Each design component discussion is accompanied by a sketch or scaled

(Refer to Appendix D for detailed discussion and listing of Aboriginal cultural drawing. A full set of these illustrations is repeated at the end of the section

ideas and symbols relevant to the design.) for easy cross-referencing.

Several traditional Aboriginal cultural concepts and/or symbols are used as Seven Metre SÍte Grid

Symbolìc Development and Functíon

The majority of design elements within the schoolyard design are placed in

some relation to a seven metre grid that is superimposed upon the site. This

grid unifies the separate components of the design and integrates them into the

existing school building layout. The interval of seven in the grid was chosen

to represent the seven teachings; respect, trust, love, humility, courage,

wisdom, and honesty. These seven teachings, upon which the educational

philosophy of Children of the Earth is based, are given to the students to guide

them in the reality of today. The intention is to offer the students a traditional

foundation which they may translate within the context of today's society.

Metres, being the dimensional factor in the grid, represent the contemporary

key form determinates in the design and may be used in a variety of locations

and interpretations. These concepts or symbols also function as strong

organizational elements across the entire site. Included among these are the

circle, the medicine wheel, the four cardinal directions, and the number seven.

They are given importance in the design as together they represent the

foundation of the school's philosophy and the goals of this specific project.

The following discussion describes the elements of the design in reference to

their symbolic development and their functions. This discussion follows a

linear progression across the site from east to west, concluding with the

p athw ay s of trans I atí o n
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infrastructure of society in which the students must translate the traditional

teachings of the school. Thus the grid, a strong unifying element on the site,

blends the two worlds in which the students live, both equally important to the

future of the students.

The grid is not a visually dominant aspect of the design and in fact might only

be obviously noticed in one or two instances. Yet it plays an important role in

the comprehensive layout of the site and the inter-relationhips amongst the

distinct elements. The grid originates in the heart of the Children of the Earth

school building; a central meeting room with a circular wall on the main level

and the library on the second level. It is rotated to align with the four cardinal

directions and as a result lays almost diagonal to the streets bordering the site.

Another layer of symbolism in the seven metre grid is the traditional

Aboriginal philosophy of what would today be termed "Sustainable

Development".(Bruntland 1987) Traditional Aboriginal philosophy explains
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this concept in terms of planning for the seventh generation. The ways and

traditions of each generation must be governed by the concept of leaving their

world intact and healtþ to the seven following generations.(Clarkson et al

t992)

Ceremonial Plaza

Symbolíc Development & Functíon

The four cardinal directions that orient the grid are an integral aspect of the

Medicine Wheel, another prominent form determinate on the site. The

medicine wheel is divided into four quadrants, with multiple layers of

interpretation and symbolism within each quadrant and in each direction. In

the design of the schoolyard a primary ceremonial circle is located in the

northeast comer and it is based upon the principles of the medicine wheel. It

is divided into four quadrants, each paved or planted in a different colour

scheme appropriate to the colours of the four races the wheel loosely

represents. (See Figure 2)

pathways of trans lation
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This representation is most appropriate in Winnipeg

towards the street and dissipate into the sidewalk

and street paving. This illustrates the design
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o

0 t"a'

P"

i) as it is an ethnically diverse city, with a particularly

high ethnic diversity in the core area. In this way

+.
the design speaks not only to the Aboriginal

'tv¡

cultures of the community but also to the traditional

Aboriginal belief that all things are related and that

each culture gives its own special gift to the world

The two quadrants on the eastern side of the wheel

face a very public domain of the schoolyard, that

being the sidewalk along Salter St. where much

traffic passes by, both vehicular and pedestrian.

This side of the wheel is at street level and the

paving pattems from within the circle radiate out

Þa¡
-' Of
o;l

4ò

o
DÔ

p athw ays of trans latíon
28

a-uoo

o('
(-v o

,trt
Ál

t

oo

I rr| '
'ìÐ

o
,"ùÕ,

,Ï
\-'I

,t-:

CEREMONIAL
I T

,,..:þ"þ.

..r¡lúitr,
a';)q""{f .-

.{¡É'
tt'rn't '., ^,,,r,.rn^¡.iq-., -

' '4\L 4F¡Yiá '

.*.:tíl}Y'.-

E

Figure 2: Ceremonial Plaza reaching out to include the community and



recognize the other people and cultures of the area, it is the beginning of the

community web. This public face of the wheel is hard surfaced and can be

used for public ceremonies, demonstrations or meetings, or art and/or cultural

displays of the school's work. It also functions as a hard-surfaced free play

zone for the students and youth of the community.

The westem half of the wheel is sunken approximately five feet below ground

level to provide a more private sheltered space for school functions. The

central dividing line of the wheel is a vertical wall while the western arc of the

wheel is a gradually stepped surface of grasses and low scattered stone

retaining walls to create an informal amphitheater. These retaining walls

follow fragmented arcs of concentric circles around the inner plaza. This

provides a space where the ceremonies and gatherings of the school can be

held outdoors in a visually and physically sheltered zone. Functions that

might occur here are graduation, honour assemblies, and other school-wide

Chapter Four: The Design

Although the division of the medicine wheel cut into its four quadrants

provided for a separation of public and private events with two sunken

quadrants and two at street level, it left only a semicircular space for the

school's ceremonies that require a circular form. The circular organization is

vital to the proceedings of these ceremonies in order to integrate all

participants on an equal basis, therefore, an inner circle was laid into the larger

wheel. This circle cuts into the eastern or public half of the larger one creating

a central circular plaza within the sunken zone. A concrete retaining wall runs

along the eastem length of the amphitheater and creates a backdrop for the

events held within. This wall becomes a canvas for the signatures of all who

are a part of the school or the community and who might help to construct the

project. Everyone involved will be invited to press their hand prints into the

wall as it dries. These hands of the builders will then forever embrace this

special place.

The four elements of the natural world are also addressed through this

p athw ay s of trans I ati o n
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principal wheel or circle. A stone wall just past the eastern edge of the circle

follows a fragment of the arc of an outer circle. An incision through the wall

at the eastern point aligns the rising sun with the centre of the inner and outer

circles. From this slit in the wall a spring of water flows down the wall and

into a nanow channel which cuts through the paving to the point where the

circle drops to the sunken plaza. At this point the water falls from a slit in the

wall of hands and drops into another nanow stone channel which surrounds

the inner circle plaza. As water is closely linked to the female gift of giving

life in traditional Aboriginal cultures, the slit where the water falls through

should be surrounded by female hand prints. Thus water, the giver of life, is

introduced into the wheel at the eastern point where the sun rises and life

begins. (See Figure 3)

This water feature will disappear and reappear at several points along the Figure 3: Stream Source Wall at Ceremonial Plaza

Fire, another element of the four in the natural world sits in a central location

in the wheel. A large fire pit is sunken into the centre of the inner circle plaza.
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During some ceremonies or events a fire might be lit here and during others it

might simply hold the smudging shell. Spot lighting is hidden within the

stones that surround the fire pit, this can be turned on when there is no fire or

smudge to highlight the heart of the circle. Thus at all times fire (or light)

holds the sacred position in the centre of the circle. Light is also used to

encircle the entire plaza along the outermost circle where the wall giving forth

the water sits. (This wall itself appears as a rising sun with its semicircular

form.) Thirteen poles are placed along this circle to represent the thirteen

poles of the teepee and the teachings they hold. A light shines from each of

these poles, symbolically lighting the path which the medicine wheel

illustrates and practically lighting the space at night. These poles are used to

display flags, banners, or signs as the uses of the space demands.

The earth or soil, another of the four elements of nature is of course an integral

part of the wheel's design. The cutting away of the earth to create a sunken

plaza allows the soil to embrace the space of the sunken plaza, creating a
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"womb" within the ground. Informal stone seating is sunken into the grassed

terraces of the amphitheater in fragmented arcs of concentric circles around

the central plaza. This seating brings the participants in direct contact with the

soil and the plant life it nourishes.

The fourth element of the natural world addressed in the medicine wheel is

wind. The banners that fly from the thirteen poles surrounding the wheel will

display the presence and mood of the winds. The wind will also play within

the amphitheater; at times whirling within it and at times passing right over it.

