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Abstract
For 30 years, centre-based early childhood education (ECE) in Inuit Nunangat has
operated with programs largely conceived using models, theories, and practices imported
from the South, housed in buildings designed by architects from outside the area, and
equipped with materials and equipment ordered from southern catalogues. This imported
system, based in Euro-Western conceptualizations of developmentally appropriate
practice, perpetuates assimilatory and colonizing processes and disrupts access to Inuit
ways of knowing and being in pedagogical practice. This research project was conducted
on an understanding that Inuit views of the child and approaches to child care and
education are different from southern Canadian / Euro-Western ones. It was conducted on
the premise that when ECE is conceptualized from Inuit perspectives, using Inuit
languages and grounded in practices meaningful to life in the Inuit community, then the
potential for children to acquire the strength-based competence needed to live a good life
and be successful learners is substantively supported. It was conducted on the premise
that Inuit lands and cultures cannot be reduced to a single knowable equation. This
research, which took place in Inukjuak, Nunavik, investigated engaging with nunangat—
land, water, and ice—and working with Elders and hunters as a strategy for living with
the complexities of Inuit knowledges and the diversities of Inuit cultural and linguistic
identities in ECE. The researcher purposefully engaged with nunangat; with Elders,
hunters, educators, parents, and children; with willow branches, foxes, grasses, and
berries with the intention of accessing and living Inuit knowledges and practices in ECE
programs and thereby interfering with ongoing processes of colonization and
assimilation. The main method involved engaging with nunangat and working with
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Elders. Parents provided direction during two meetings, five educator and Elder meetings
were held, local materials were prepared and/or made at the centre, 20 excursions took
place on nunangat, and 51 learning stories, four short videos, a poster, two booklets, and
two children’s stories were made. Thinking with nunangat enabled educators and children
to access Inuit knowledge and language and to work in ways informed by Inuit
knowledge systems. Funding Elder educator positions in all Inuit centres and increasing
opportunities to engage with nunangat pedagogies is a strategy for revisioning
educational practice with Inuit perspectives.
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Glossary
alliat

willow branch mat

amauti

woman’s parka with a pouch in the back to hold a baby

angusiaq

man

aniingualaurtaa

let’s play outside

annurarsiniq

dressing ceremony for newborn child

aqausiit

unique little song/chants made with a combination of
rhyming words and nonsensical sounds custom designed
for the individual child

arnaliaq

woman

avaalaqiat

willow branches

avataq

seal float; name of regional cultural organization (see
www.avataq.qc.ca)

hallunaat

non-Inuit people (sometimes spelled using q in place of h)

ilitsigatsait

“things to learn”; learning stories, a form of pedagogical
narration

inua

spirit

Inuit Nunangat

The official term used by Inuit Tapiriit Kanatami to
recognize Nunatsiavut, Nunavik, Nunavut, and the
Inuvialuit region of the Northwest Territories as the
regions and territories in which Inuit live and have lived
for millennia (Inuit Tapiriit Kanatami, 2009; Statistics
Canada, 2011).

Inuit qaujimajatatuqangit

“a unified system of beliefs and knowledge characteristic
of the Inuit culture” (Tagalik, 2012b, p. 1) often referred to
quite simply as traditional knowledge (abbreviated as IQ)

Inuk

one person; the name the Inuit use to refer to themselves as
a people (Schneider, 1985). The plural form of Inuk is
Inuit, which references three or more people.

Inukjuak

the giant

Inukjuamiut

people of Inukjuak

Inuktitut

Inuit in the Eastern Arctic predominantly speak Inuktitut,
one of four Inuit languages. Currently the Inuit Tapiriit
Kanatami is proposing the comprehensive term Inuktut to
reference all four Inuit languages with one writing system
(Amaujaq National Centre for Inuit Education, 2014).