Primary East-West Axis

Symbolíc Development & Functíon

The stages of life and learning within the teachings of the medicine wheel

cross the site in a linear direction from east to west, following the course of

the water features. The first quadrant is in the east where the public plaza and

ceremonial circle sit and where the water source begins. This quadrant

pathways of translation
31



represents birth and knowledge, it is where one seeks information and begins

the discovery process. The ceremonial circle and public plaza hold teachings

and lessons, emphasizing the sharing of knowledge. The second quadrant to

the west is the zone which holds the sweat lodge and its protecting berms.

This quadrant represents youth and understanding. Here the sv/eat lodge

ceremony helps to provide guidance and answers to bring to the seeker an

understanding of the teachings in the previous quadrant. The third quadrant to

the west represents adulthood and wisdom.

I

SECTION A-B
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Here the stream divides into four channels and one must use their wisdom to

guide themselves along their own path. It is a time and place for personal

choice. The final quadrant, at the west end of the site represents elders and

healing. Here the water is serene and still in the pond, it no longer travels.

The sweetgrass meadow offers healing, cleansing and purification. The

grandfather rocks sit contentedly within the meadow and hold all the stories of

times gone by. Thus the medicine wheel is extruded into a linear progression

across the site. (See Figure 4)

pathways of traru lation
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Sweat Lodge & Surrounding Earthworks

Symbolìc Development & Function

The sweat lodge is traditionally

dome-shaped, alluding to the womb of

Mother Earth. The sweat lodge provided in

the schoolyard is located between the two

school buildings, a physically protected

zone. Traditionally a sweat lodge is built in

a sacred place that has not been disturbed by

human development. As this was

impossible on this site the lodge IS

surrounded by a series of earthworks.

These berms radiate from the sweat lodge in

a whirling maze-like formation, creating a

sense of mystery and secrecy to the site.
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There is no obvious direct path to the sweat, instead one is lead through along

a winding path with hidden views and turns. The sweat lodge appears to

create a vortex to which the earthworks are drawn by an unseen force.

Each one of these berms represents a different vegetation community within

Manitoba. The berm becomes a "flowerpot" for the vegetation community, a

sealed unit independent from the surrounding landscape. This is necessary to

provide the unique soil and moisture conditions required for each community.

The vegetation communities of Manitoba are those to which the cultures of

the school are primarily connected. This connection may be through their

traditional ties to the landscapes upon which they depended for survival, or it

may be through the contemporary activities of the school today. The

vegetation communities represented are tall grass prairie, mixed grass prairie,

sparsely wooded grasslands, wooded grasslands, broadleaf forest, mixed

woodlands, northern coniferous forest, northern transition forest, arctic tundra,

and swamp.(Weir 1983) lThe "swamp" vegetation community can be
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described with¡n the general classìfícation of "wetland" as ít refers to areas of

high moisture gradienß whích may ínclude a varíe| of vegetative

comrnunities.l (Refer to Appendix E for description of vegetation

communities.) These representative gardens will require maintenance and care

to sustain their health, bringing the students and community to a closer

understanding of their natural systems. They will also provide the school with

many of the traditional indigenous plants which can be used for a variety of

purposes including healing, building, arts and crafts, etc.

Nestled within the curves of the earthworks are seven informal teaching

circles. (See Figure 6) Some are loosely paved in stone and some are

designated only by a different planting scheme. The circles are placed to take

advantage of seasonal microclimates. Some face the south and are protected

from the winds to provide warm environments in the fall and winter. Others

face the west and the east to take advantage of either the morning or evening

suns, another faces north to provide a cool shaded environment on hot days.
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The water feature reappears within this area, again from a wall arising from

the ground, and begins to meander through the earthworks, past the sweat
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lodge and out into the meadow beyond. The water takes the form of a

meandering prairie river and is no longer restricted to a stone channel but runs

in a vegetated gully, a miniaturized version of the natural world.

Harvest Garden

Symbolíc Development & Functíon

The water feature leads from the earthworks to an open meadow vegetated

with indigenous plants and grasses. A harvest garden crosses this meadow,

running from the south end of the site across to the paved courtyard of Niji

Mahkwa. This garden takes the flowing shape of the water that nourishes it.

The water itself visually slows as it crosses the garden and widens into a small

pond which can be used to irrigate the garden when needed. The food

harvested in the garden will be used for the community feasts the school hosts

regularly and also for any lunch or breakfast programs run by both schools,

excess can be allotted where needed in the community. A path from which

the garden can be tended and viewed runs through the length of the garden.
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This path projects into the surrounding community as it cuts into the paving An indigenous fruit and beny orchard along the western boundary of the site

on Stella Ave. to the south, another thread in the community web. provides a futher food source.
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Moon Pond

Symbolic Development & Function

The circle, representative of equality, continuity,

and inter relatedness of all things, casts the form of

many site features. The ceremonial plaza in the

eastem corner and its related components of seating,

lighting, walls, poles, etc. are formed within

concentric or offset circles. The pond in the

westem section of the site is also circular. An offset

circle was used to create the crescent moon shape of

the pond and divide it from the reeds. This visual

allusion to the moon is important in the water

feature as many Aboriginal cultures see the moon as

inherently linked to the waters and their cycles. As

the moon guides the life-giving cycle of females, it

also guides the waters of Mother Earth.
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The garden of rushes further alludes to the nourishing qualities of the water

The pond is strategically positioned at the meeting point between the spirit

world of the west and the physical world of the east. At this point on the site

there are several dominant visual elements which designate the zone as

significant. The first is a solid wall of cedars which runs along the north-south

axis at the central point of the pond. The pond itself is a large expanse of

open water on the west side which is slightly hidden from the east by a garden

of rushes fogged by a series of fountain misters. The pond is contained by a

low stone wall where people can sit and cool their feet in the summer or put

on their skates in the winter. This pond is the only hole in the cedar wall and

is spanned by a wooden bridge which sits low over the water and within the

rushes. The low horizontal profile of the bridge is emphasized by the twelve

ten meter poles which support it. The thirteenth pole to complete the

reference to teepee poles is at the western end of the wooden walkway. The

hidden misters in the garden of rushes produce a mystical fog that creates a

Chapter Four: The Design

mysterious border between the two worlds. Once on the side of the spirit

world the pond is quiet and serene, at rest. Medicinal cedars form a healing

wall between the two worlds and the sweetgrass meadow offers healing and

purification upon entrance to the spirit world. The school can use these areas

to gather some of their traditional medicines and to leam to identify the plants.

Once the stream has crossed the harvest garden it takes a more stylized shape

and divides into four fingers which shetch towards a moon-shaped pond.

These four fingers represent the four quadrants of the medicine wheel and the

different paths of life where decisions are made.

Sweetgrass Meadow

Synbolíc Development & Functíon

On the westem side of the cedar wall is a meadow of sweetgrass and other

indigenous grasses and wildflowers. Dotted amongst this meadow are

groupings of grandfather rocks where people can sit and meet. This meadow

p athw ay s of trans I atì o n
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is on a slight incline to give its horizon the impression of endlessness and to

partially hide a parking lot connected to Niji Mahkwa. This area represents

the spirit world of the west and is simple and contemplative in design.
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Memorial Grove Surrounding Children of the Earth School

Symbolíc Development & Functíon

The two school buildings are integrated in distinct ways into the the

culturescape. Children of the Earth with its flying eagle form is nestled within

a grove of Manitoba Maples. The trees are planted at double the density

determined by the seven meter grid which originates in the heart of the

building. This garden is designed as a memorial grove where the people

special to the schools and the community can be commemorated and

honoured. The memorials are simply stones placed in front of each tree,

perhaps with some carving or writing. No designated paths cross this grove so

one feels free to wander at will. The ground cover consists of short growing

shade-hardy indigenous grass species. The two walls of the school that face

the main entrance are covered in ivy to create a green wall. The total desired

effect of the area being one of complete organics where the building is

enveloped in a green facade except the glazed head of the eagle which pierces

through the ivy. Thus alluding to the organics of the teachings of the school.
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cigarettes, remains a popular tradition in the cultures at Children of the Earth.

The "smoke break" is an important time for socializing and is a regular part of

the day for many staff and students at Children of the Earth.