inunnguiniq

“the making of a human being” (Tagalik, 2012b, p. 1); the
xiii

process of education and socialization

Nalligusuttoq

Sanajiq

Inuvialuktun

real people of the Inuvialuit region

ivigaq

sedge grass basket

nalligusuttoq

loved, nurtured, and looked after by the land (Williamson,
1992)

natturaq

device used to attach a belt on an amauti (woman’s parka
with a pouch in the back to hold a baby)

nilliujuusiq

loud, dramatic sound and word declarations of love

nuna

land; land and water; “the totality of the habitat”
(Williamson, 1992, p. 7); “the sun and everything that
grows in the earth” (Schneider, 1985, p. 223)

nunaat

land

nunangat

land, water, and ice

Nunavik

great land

Nunavimiut

Inuit living in Nunavik

piaraujausiit

specialized baby talk (Crago, Annahatak &
Ningiurvik,1993)

puuqattaq

seal skin backpack

qaaq

caribou skin rug placed over the alliat (willow branch mat)
when making a bed; translates as “over”

qammukkaujait

small working sleds for children (plural)

qammukkaujak

one small working sled

qimmutsitut

dog sledding

qisik

seal skin with its fur

sanajiq

“maker”; dresser (the person who dresses the infant during
annurarsiniq ceremony)

sauniq

person for whom a child is named

sila

land; the environment; “outside; air, atmosphere; weather;
the world; intelligence” (Schneider, 1985, p. 353)

silaq piqujppat

the environment chooses

silatuniq

experiencing the world (Tagalik, 2012b, p. 4)

tasiurvik

a place to hold a child’s hand

tiriranniajaq

fox pelt

tukisiumaniq

making meaning in life (Tagalik, 2012b, p. 4)

tupiq

tent

xiv

ulu

crescent-shaped woman’s knife used for preparing meat
and skins and sewing

urpik

willow
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Preamble
Please note that this dissertation document is a compilation. My approach is
rhizomatic (Deleuze & Guattari, 1987; Sellers, 2015). The reader is invited to consider
the content as an assemblage, a composite of separate and connected parts, with no
required place to begin or to end, but rather a series of places (chapters) from which to
contemplate and proliferate possibilities of thinking with nunangat in reconceptualizing
early childhood education in the Inuit homeland. Each chapter can be read on its own and
approached in relation to the reader’s current interests and desires. Because several
chapters are freestanding pieces published elsewhere (or to be published elsewhere), there
are unavoidable overlaps and duplications in the dissertation, which I hope will serve to
bolster opportunities to make connections, enhance meaning making, and generate
questions.
Much of the content in Chapters 1 and 2, the introduction and the literature review
respectively, was written for the research proposal and later updated. Chapters 3, 5, and 6
were written for publication as scholarly books and articles. Chapter 3 was written before
the research was completed, in the fall of 2014, and the learning story featured therein
was used to help explain the theory, but the events described in it took place much earlier,
during the winter of 2011. Chapter 4 deals with the research methodology. The initial
thinking for the methodology section took place in the process of preparing for a
comprehensive exam on methodology during the fall of 2012 and winter of 2013 under
the supervision of Dr. Sandrina de Finney at the University of Victoria. Finally, the last
chapter of the dissertation was composed purposefully for this dissertation in order to
focus on the main concern, which is to consider the possibilities for ECE that may be
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generated by engaging with nunangat pedagogies and negotiating relationships with
snow, sky, sea, streams, rocks, land, weather, and animals, including humans.
Enjoy.

xvii

Chapter 1: Introduction
Nunangat, for millennia, has been the source, the heart, and the centre of most
Inuit lives. Nunangat1 is an Inuktitut word that encompasses the land (nuna), the water,
and the ice that are parts of a whole – the whole that is the Inuit homeland. Inuit
Nunangat is the official term used by Inuit Tapiriit Kanatami, the “national voice of
Canada’s 60,000 Inuit” (Inuit Tapiriit Kanatami, 2016, para. 1) to recognize Nunatsiavut,
Nunavik, Nunavut, and the Inuvialuit region of the Northwest Territories as the regions
and territories in which Inuit live and have lived for thousands of years (Inuit Tapiriit
Kanatami, 2009; see Figure 1.1).