Figure 11: Entrance to Children of the Earth

On a practical programming note, several "smoking pits" dot the site around 'l
,'/
'1!

the entrances to Children of the Earth. Tobacco, in the contemporary form of FÍgure 12: Smoking Pit
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In order to accomodate this activity and to alleviate the litter associated with it represent the youth and the birth of the students at this school and connect this

these smoking pits are equipped with a large stone ashtray capped with a separate face to the rest of the culturescape.

brightly painted and very tall tin chimney. These chimneys stand in contrast ¡ ÞÀJ
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to the organic nature of this area, and lead the eye to the sky where the smoke þÞ>

is traditionally sent to the creator in prayer. Informally ananged rock piles

provide seating near the ashtrays.

Fountain Plaza at Entrance to Niji Mahkwa

Symbolic Development & Function

The main entrance to Niji Mahkwa school is addressed in a different manner.

Here the existing street tree planting thrives and there is little setback of the

building from Flora Ave.. The path that wandered through the harvest garden

to the south of Niji Mahkwa reappears at the front entrance and reaches out

into the paving of Flora Ave.. A slab of polished granite lays below this path

in the form of a rising sun" Small fountains bubble from this slab and create a

water playground at the doors of the school. The water and the rising sun Figure 13: Fountain Plaza at Entrance to Niji Mahkwa
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Chapter Four: The Design

The following pages show the complete set of illustrations for the site

design. This includes:

1. Plan

2. South Elevation

3. East Elevation

4. Section A-B

5. Plan Axonometric of Ceremonial Plaza (with detail sketches)

6. Sketch of Sweat Lodge/Surrounding Earthworks (with detail sketches)

7. Ptan Axonometric of Moon Pond (with detail sketches)

8. Photographs of Scale Model
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Figure 20: Plan Axonometric of Moon Pond
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COMMTJNITY WEB CONCEPTUAL DESIGN

The web of life described in a previous section is the primary metaphor for the

community linkages of the design. The schoolyard design itself puts out the

first threads of the web as certain paving or planting patterns reach beyond the

confines of the site. These include the pathway through the harvest garden,

the stone pathway at the front entrance to Niji Mahkwa, the gridded memorial

grove at the entrance to Children of the Earth, and the cedar wall at the moon

pond.

The road easements that surround the site in all four directions are treated as

part of the site and the public sidewalks that follow these easements are

incorporated into the design. At points where there is a strong design element

in close vicinity to the public sidewalk the sidewalk bends in response to the

form of this element. An example of this is around the circular plaza in the

northeast corner. Here the sidewalk curves to follow the arc of the plaza and

straightens out again as it retreats from the plaza. It is pushed out again where

Chapter Four: The Design

the path crosses through the harvest garden and into the street. The sidewalk

disappears completely in the memorial grove so as not to interfere with the

serenity of this site or to determine the route taken through this zone. The

public sidewalks within the school block are resurfaced to represent the four

colours of the four directions, red (crushed red shale), black (granite blocks),

white (limestone flags), and yellow (recycled yellow brick) guided by the

directional lines radiating from the central ceremonial plaza. These colours

will then be used in the paving and planting schemes for the community

spaces and paths noted in an earlier section, always corresponding to their

direction in reference to the school.

The four corners of the schoolyard weave into the surrounding community

infrastructure also using paving patterns. A stone plaza at the southeast comer

near the main entrance to Children of the Earth is aligned with the grid of trees

and extends into Salter St. and across the median, expanding an existing

crosswalk for the school. A stylized Inukshuk or pathmarker stands on this

pathways of translation
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plaza, marking the entrance to the site and a prominent link in the community

web.

Chapter Four: The Design

pond reappears and continues to the comer of the street. A stone plaza

follows between this line of cedars and another radii from the centre of the

moon pond and extends into the junction of Powers St. and Flora Ave.

In the northeast corner of the schoolyard stone paving radiates from the

circular plazabetween two of the thirteen poles that surround it. This paving A further sign of the extension of the school's landscape into the community is

extends into Salter St. and creates another pedestrian crossing. The thirteenth a wolf image at each corner. The wolf is seen as the pathfinder in many

pole of those surrounding the circular plaza is pulled to the edge of the arced Aboriginal cultures as wolves are often seen traveling alone, seeking the way

sidewalk and stands as marker for public notices or important banners. for others. The image of the wolf is integrated into each corner plaza in a

different way. In the southeast corner a wolf is sculpted into the stone

The southwest comer of the site again conforms to the grid underlay and here

an exposed aggregate plaza begins where the wooden bridge ends. The

grandfather rocks that dot the sweetgrass meadow continue into the plaza

which covers the road easement and the junctions of Stella Ave. and Powers

St.

inukshuk. In the northeast corner the wolf appears carved in banners flying

from the thirteenth pole. In the southwest comer the wolf image is imprinted

in the pebbled plaza, and in the northwest corner a series of small scale wolf

pup images are pressed into the surface of the plaza.

These extensions of the schoolyard's landscape into the community

In the northwest corner of the school block the wall of cedars from the moon infrastructure are the beginnings of a larger and more complex community

pathways of trans lation
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web. The surrounding residential and commercial neighbourhood offers

vacant lots, community centres, a friendship centre, and a native foods store,

among others, which may form an extension of the schoolyard design into a

"discovery pathway" through the community, (refer to Appendix C for full list

of community places and spaces). This adds unity to the surrounding

aboriginal community as a support and reinforcement mechanism to the

school.

The medicine wheel can be used as a guide for the design and development of

these pathways and nodes. Using Children of the Earth as the point of

reference, each place or path will emulate the colours, characteristics and

natural elements of the quadrant it lies within. For example, the urban open

space on Selkirk Ave. adjacent to the Friendship Centre is North of the school.

It therefore might be paved and planted in white or silver and might play

upon the forces of the winds using sculptures that move with the wind or

structures that create sounds as wind passes through them.

Chapter Four: The Design

The entire community web will respond to its direction from the school in

some way or another. The north representing white, wind/air and the physical

being; the east representing yellow, the earth and the intellectual being; the

south representing black, fire/light and the emotional being; the 'lyest

representing red, water and the spiritual being. The response to these concepts

might be in paving or planting patterns, lighting works, earthworks, two and

three dimensional aft, play structures, signage, or a multitude of other

components.

A fragmented arc of a circle which radiates from the primary ceremonial circle

on the school site itself will sit on each community space. This designates

these spaces as parts of a larger order and again reinforces their response or

relationship to Children of the Earth. These aspects of the design, the

beginnings of a community web, are presented as a seeded concept, left to

germinate and grow with the community.
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IMPLEMENTATION AND PHASING

This project was designed with the intent that the school and the community

be the primary constructors of the landscape. The actual molding of the earth

and planting of the life it gives will enhance the project as the students bring

to life what in a sense was historically removed from their world. It is

expected that care will be taken to follow traditional procedures such as an

elder guiding the construction of the sweat lodge and females guiding the

development of the water features. There is an abundance of human resources

within the surrounding community, many of whom might be able to secure

temporary employment from the construction project. It is also an intent of

the project to create several permanent jobs for students within the school

caring for and maintaining the gardens and other site features. The

construction of the project is guided by the principal that if the community is

involved in the creation of a special place the community will also care for

and protect this space with a sense of connection and pride.
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The more practical aspects to this idea are that the students will learn about

the natural world as they actually build structured versions of it on their own

schoolyard, and will have the opportunity to watch these gardens grow and to

care for them. With the use of some volunteer labour, or as credits for courses

in the case of the students, the budget can be minimized and hopefully make

the project a realistic option for the school. If the project is constructed in a

series of phases over several years, again this puts less strain on the budget

and allows for the participation of new students that will continue to arrive at

the school. The school can chose to phase the project as fits their needs and

desires. One approach might be to create all the earthworks first and try to

balance the cut and fill. Next the water features infrastructure could be

installed to minimize damage to plant life. Then the planting could occur

followed by details such as lighting and paving at alater date. Or the school

might prefer a different approach which tackles the project in zones. Perhaps

the sweat lodge is the most immediate need so this area is constructed first.

The next year the ceremonial circle might be constructed and further work

pathways of trans latíon
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proceed as opportunity allows. The project is left in the hands of the school to

proceed as desired and as possible.

CONCLUDING REMARKS

This project has been one of personal exploration and expanded awareness

The method employed in research and design has afforded me a particularly

rewarding and unique experience in which I leamed more than I could ever

begin to express. The resultant design is my gift to Children of the Earth for

all they have given me and it is my hope that someday Children of the Earth

rests upon a landscape responsive to its teachings.
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APPEI\DIX A

The School Composítíon

Children of the Earth High School provides teachings from grades nine to

twelve. Approximately 220 students currently attend the school with many on

a waiting list. The student population is 1007o Aboriginal and the staff

population is primarily Aboriginal. The school is in its fifth year of operation.

Goals and Phìlosophy of the School
A message from the principle, Mary Courchene, reads as follows:

"Children of the Earth High School strives to be
a centre of excellence for Aboriginal education.
We offer challenging academic courses and
stimulating cultural experiences for our
students. The Aboriginal focus permeates
throughout the whole school. Each moming a
smudging ceremony and a sharing circle stafts
the school day and each full moon is celebrated
by a sacred pipe ceremony. Students and staff
enjoy sweat lodge teachings and experiences
given by elders and cultural teachers. As well,
academic subjects such as history, language arts
and science are taught from an Aboriginal
perspective.

Children of the Earth High School operates in a
familial environment where parents, caregivers,
and community can come together and feel free
to be part of the school.

In accordance with the teachings of our elders,
the Medicine Wheel philosophical view of life
is followed. The four directional teachings and
a holistic way of looking at the mental, physical,
emotional and spiritual well being of students
and staff is our focus.

Fundamental to any culture is language and, at
Children of the Earth we offer two Aboriginal
languages Cree and Ojibway as compulsory
subjects. Students explore and learn their
Aboriginal language as part of the school
curriculum.

Children of the Earth is a place of comfort
where learning is interactive and students and
staff learn alike from one another.

You will enjoy leaming and experiencing life at
Children of the Earth High School.
Welcome!"(Children of the Earth High School
1994')

- the school's vision is as follows:
"The Children of the Earth High School
program believes in the dignity, value and worth
of each individual as a human person. We
recognize that students have attitudes, desires
and abilities that differ widely and that changing
times present new stresses, demands and needs.

Hence, we believe that the basic purpose of
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education is to provide a pathway through
which each individual may realize self-respect,
self-fulfillment and his/her relevance in a

dynamic society. We believe in quality
education that is culturally-based, flexible and
centred on the human needs of the students it is
designed to serve.

Winnipeg School Division No.1, Children of the
Earth High School staff, the students, and the
community collaborate and consult as a team.
We are committed to providing culturally-based
quality education in an environment that will
afford students the opportunity to develop the
necessary skills, attitudes and social behaviours
that will enable them to meet the challenges of
life."(Children of the Earth High School1994)

- The goals and objectives of the school are as follows:
1. To prepare students for the future by: providing cultural programming,
encouraging academic achievement, developing positive self-esteem, and
developing skill in communication.
2. To adapt the curriculum by implementing programs that meet the needs of
our students.

3. To involve parents and the community in the life of the school through
volunteerism and support for the implementation of the cultural and academic
programs.
4. To promote cultural teachings by encouraging cultural-based programs.
5. To ensure preservation of Native languages by offering Cree and Ojibway
language instruction as compulsory subjects.
6. To promote a healtþ lifestyle (drug and alcohol-free).
(Children of the Earth High School1994)

pathways of trans lation
64



APPEI\DIX B

SITE ANALYSIS OF CORE AREA OF WIIINIPEG:

Demographícs

- 1/5th of city's population,ll4 of. city's dwelling units

- although population in general declining, the population of disadvantaged

and special-needs residents increasing

- unemployment double the city average

- families below the poverty line 5 times the city average

- at least 407o of Winnipeg's Aboriginal population is crowded into the inner

city, the most economically depressed area of the city where they represent 1

in 10 of the residents

- 1981-1986 Winnipeg's population grew by 5.37o while the Aboriginal

population grew by 70.77o

- percentage of Aboriginal households in the inner city grew from 5.27o to

7.57o.

- Winnipeg's Aboriginal population increased,by 707o from 1981-1986 (these

number are slightly distorted by the broadening of Census Canada's definition

of "Aboriginal")

Housíng

- Aboriginals are the least likely of any defined group to own their own homes
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in Winnipeg, only 31.47o of Aboriginal households are owned

- housing stock in the inner city is aging, 407o classed in poor condition

Educatíon

- 367o of inner city Aboriginal youth attend school full-time

- out of 2,315 Aboriginals who had reached university, only 610 graduated, 1

in 4 compared to 1 in? of. the overall university population

- in the inner city only 1 Aboriginal in 10 has attended university at all, half

the number for non-Aboriginals

- 37o of. the adult Aboriginal inner city population have a

university degree

- education for young Aboriginals is increasing, which is an encouraging sign

as this is the only group that shows consistent improvement and forms a

significant portion of the Aboriginal population

Employment

- level of employment among Aboriginal single parcnts207o

- the education deficit is reflected in the employment situation where

Aboriginal unemployment is over 207o compared to the general population

average of77o

- in the inner city 1 in 3 Aboriginals is unemployed compared to 1 in 10
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non-Aboriginals

- youth unemployment for Aboriginals under 25 is almost3l%o

fncome

- average household income decreased fuom822,659 toL22,3l5

- 607o of inner city single parents live below the poverty line

- more than half Aboriginal households live below the poverty line, compared

to 1 in 5 non-Aboriginal households

- in the inner city 7 out of 10 Aboriginal households exist below the poverty

line, compared,to 4 out of 10 non-Aboriginal households

- while Aboriginals and the elderly are still chronically disadvantaged, they

are the only two groups in the inner city to show an increase in income rather

than a decrease

Famþ Structure

- inner city single-parent families increased from 5,020 to 5,785, Aboriginal

single-parent families increased from 1,005 to 1,395

- Aboriginal single parent families have increased by 587o between

1981-1986, novr three times that of the general population

- more than 507o of the households in the inner city are non-family, referring

to single-person households or households in which 2 or more unrelated
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individuals share a dwelling for reasons that are not family related

"Natives are disadvantaged in all socioeconomic

categories when compared to the general

population. They earn less, have lower levels of

education and are unemployed more often.

Their plight is particularly acute in the

economically depressed inner city where their

per capita representation is twice that of the city

as a whole...Although some progress has been

made in housing, the trends indicate that the

economic gap between Natives and non-Natives

is widening." (Social Planning Council of

Winnipeg 1986)

* It should be noted here that several of these statistics may not be construed

as negative by the Aboriginal community. For example, the definition of

family within the Aboriginal community does not always refer to blood

relatives or immediate family. Therefore, it is not necessarily viewed as

unfortunate if a household is not made up of a "family" as described by the

Social Planning Council of Winnipeg. Also, personal ownership is not such a
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highly valued concept in the Aboriginal community as their traditions are

based on sharing and the belief that space is not owned but only used or

borrowed as is needed. This may contribute to the low percentage of home

ownership within the Aboriginal community. It is therefore important to keep

in mind the perspective these statistics are presented in and to use them only

as a general impression of the inner city situation. They do however, quite

fairly illustrate the social factors which Children of the Earth High School was

created to combat.