Figure 1.1. Inuit Nunangat—Inuit regional map. Source: Inuit Tapiriit Kanatami

In 2009, Inuit Tapiriit Kanatami, the nonprofit organization that represents Inuit
in Canada, opted to change the word it used to name the Inuit homeland from Inuit
1

In this dissertation, italics are not used for Inuktitut terms because Inuktitut is viewed, not as a
foreign language, but as an indigenous language that is central to this research, this dissertation,
and the goals and objectives of both.
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Nunaat to Inuit Nunangat because the three components of nunangat—land, water, and
ice—are integral to Inuit culture and ways of knowing and being. The previous term,
nunaat, a Greenlandic term with nuna as its base, was understood by Canadian Inuit to
reference land alone. Using nunangat is considered more appropriate by Inuit leaders
because it expands the conceptualization of Inuit relationships with the earth’s physical
surfaces to include land, water, and ice (Inuit Tapiriit Kanatami, 2009). I use the single
word nunangat in this dissertation from this point forward to reference land, water, and
ice.
Inuit relationships with nunangat have been dramatically altered through
continuing colonial interests and occupation of Inuit lands (Kuptana, 2013). A major
concern for many Inuit are their changing relationships with land. Resettlement to
government-conceived communities and the installation of government programs based
on Euro-Western operating systems has served to restructure some Inuit relationships
with nunangat (Stairs, 1992). For many Inuit, the amount of time spent with nunangat has
been dramatically reduced. Yet, nunangat continues to be important to Inuit lives. Inuk
scholar Price (2008) argues that “Inuit must look back to Inuit knowledge systems in
order to imagine a time where Inuit are able to rise above the colonial chaos. Inuit must
remember the lessons that come from interacting with the land” (p. 129). Kivalliq Elder
Mariano Aupalarjuk, when interviewed about the land, noted this: “The living person and
the land are actually tied up together, because without one the other does not survive and
vice versa” (Bennett & Rowley, 2004, p. 118).
Nunangat is an important teacher and the source of much knowledge. WattCloutier (2000) writes:
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The land was our greatest teacher. Learning to live on the land,
overcoming the difficulties with intelligence, ingenuity, patience, courage,
a sense of humour, and cooperation is what taught our spirit and shaped
our people. . . . The only place this can be learned is on the land. (p. 124)
Recognizing the importance of nunangat to Inuit is central to connecting nunangat
with Inuit Elders and families, local knowledge, and materials in developing pedagogies
from Inuit perspectives. Schneider (1985) defines nuna as “the sun and everything that
grows in the earth” (p. 223), and Williamson (1992) concludes:
The Inuit perception of ‘nuna’ easily translates into a complex notion of
intimately interrelated human and animal life on ‘nuna’, rather than a
simple description or analysis of the physical appearance of the land. It is
in this sense that people feel how much they are physically, spiritually and
culturally a part of ‘nuna.’ (p. 133)
This dissertation considers the role of nunangat as pedagogy and its potential to
contribute to revisioning early childhood education (ECE) in Inuit Nunangat. It also
adopts a nunangat methodology. The time has come to purposefully engage with Inuit
ideas in early childhood education. For 30 years, centre-based ECE in Inuit Nunangat has
operated with programs largely conceived using imported southern Canadian models,
theories, and practices, housed in buildings designed by architects from outside of the
area, and equipped with materials and equipment ordered from southern catalogues. This
research project is constructed on the premise that ongoing processes and effects of
colonization disrupt access to Inuit ways of knowing and being in pedagogical practice.
This position is based on an understanding that Inuit views of the child and approaches to
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child care and education are different from southern Canadian / Euro-Western ones. This
research investigated opportunities for engaging with Inuit voices, lands and materials
through encounters with nunangat as a way to access Inuit ontology, epistemologies,
axiology (Wilson, 2008), and cosmology as they concern early childhood education and
care. A long-term view is taken with this research in anticipation of later using this data
to compose and propose place-connected pedagogies for Inuit ECE.
In this study, which took place in Inukjuak, Nunavik, the researcher purposefully
engaged with Elders, educators, parents, children, marine mammals, fish, grasses, berries,
local places, land, water, weather, and materials, including skins, scrapers, knives, tents,
cameras, and computers, with the intention of foregrounding Inuit knowledges and
practices and thereby interfering with ongoing processes of acculturation and
assimilation. The current system of education in Inuit Nunangat is founded in EuroWestern conceptualizations of children, families, learning, and education, and is for the
most part failing to nurture widespread academic competence among Inuit learners.
When ECE is conceptualized from Inuit perspectives, using Inuit languages and grounded
in practices meaningful to life in the community, then the potential for children to acquire
the strength-based competence needed to live a good life is increased. By thinking with
land and water in proposing place-connected pedagogies for Inuit ECE, I am seeking with
this project to stimulate possibilities for engaging practices better informed by the
multiplicities and complexities of Inuit ways of knowing, being, speaking, and valuing,
and thereby moving beyond a narrow academic focus on education to a much broader
view.
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Figure 1.2 Major constructs of the study.