Figure 23: Map Showing Concentration of Aboriginal Population

(Social Planning Council of Winnipeg 1991)
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APPENDIX C

CommuniQt Resources and Spaces Líst

1. Payuk - Inter tribal Coop, provides sponsor homes for many

of the students that come from outside Winnipeg

2. Neechi Foods - Aboriginal food store which supplies the

school with traditional Aboriginal foods for community feasts

and other events
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3. Metis/Indian Friendship Centre - provides a place where

students and staff of the school can frequent for social

gatherings, support groups, and other meetings

4. Urban space with Jackson Beardy mural that has potential

for further linkage development
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5. Kekinan - Elders Residence which houses Aboriginal Elders

who will visit the school to share their teachings and participate

in ceremonies and events where they play a vital role

6. Vacant Lot - located beside Kekinan this is a potential

greenspace resource
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7. Nursery - as many of the students at C.O.T.E. are single

parents this nursery is a common place where children are left

while their parents attend school (a day-care within the school

is planned for next year)

8. Turtle Island Community Centre - a community centre with

an Aboriginal perspective where students can "hang out" and

use the recreational facilities or where organized events are

sometimes held such as sports or ceremonies
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9. Women's Resource Centre - runs support groups and

counseling which females from the school might attend

10. Aboriginal Family Centre - works like a friendship centre

which provides information on events for the community and

many cultural resources
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11. R.B. Russell Vocational School - also has many

Aboriginal students and the two schools sometimes share

facilities, R.B. Russell maintains a permanent teepee within

their courtyard which is used for traditional teachings and

gatherings

12. David Livingston School - a school in the mini area of

C.O.T.E. which shares resources with C.O.T.E.
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13. Niji Mahkwa - newly established Aboriginal Elementary

School which shares resources and a schoolyard with C.O.T.E.,

some of the staff work within both schools

14. Hugh John MacDonald School - a school in the mini area

which shares resources with C.O.T.E.
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15. St. Mathews Christian Centre - provides space for the

students at C.O.T.E. to hold social evenings and dances

16. Broadway Community Centre - provides space for cultural

gatherings and community meetings
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17. Indian Education Cultural Centre - provides an extensive

resource library of cultural material

18. Winnipeg Aboriginal Centre - staff and students might

attend or participate in the cultural events and competitions that

are held here such as dancing, drumming and singing

competitions
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19. Little Mountain Park - staff and students journey to the

park to pick traditional medicines

20. Red Willow Lodge - staff and students attend s'ü/eat lodge

and teaching lodge ceremonies
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27. East Selkirk - staff and students attend sweat lodge and

teaching lodge ceremonies
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APPENDIX D

Aborígínal Cultural ldeas/Symbols & an Introdutíon to their Influence

Over Form ín the Desígn

The following chapter will introduce a variety of cultural material that has

relevance to this design project. A wide variety of distinct Aboriginal cultrues

thrive in Manitoba and many are represented at Children of the Earth High

School. I have attempted to present a selection of Canadian Aboriginal

cultural material that is common to many of the Aboriginal cultures within

Canada, especially those associated with Winnipeg's particular geographic

location and the staff and students at Children of the Earth High School.

Interpretation of these ideas and symbols can vary from band to band or even

person to person.

It must be noted that the material presented should not be construed as a final

authority on the subject as the method of obtaining this information has been a

personal as well as academic one and much room exists for a variety of

interpretations. Different communities and tribal groups will have differing

customs, opinions and beliefs. Within traditional Aboriginal teaching leaming

is recognized as a continual process and therefore it is seldom or never that

leaming is complete. As I have attempted a design process that is based on an

enculturation experience, the interpretation of symbols, meanings, ceremonies,
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etc. discussed here has become a culmination of personal understanding as

well as expert opinion. I again emphasize that this research is by no means

complete and cannot pretend to be free of error and omission. It is a thorough

personal exploration of an astoundingly diverse and complex system of

thought.

The material is presented in a list form with each aspect discussed first in

regards to spiritual meaning and graphic symbolism, then in how it is

interpreted or practiced by the Children of the Earth High School (hereafter

referred to as C.O.T.E.), and finally how it may be applied to the design of the

schoolyard and associated spàces.

There are several oveniding elements in many of the teachings presented here.

These elements act as organizing factors within the design and may contain

many layers of meaning and symbolism. The circle is the most obvious of

these elements as almost all traditional Aboriginal ceremonies occur in a circle

and all thinking and learning is cyclical.

The web form is another of these elements as it is representative of the

traditional Aboriginal concept of unity and connectedness.

"The belief that humans are connected to all beings on earth - animate and
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inanimate - permeates every action of everyday life in Native North America.

'We are all related to all life, according to native beliefs because we are the

ecosystem - water, air, earth's minerals - and it is a part of us...a Native

American considers the fourleggeds, winged ones, and tree people as peers

who can teach us about living. Birds, insects and the animals filled the world

with knowledge that defied the comprehension of man" (Ctrief Standing Bear,

Lakota Sioux.)

This web plays an important role in embracing the community through design

linkages and patterns. The web reaches out to important and relevant

community spaces as well as sacred or special places further from the

immediate community. The webalso creates pathways which lead not only to

a physical destination but might imply a teaching to be learned from the

journey or perhaps a gift to be shared with the voyager.

The four cardinal directions are also strong regulating and organizing factors

in the design as every ceremony must face certain directions or proceed in a

particular direction. Entrances to structures must face certain directions,

typically east, and each direction represents different aspects and stages of

life, perhaps regulating activities that occur in them.
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Plant material that has cultural significance to the Aboriginal cultures and

which may be used in the design include; balsam, paper birch, willows,

juniper, bulrushes, cattails, chokecherry, saskatoon, highbush cranberry,

blueberry, wild strawberry, sage, sweetgrass, tobacco, cedar, com, beans,

squash (the "three sisters", corn, beans and squash, form part of a harvesting

garden that can employ several students in maintaining it over the summer)

and numerous other plant species indigenous to any of Manitoba's ecozones.

Sharing Circle

A sharing circle is a meeting in which all participants sit in a circle. A sharing

circle typically begins with a smudge of medicines, most often sage, cedar and

sweetgrass which is bumed in a abalone shell and held before each person so

that they may cleanse themselves with the smoke. The cedar and sage are said

to drive away negative spirits and thoughts and the sweetgrass is said to invite

the positive spirits to enter. The circle may be held for a variety of reasons

from deciding a small matter to discussing a crucial issue, it may be held for

individual personal guidance or for group purposes. One person begins the

circle, often an Elder, but not necessarily so. A grandfather rock, a talking

stick or some other selected object is used to designate each successive

speaker. As the object is passed around each person may address the circle or

not as they choose when the object is in their hand. The circle cannot be
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broken and should be entered and exited in a clockwise fashion.

Each day at C.O.T.E. typically begins with a sharing circle in which all

teachers sit with their students. A grandfather rock, talking stick or other

object is passed from person to person, each speaking when holding the

object. This allows students to share any thoughts, experiences, and questions

with the class. The circle begins with a smudging which unifies the class,

cleanses and dispels negativity.

At times school-wide sharing circles are held and during pleasant weather it

would be desirable to hold these outside. The schoolyard design contains

several "circle locations" of varying sizes which offer some privacy to the

circle and allow for comfortable sharing. As the circle is an important

element in traditional Aboriginal ways these circles can easily accommodate a

variety of activities and are designed with multifunctionalism in mind.

The circle, as one of the fundamental symbols in traditional Aboriginal

cultures, is a vital organizing and shaping element within the design. Circles

hold layers of meaning as well and are the organizing module of most

ceremonies and celebrations. The circle represents equality and respect

amongst those gathered, an important aspect to the educational philosophy of
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the school.

Four Cardinal Directions

The four cardinal directions; north, south, east, and west, ate strong

orientating devices in traditional Aboriginal cultures which also hold many

layers of meaning in the cycle of life. They form an integral concept in the

Medicine Wheel teachings and are discussed in the following paragraphs.

Medicine Wheel

The medicine wheel is a spiritual concept of unity, growth, and learning. It is

divided into four quadrants, following the four sacred directions and

symbolizing the white, yellow, red and black races of humanity, and the four

worlds known to human kind; the 2legged, the 4 legged, that which grows,

and that which forms the earth or; animal, vegetable, mineral and human kind.

It portrays the four cognitive dimensions of action, reflection, interpretation

and understanding or comprehension. There are countless other dimensions of

meaning within the medicine wheel but all cannot be learned or taught at

once. It can be said to represent the life cycle itself, which is continuous and

has no end.

In the interpretation where the medicine wheel is said to loosely represent the
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four races; the red, black, yellow and white, it is also said to denote the gifts of

each race. Each gift is representative of an aspect of life, which together make

oneself whole. The red race contributes spirituality, the black emotion, the

yellow intellect and the white physical. The medicine wheel teaches that one

must care for and tend to all four aspects of oneself in order to maintain

balance and happiness. The medicine wheel also illustrates a path one may

follow in learning of life, it begins with knowledge, moves to understanding,

next to wisdom and then to healing. The process is seen as cyclical and

unending.