Background
I am a white woman, mother-tongue English speaker, of British ancestry. In 1982,
I travelled to Inukjuak, Nunavik2, as a grade 5 second-language English teacher. I became
a teacher so that I could travel to the Arctic. After some time, I came to see how I was
transmitting, through my work and through my white privilege my white Anglo-Saxon
values and ways of knowing and being. In 1984 I began to live with Jobie Weetaluktuk,
an Inuk man whose first language is Inuktitut. He is of nunangat—the land and sea and
ice that compose the eastern coast of what settlers call Hudson’s Bay. Together we have
three grown children. In 1987, while living in Iqaluit, Northwest Territories, the Canadian
town with the largest Inuit population, I became involved in establishing the Iqaluit Child
Care Association. In my capacity as executive director, I sought to develop child care
services that were offered in the Inuktitut language and informed by Inuit ways of
knowing and being. I did so because I wanted my children, when not with me, to be

2

Nunavik (“great land”) comprises the northern third of the province of Quebec. With
Nunatsiavut, Nunavut, and the Inuvialuit region of the Northwest Territories, it is one of four land
claim areas that comprise the territories of Inuit Nunangat (the Inuit homeland), in which Inuit
live and have lived for thousands of years (Inuit Tapiriit Kanatami, 2009).
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spoken to in Inuktitut and cared for as my Inuk mother-in-law would care for them.
Although many licensed child care centres opened in Iqaluit in the intervening years, and
I moved away, it took others two decades to get an Inuit-specific service, the Iqaluit
Inuktitut Daycare, Tumikuluit Saipaaqivik, operational. The Inuit-specific child care
centre in Iqaluit provides an Inuktitut language curriculum with culturally meaningful
materials and regular visits with Elders (Windeyer, 2007). Today Tumikuluit Saipaaqivik
provides a useful model for Inuit-specific child care.
In 1990 I moved on to Kuujjuaq, where I worked as a regional coordinator for the
development of licensed child care services in the Nunavik region. During this time, I
worked with Inuit from the 14 communities in the region and representatives of the
Quebec government and Pauktuutit3 to consider the dimensions of a future child care
service. I participated in regional planning meetings and developed materials for level
community consultation, to help shape the vision. In 1994 I moved with my family to
Montreal and since then I have been involved in the development, design, and support of
licensed child care programs and policies throughout the Canadian Arctic. I have written
policy documents, created manuals, designed training for centre directors, board
members, and early childhood educators, organized national, regional, and local
meetings, helped set up the Inuit Early Childhood Development Working Group, and
worked with Inuit on creating valuable curriculum materials.
Over the years, many steps have been taken to support the development of Inuitspecific child care. Here are some of the most important: A large proportion of the
educators in Inuit Nunangat are Inuit. Program frameworks including the First Nations
3

Pauktuutit Inuit Women of Canada is a national organization representing Inuit women. See
http://pauktuutit.ca/
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Child Care Initiative (Joint First Nations/Inuit/Federal Child Care Working Group, 1995)
and Aboriginal Head Start (Public Health Agency of Canada, 2010) detail Indigenous
linguistic and cultural objectives, which educators and administrators in every Inuit
region have made efforts to achieve (Rowan, 2010a; Tagataga Inc, 2008b). Inuktitut
language curriculum materials have been published (see, for example, Avataq Cultural
Institute, 2004; Kativik Regional Government, 1990; Rowan, 2010b, 2013a&b). The
Inuit Early Childhood Development Working Group has been established and they have
produced a vision for Inuit ECE, which states that “Inuit early childhood development
encompasses Inuit languages, Inuit culture and ways” (Inuit Tapiriit Kanatami, 2006, p.
4). There are more examples. Yet, in Inuit Nunangat, the realization of comprehensive
ECE services that are deeply and meaningfully informed by Inuit ways of knowing and
being has been elusive. Through the research project detailed in this thesis I sought to
think with Nunangat and work with Elders in order to access and live Inuit approaches to
learning and care in centre-based early childhood education.
Purpose
For many years, I have been looking for methods that enable the emergence and
eventual adoption of pedagogies and practices for Inuit ECE that are substantively based
in Inuit ways of knowing and being and that operate in Inuit languages. I do not expect to
make singular statements defining who is Inuk and precisely describing Inuit ECE. As
Briggs (1998) writes, “I do not expect to find a totalizing system in any cultural world”
(p. 10). I understand that there are many practices and approaches to communicating with
children, nurturing relationships, preparing food, and working with materials that are
informed by Inuit worldviews. What I hope to accomplish is to create opportunities for
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children and educators to live experiences with land and ice, and by the water, as a part of
lives connected with the child care centre. In this research project, experiences with
nunangat were made possible through the participation of Elders and hunters as well as
parents and families. I found that experiences with nunangat are highly meaningful to all
involved because of their value to the lives of many Inuit. I found that the educator-made
stories recounting experiences with nunangat using words and photos combined with
video footage provided valuable documentation for further reflection and planning. I
found that Inuktitut language print materials provide a meaningful academic resource that
substantively supports Inuktitut language literacy. I expect that this documentation will
provide data that can be used in both the short and long terms to develop place-connected
pedagogies within Inuit perspectives in the future. I found that through this work,
educators and children learned together in ways that validated, celebrated, and made
meaningful knowledge and practices rooted in Inuit worldviews.
Rationale
The rationale for this study was drawn from three key dimensions, depicted in
Figure 1.3 below. I will briefly examine each of these dimensions in this section.

8

Figure 1.3 Three key dimensions of the study’s rationale.