C.O.T.E. uses the medicine wheel and its teachings as a strong organizing and

guiding symbol in its teaching philosophy. There are four grades in the

school, from nine to twelve and each grade sits in one of the four directions.

The grade nines begin in the east, where the sun rises, thus the beginning, and

move next to south, west and north. The teachings of the school also

emphasize the process of learning through the medicine wheel beginning by

giving the students knowledge or information, helping them to understand this

information, guiding them towards the wisdom of life so that each individual

takes their understanding and uses it in a personal way to attain wisdom. It is

then the expected result that the student will gain some form of healing

whether it be physically, emotionally, spiritually, or intellectually. The school
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is based on the premise that the Aboriginal peoples of this country are seeking

healing and this can best be achieved through traditional teachings and ways.

The medicine wheel cycle of learning promotes this healing in a structured yet

informal atmosphere.

The four aspects of the medicine wheel have many layers of meaning and

symbolism behind them. They are also said to represent the four basic

elements of the earth; earth, air, water and fire. Each aspect is also said to

hold certain gifts; the east light, purity, joy, vulnerability, trust and courage,

the south love, idealism, the heart, physical discipline, and youth, the west the

unknown, testing of the will, reflection, being alone with one's self and

sacrifice and the north wisdom, fulfillment, balanced life, insight and elders.

C.O.T.E. teachings address the medicine wheel and its cycle in many different

ways. For example in Social Studies a student is offered four perspectives, the

first being me, then my family, then my community and then the world.

Language Arts might use the medicine wheel as a guide to individual thinking

beginning with brainstorming, then questioning, then research and finally

presentation and sharing.

The medicine wheel as a circle is a determining factor in the design. The four

directions of the medicine wheel with all their layers of meaning and
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symbolism also act as an important organizing and orienting device in the

design. The placement and direction of approach and entrance to many

elements of the design are properly addressed.

Web of Life

The web of life is an integralpart of the medicine wheel and the sharing circle

as it is created within them. The web of life reinforces the idea that all things

are connected and that each one affects the other. As the medicine wheel is

based on cycles, these cycles are not always in a specific order or direction.

Thus the cycles can criss-cross throughout the wheel many times as one

searches for leaming and healing. This creates a web of tiny hairs within the

wheel, the web of life. It strengthens and enhances the properties of the wheel

and makes it whole. A sharing circle works in a similar way. As the talking

stick or stone is passed from person to person each one adds a spoke to the

energy of the circle as they address the centre where the smudge sits. As

people speak or choose not to their words and actions influence and affect

those who sit in the circle in different v¡ays. This creates a web of interaction

within the circle which completes itself as the sharing finishes and the circle

closes. The web is the strength of the unity of the circle and binds all that

participated.
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It is this strength in unity that C.O.T.E. attempts to hamess through the

content and manner of their teachings. It is also this web-like approach that

teaches them to reach out into the community for support and guidance. The

location of the school is close to many community organizations and

establishments that in some way have relevance to the teachings of the school.

(These are listed in Appendix C.) These resources are used by the school and

the school in tum offers to the community a learning and gathering place, a

web of support and interaction weaves its way through the community as a

result. The web is most condensed within the immediate arca sunounding the

school but it also reaches out beyond the limits of the inner city and even

beyond the limits of the city itself. The web is a very important visual symbol

within the Aboriginal community as it is held within many other symbols and

embodies an integral aspect of traditional thinking, that of unity and

connection to all things.

The web of life is created within the design through the proposed linkages to

the immediate community and further sites. It exists already in the streets and

paths that tie different community spaces, student and staff residences, and

support organizations to the school. These are traveled routes that have an

inherent connection to the school through their use by those who are a part of

the school. The community linkage aspect of the design sets out concepts
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which can later be used in further development to give distinct and unifying

physical forms to these pathways and embrace them as a paft of the

community web.

Seven Teachings

Respect, trust, love, humility, courage, wisdom, and honesty. These are the

seven teachings that hold great importance within traditional Aboriginal

teachings and which guide the educational philosophy at C.O.T.E. Thus

seven is a sacred and special number within many Aboriginal cultures. These

teachings come from the creator through animal myths.

The principles upon which C.O.T.E. was founded expound these seven

teachings and they are fundamental to traditional Aboriginal teaching

philosophy. Seven is an organizing number in the design and the seven

teachings themselves can be incorporated into the actual community

construction process in relation to social community and the ecological

elements of the natural community. The animals that give the teachings can

also be represented in some manner, possibly in the creation of an outdoor art

gallery where student work will be displayed on a variety of elements within

the design. Artwork produced by the students often contains pictorial and

abstracted references to animal world teachers.
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Sweat Lodge

The sweat lodge is a type of temple to many Aboriginal cultures. As the

natural world is their true temple the sweat lodge represents the womb of

Mother Earth and is a place designated for spiritual purification and healing

purposes. A sweat lodge ceremony will take place during many different

types of ceremonies and different sweat lodges can be designated for different

purposes. Each sweat lodge typically has one person who is its keeper and

who will run the ceremony when it is desired by another.

The sweat lodge takes the shape of a womb as it is a dome-shaped structure

typically constructed of bent red willows that cross over each other to form a

frame. A sweat lodge must be constructed under the guidance of an Elder.

The willows are supple yet strong and represent the strength and power of the

sweat lodge. The willows are tied together and four openings are left facing

each of the four directions. Although this may vary with different cultures a

sweat lodge is typically entered through the eastem doorway and the other

three remain closed. The willow frame was traditionally covered with a thick

layer of hides which completely covered the frame and allowed no light to

enter the sweat lodge once all the doorways were closed. Many contemporary

sweat lodges are covered with tarpaulins, blankets, sleeping bags, any material

which seals the interior from any light. The weight of the covering helps to
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keep it in place and stones are placed around the bottom edges to hold the

material down.

A sweat lodge is typically located in a remote location where the natural world

is quite intact and little evidence of industrialization is within sight or earshot.

The site is selected by an elder and blessed with medicines. A fire pit is

typically located just to the east of the eastern doorway of a sweat lodge and

here the rocks are slowly heated for the sweat. A "lifegiver" (female) usually

prepares the interior of the lodge by removing any twigs, broken rock pieces

or other remnants of previous sweats. The fire is typically tended by a male.

Logs are placed in specific positions, (which vary according to the keeper of

the lodge), each log representing a spirit, life aspect, direction or other special

entity or prayer. Once the logs are laid the grandfather rocks to be used in the

sv¡eat lodge are placed carefully on top of them. Each sweat lodge ceremony

can be run with a different amount of grandfather rocks according to the

purpose of the ceremony, who will be participating, and what the keeper sees

fit. The fire is then lit and the logs slowly get red hot. Once the grandfather

rocks are ready the sweat participants must prepare to enter the sweat lodge.

Dress is simple and minimal. No adornment may be wom into the sweat

lodge as it is a place where one communes with the fundamentals of the

natural world and spirituality. Also, the temperature in the sweat lodge may
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rise to such a point that any excess clothing or adornments may make a

participant uncomfortable. A sweat lodge is entered on hands and knees and

typically just as one enters they call out "all my relations" in honour of their

close connection to the entire natural world of which they are a part. The

participants must enter in the order designated by the keeper of the sv/eat

lodge so that certain people (usually those who walk a spiritual path) sit in

positions in front of the four doorways. The sweat lodge is usually entered

and exited in a clockwise fashion. In the centre of the sweat lodge is a pit

which all the people form a circle around.

A doorkeeper remains on the outside of the lodge and tends to the fire,

delivers the grandfather rocks when called for with large sticks or antlers and

opens and closes the doors as requested. The doorways (typically the eastern)

may be opened whenever the sweat keeper chooses during the ceremony. At

this time more grandfather rocks may be delivered to the lodge. The

ceremony inside can vary depending on the keeper, the participants and the

purpose of the sweat. Often medicines are thrown on the rocks to produce a

healing steam. Water is ladled onto the grandfather rocks as in a steam room.

The ceremony typically involves prayers, songs, sharing and pipe smoking.

The length of the ceremony may vary greatly from a few to many hours.
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C.O.T.E. organizes a fall and spring sweat lodge ceremony for each of the

four grades at the school. Several staff typically attend with the students and

parents are invited to join in as well. They currently use sweat lodges outside

the city limits run by different spiritual leaders. A sweat lodge on the school

property would make the event more accessible to staff, students, and the

community and enable the ceremonies to occur more often. Such as in times

of need as sweat lodges can help to heal emotional as well as physical wounds

and help to solve difficult problems within the population.

The metaphor of the Sweat Lodge being the womb of Mother Earth manifests

itself in the design through an earthworks which encloses the sweat in an

earthy embrace reminiscent of a mother's womb. This also acts as protection

for a sacred site and shields the sweat lodge from direct view. The sweat

lodge is located in a central section of the site, reflecting the physical location

of the womb on the body as well as reinforcing the sacred and secure aspects

of the sweat lodge.

Sweetgrass

One of the four sacred medicines. Sweetgrass, Sarastana odorato, is a highly

respected herb in many Aboriginal cultures. It is recognized as a symbol of

purification, wholeness, happiness, freedom and strength. It therefore holds
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an honoured and sacred place in many native cultures especially the Plains

and \Voodland peoples. Symbolically it is said to be the hair of Mother Earth,

a gilt from the creator. Sweetgrass grows in isolated marshy areas and is

gathered in late June to August, is woven into braids and hung to dry. The

braid gives the herb strength and is reminiscent of the tradition among

Aboriginal cultures of braiding the hair, also done to give a person strength.

Sweetgrass braids may be bumed during a ceremony to enfold and unify a

circle of people. It is said that sweetgrass can raise a heavy heart, dispel

negative thoughts and give strength to a dispirited person. The smoke from

the sweetgrass braid is cupped in one's hands and brushed on oneself as a

cleansing ritual. It is also often used within traditional homes as a cleansing

and healing ritual. Sweetgrass, in accordance to its name gives off a sweet

vanilla-like scent when dried or burned. Sweetgrass is also used as a

decorative element in weaving fans, mats, coasters, bowls and baskets.

C.O.T.E. uses s\¡reetgrass and other traditional medicines in regular smudges

each day during sharing circles and during special ceremonies. Although

sweetgrass for school use is typically gathered at Little Mountain Park, a

sweetgrass meadow growing on school grounds would familiarize the students

with its growth cycle and aid in identification. It is important that the

gathering of sweetgrass continue in Little Mountain Park as there it grows in a
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relatively natural state and the preparation for the journey to gather it is an

important part of the gathering process. Reference to Little Mountain Park,

the journey and the gathering of sweetgrass is referred to in the design as a

part of the community web. The distance to the park also helps to symbolize

the traditional Aboriginal way of perceiving community, that being connected

by the links provided in the natural world and not inhibited by the boundaries

of the manmade physical world.

Tobacco

Tobacco is one of the four sacred medicines and is often used in many

ceremonies. It may be smoked in pipes to send prayers to the spirits or it may

be passed between people as a sign of good will. Tobacco is often offered to a

person when another is asking them for some type of assistance. If the

tobacco is accepted by the person then they are honour-bound to uphold what

they have promised. When medicines are collected from the wild tobacco is

placed at the base of plants near the ones harvested in thanks for the medicine.

Tobacco is used as a symbolic planting in the design.

Cedar and Sage

Cedar and sage are the other two of the four medicines and are used in
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smudging, sweat lodges and other sacred ceremonies. Both will be planted on

the site.

Grandfather Rocks

r e c o rdk e ep ers /lcno w i ng

Rocks symbolize ancient knowledge. As they are amongst the oldest of those

on Mother Earth they are said to have seen much in many times. The stone

people are said to be a library of gathered energy and information and to hold

many answers. They are used in the sweat lodges and prayers are offered to

them and questions asked of them. They are thanked in this ceremony for

their knowledge. They are messengers for Mother Earth and can relay many

stories and teachings. A stone is often passed in a sharing circle and passes

energy from one person to another as it gains heat from each hand, at the end

of a circle the stone can be very hot.

A grandfather rock is often passed during sharing circles at C.O.T.E.. Rocks

are used in the design in a very basic way as a construction material.

Different rocks representative of different geographic zones are used as a

representation of the different places of origin of the staff and students at

C.O.T.E. as well as those of their ancestors. Rocks or boulders also form

symbolic groupings or arrangements in the design and designate special places
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or simply create informal seating areas. In the memorial garden, rocks are

used to symbolically tell the stories of those they memorialize.

Sundance

self-sacriftce - to make sacred

This is a ceremony which renev/s the faith of the people involved. Men are

separate from women and many people fast during this period. It is a time

when someone may prove their spiritual strength and an Elder may choose to

give a feather, pipe, drum, or other sacred object to this person to carry. A

central construction of poles and coloured cloths is usually the focal point of

activity.

The students and staff at C.O.T.E. construct a typical Ojibway sundance lodge

in the schoolyard in which to hold their graduation ceremony. It is octagonal

in shape and has doorways facing the four directions but only the eastern

doorway is kept open. A pole stands at each joint in the octagon and again at

each joint of an inner octagon. Willows are placed across the rafters that

connect the inner and outer octagons to create some shade. There is a central

pole where those addressing the group or being honoured stand. The

sundance lodge is referred to in the design in an abstracted and slightly

deconstructed manner. Because the sundance ceremony is a very private and
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personal one the physical evidence of it is symbolically scattered throughout

the site, perhaps readable to those who are familiar with the ceremony. This

allows those who appreciate the ceremony to use the site in whichever ïvay

they see fit but does not expose it to all the world.

FastÍng

Fasting is a special form of prayer and is done under the guidance of an Elder

and usually with a doctor's advice. A person who fasts may go without food

and water for several days as a means to cleanse and purify the body. The fast

may be done to seek guidance from the spirits or to simply refresh the spirit

and will of the faster. Fasting may be a part of several ceremonies including

the Sundance.

Teepee

A traditional Plains Teepee is constructed of 13 poles which hold up a hide

sheathing. The teepee poles must be put up in specific order and placed very

carefully to give the teepee strength. Each pole has a teaching which is

thought over as the pole is put into place. Men traditionally are the ones that

raise the teepees and the women traditionally sew the hides for the sheathing.

Teepees can be used for sharing circles and council fires where problems,

questions and many issues can be discussed in a group setting. They also can
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be used to hold teachings circles.

C.O.T.E. staff and students make use of a permanent teepee on the grounds of

nearby R.B. Russell Vocational School. The "community web" aspect of the

design addresses this location. There are several circles within the design

where a teepee may be permanently constructed or set up temporarily. The

thirteen poles of the teepee can also be found within the site around the

ceremonial plaza within the bridge across the moon pond.

Pipes

prayer/inner peace

Pipes hold a special place in some ceremonies practiced by traditional

Aboriginals as they are used to smoke the traditional medicines. Most often

the smoke is not inhaled but is puffed out and brushed over the smoker to

cleanse him/her with its powers. The smoke is also puffed out to send the

prayers of the smoker up to the Creator. It is a means of transport for prayers.

Pipes are not personal possessions but belong to the community and are

"carried" by chosen people. The "carrier" of the pipe is considered its

custodian and is at the call of the community to put its powers to use when

one or all within the community request so. A pipe carrier traditionally must

earn their role, this is done through countless ways and is often received
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during "fasting" conditions.

Pipe Ceremony - The pipe ceremony is one of the primary group gatherings

over which Elders preside. Participants in this ceremony gather in a circle and

begin with a sweetgrass smudge to cleanse and unify the group. The

sweetgrass braid is traditionally started by an elder and fanned with an eagle

feather to keep it burning. It is then passed around the circle. After the

smudge is complete the Elder convening the ceremony puts tobacco in the

pipe and lights it. Although this may vary from culture to culture the pipe is

then offered to the four sacred medicine powers in the four directions. In

many cultures the east is faced first, where the spirit person who gives

guidance and direction and is responsible for enlightenment sits. Then the

Elder faces south, where the guardian spirit presides over growth after the

winter. Next is the west, the doorway through which we go when we leave

this world and return to the spirit world. The north is then faced by the Elder

and is concemed with healing and purification. The spirits are called upon to

help with the main prayer which may concem a variety of things. The pipe is

passed from person to person each adding strength to the prayer and sending

more smoke to the spirits. At the end the pipe is offered to all of creation and

to the spirit helpers who are invisible but always there. The last of the tobacco

is offered to the creator. Prayers are for peace, strength and unity.
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C.O.T.E. holds pipe ceremonies within their honour ceremonies in which they

honour achievements of staff and/or students. It should be noted that the

smoke is an important symbol as well as the pipe. This ceremony is

accommodated in the design as are a number of other ceremonies that occur

within a circular space. The many circular spaces, (teaching circles), within

the design offer places for a number of ceremonies or teachings to take place

at once. The pipe and smoke have further manifestations in the design

through "chimneys" incorporated into the smoking pits at the entrances to

C.O.T.E.. These also serve the more practical pufpose of ashtrays for the

cigarettes that are the most common form of tobacco today.

Eagle Feather

The eagle represents the Thunderbird spirits of the supernatural world who

care for the inhabitants of our physical world. Qualities such as

far-sightedness, strength, speed, beauty and kindness are attributed to the

eagle as the eagle flies the highest, sees the most and never kills wantonly,

only to feed itself and family. Feathers are carried by Elders or by people who

have eamed the right to carry them. They are sometimes passed in a sharing

circle. An eagle staff is carried at powwows and symbolizes reverence for the

Creator and all of life.
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Several staff and students carry eagle feathers at C.O.T.E.. Sometimes an

eagle feather will be presented to a student at an honour ceremony in

recognition of a noble deed. The eagle is an integral symbolic element to the

school building as it was designed in plan to represent a soaring eagle. This is

expanded upon in the schoolyard design as a symbolic "nest" is created for the

school with a grove of trees radiating out from the heart of the building.

Drum

The drum is said to represent the heartbeat of Mother Earth and is often a part

of many special ceremonies. A drum is another sacred object that is carried

by a person deserving of its respect. It is used for healing purposes as well as

ceremonial.

C.O.T.E. has a drumming group which a person may join if they are drug and

alcohol free. It is a special privilege to be given a drum to play. The drum

plays an important role in many ceremonies held at C.O.T.E. which are given

places within the circular spaces in the design.

Feasts

Feasts may be held in conjunction with many different ceremonies typically
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those of a celebratory or healing nature. At least four feasts are held each year

to honour the four seasons. There are certain rituals to follow which include

the required use of sacred foods. Some sacred foods of the ojibway are wild

rice, com, strawberries and deer meat. Cree sacred foods include bannock,

soup, wild meat and fruit. The foods are always organically produced and

harvested and contain no synthetic ingredients. Although the foods may differ

between cultures their symbolic importance remains the same as they are all

gifts from the creator. Specific foods may have certain healing powers or can

be said to induce certain strengths within the eater.

Feasts are often a time for community celebration. C.O.T.E. hosts three

community feasts during the school year, one in fall, winter and spring. A

different grade hosts and prepares the different feasts. All staff, students,

parents, and community members are invited and the tumout is usually very

large. The community feast is a strong binding agerfi for the school to the

community and realistically strengthens the community web. The harvest

garden in the design allows for some of the food for the feasts to be grown on

site in the traditional ways.

Powwow

The powwow today is typically a celebratory and social event. More
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traditional po\¡¡wows may have been religious ceremonies in themselves and

some today may still serve that purpose. These may include family naming

and honouring ceremonies. Now many powwo\¡r/s are held after religious

ceremonies for the purpose of celebrating and socializing. A powwow

involves dancing, feasting and having fun and allows people to renew old

friendships and meet new people. Together the participants celebrate their

heritage and remember the old ways. The Elders say that coming together in a

joyous spirit is an important unifying and healing experience which brings

together many nations in a celebration of life.

Competition powwo\Ms are a rather recent development and encourage the

pursuit of excellence as singers and dancers compete for prizes.

C.O.T.E. holds its own graduation powvrow each year in celebration of the

school's achievements. Many students will attend other powwows throughout

the year to sing, dance, drum or simply watch and socialize. Again the

ceremony is performed in a circle and can be held in the ceremonial plaza.

Giveaways

These are celebrations held by a specific person or family to honour a person

or event. This tradition embodies the value of sharing with others. Gifts such
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as blankets, beadwork, and crafts are given to friends and visitors. A feast is

usually held at the giveaway. Giveaways strengthen the concept of a web as

they create a series of bonds that unify a group of people as each one is

presented with a gift and in return offer words of gratitude and support.

Full Moon Ceremony / Lifegivers

The moon and its cycles are of particular significance to females within

traditional Aboriginal peoples. A woman is said to be on her moontime when

she is menstruating and at this time she holds a special power and cannot

participate in certain ceremonies or use certain traditional medicines such as

sweetgrass. She is said to be going through a personal cleansing process and

therefore need not and cannot partake in sweat lodges. The moon cycles

represent this feminine cycle as they both occur monthly. Thus the moon has

special significance to the female population and is addressed as so in

ceremonies and design. All-female ceremonies such as the full moon

ceremony thank the moon for the life-giving power of the females and

symbolic cloths are burned in gratitude.

The female population at C.O.T.E. adheres to the rules of the moon cycle and

menstruating females are given special places or activities during ceremonies

in which they can not participate. This is a factor in the ceremonial spaces as
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a non-participatory population is given a space to observe. This space is not

distinctly separate, it is most often the fringe or outer circle of the space.

Females are referred to as lifegivers in traditional Aboriginal thinking as they

hold within their bodies the power of creating life. Water, which is the

sustenance of all life and a gift from Mother Earth is considered within the

female domain. A cup of water may be passed during circles and is always

passed by a female. Water is associated with the water which flows from a

female during birth and is therefore within her power.

The water features in the C.O.T.E landscape address their feminine origins

and their polver of giving life. They all symbolically drain to the Moon pond

at the west end of the sight and give life to the harvest garden and meadows

that feed from them. During the proposed community construction of the

project, females will oversee or participate in the proper construction of the

water features.

Teaching Lodge

A teaching lodge can take shape in many different ways. It can be a built

structure of wood or other construction materials or it can be a designated

place in the outdoors. Either way it is a place that accommodates a group of
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people in a circle and is headed by a lodge leader. Many different teachings

go on within a lodge and most are illustrated through an animal teaching.

C.O.T.E holds teaching lodges often in conjunction with the sweat lodges.

Within the design for the schoolyard informal teaching circles are nestled

within the earthworks around the sweat lodge.

Trees

roots/gíving

Tress are regarded as strong and in union with Mother Earth as they are

physically rooted to her and feed directly from her nutrients. They represent

strength and balance with the natural world. The roots display their harmony

with the world and suggest that if one understands and nurtures one's roots

then that individual will be more balanced and strong for this. The roots also

show us the nurturing nature of Mother Earth and urge us to be nurturing to

the world around us.

Trees are of course important components throughout the design. A memorial

grove around C.O.T.E. creates a symbolic nest for the eagle and at the same

time is used to honour people special to the community and the school.
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APPENDIX E

Vegetation Communítìes ìn Manítoba

(See Figure 24)

Tall Grass Prairie - True prairie with tress confined to vrater courses.

Mixed Grass Prairie - continuous with the mixed prairie of Saskatchewan.

Sparsely Wooded Grassland - Predominantly grassland with scattered groves

of willow and aspen.

Wooded Grassland - Transition from lightly treed areas to forest.

Broadleaf Forest - Aspen and willow predominate with elm, ash, bur oak, and

maple, especially in the south. Frequent meadow openings.

Mixed Woodlands - Mixed stand of broadleaf and coniferous species, chiefly

spruce and aspen.

Northern coniferous Forest - Mainly black spruce, white spruce and balsam

fir. Jack pine found in recent bums with aspen, white birch and balsam

poplar.

Northem Transition Forest - Mainly conifers. Decreasing stands in uplands,

confined to valleys in north.

Arctic Tundra - Trees absent except for stunted willow. Lichen, mosses,

grasses and sedges.

*Swamp - Includes peat bog and marsh.

(Weir 1983)
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*The "swamp" vegetation communi6t can be described within the general

classiJication of "wetland" as it reþrs to areas of high moisture gradients

which may include a variefit of vegetative communities.
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Figure 242 N.Iap Showing Vegetation Communities in Manitoba