Euro-Western education does not support Inuit learners
The current system of education in Inuit Nunangat is largely founded in EuroWestern conceptualizations of children, families, learning, and education (Arnaquq,
2008; Battiste, 2005; Brody, 2001; Douglas, 2009; Legacy of Hope Foundation, 2013;
Qikiqtani Inuit Association, 2010) and is failing to successfully nurture the academic
competence of Inuit learners (P. Berger, 2009; T. R. Berger, 2006). In systems which
operate within colonial perspectives, two ways in which academic competence is
evidenced is through school attendance and the attainment of undergraduate university
degrees. The Nunavik Regional Board of Health and Social Services (2011) used 2006
census data to demonstrate gaps between the educational participation and graduation
rates of the Inuit population in Nunavik and the general population in Quebec. They
found that in 2006, 10% of the adult population aged 25–64 years in Nunavik had
obtained a high school completion certificate and only 33% of Nunavimiut (Inuit living
in Nunavik) aged 15–24 were in school compared to 64% overall in Quebec (p. 20). Also,
2% of the Aboriginal population of Nunavik had a university degree (p. 21) compared
with 21% of the Quebec population (p. 20). The rates were slightly higher in Nunavut
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and Nunatsiavut: 3% of the population in Nunavut and 3.4% in Nunatsiavut had
university degrees (p. 21). I suggest that these statistics demonstrate a failure to nurture
academic competence among many Inuit learners within the current educational system.
Paul Berger (2009), as part of his doctoral research, conducted an educational
study in 2006 in a community of about 1000 people in the Qikiqtani region of Nunavut.
During the process, he interviewed 74 Inuit adults, made observations, and conducted a
literature review. Through his research he concluded that the chronic underfunding of
Inuit education perpetuated Eurocentrism in education, which he associated with ongoing
issues of school success. Berger writes, “Canadians must call for an end to the
Eurocentrism that allows schooling, which began in the eastern Arctic as an instrument of
colonialism, to remain an institution that assimilates and fails Inuit students” (p. 65). In
his conclusion Berger articulates a list of actions that increased educational funding for
Inuit education could support. These actions include hiring more Inuit teachers and staff,
creating systems that respect Inuit knowledge and ways of being, transforming curricula
and pedagogy to be more congruent with Inuit perspectives, and increasing the provision
of teacher training informed by Inuit worldview. Berger’s work is important to the
development of the rationale for this research because he establishes a link between the
perpetuation of Eurocentrism in Inuit education and school failure, suggesting in his
recommendations that Inuit school success is comprehensively connected with Inuit
practices and pedagogies. Connecting better with Inuit ways of knowing and being is a
fundamental purpose of this study and a key dimension of this rationale, to be further
explored below.
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Local knowledge is key
Mi’kmaq scholar Battiste (2005) prepared a background paper on the State of
Aboriginal Learning in which she recommended that “an Inuit specific approach to
education would ensure higher success rates than the mainstream curriculum being
offered in the majority of Inuit communities today “ (p. 6). In her paper, Battiste listed
areas of Inuit education that required development. The first item reads, “Ensure
longevity of Inuit culture” (p. 11). Selected other points relate to Inuktitut language
teaching, Inuit-specific curriculum, engagement with camp-based and traditional
knowledges, as well as strategies for school retention and increasing the number of Inuit
graduates. This is education in the local context of the community. Battiste wrote: “An
Inuit specific approach to education will address Inuit learning requirements and improve
Inuit education as a whole” (p. 6). This means a better fit with local norms, knowledges,
relationships, places and recognition of Inuit conceptions of child, family and learning
community.
Others corroborate Battiste’s recommendations. The Qikiqtani Inuit Association
(2010) in their final report on the Qikiqtani Truth Commission recommends that “the
Government of Nunavut should develop and distribute an Inuktitut and Inuit-based
curriculum to all communities and direct school officials to implement it as soon as
possible” (p. 43). Daveluy (2009), a researcher now at the University of Laval, in
comparing Inuit education in Alberta and Nunavik notes that the “development of
education opportunities that better fit local norms remains a key” (p. 185). In my capacity
as a consultant, I wrote concerning future directions in a policy paper for the National
Committee on Inuit Education. The paper’s first key message was to “position Inuit
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knowledge as the foundation of Inuit ECE” (Rowan, 2010a, p. 14). The development of
pedagogies rooted in Inuit perspectives of the child and the world is important because
they will make accessible to Inuit early childhood educators content and understandings
about Inuit ECE based on Inuit conceptualizations of the child, family, and learning. This
objective supports consistency between the home and the child care centre and could
serve to position Inuit ways of knowing and being, emergent as they may be, as central to
practice in Inuit ECE.
As noted earlier, much work has been done in producing policy documents and
program frameworks that endorse Inuit languages and culture as the focus for Inuit
education, and there are more. The Inuit Holistic Lifelong Learning Model: Inuit Values
and Beliefs (Canadian Council on Learning, 2007) is based on 38 Inuit Qaujimajatuqangit
(IQ)4 values and beliefs, which are documented in the Bathurst Mandate (Government of
Nunavut, 1999). This document details how “land and language skills and respectful
pride in our cultures and languages are fundamental for adults and children. Our
education system needs to be built within the context of Inuit Qaujimajatuqangit” (p. 6).
IQ values include sharing, consensus, generosity, and improvisation, to name a few. The
model identifies three sources and domains of knowledge: people, culture, and sila (land
and the environment). In 2006, Aylward (2012) conducted interviews with authors who
had participated ten years earlier in the development of the Inuit-specific Northwest
Territories Department of Education Inuuqattigiit curriculum. Aylward found that the
Inuuqattigiit curriculum developers believed that “education needs to be firmly anchored
in Nunavut communities, on the land, outside classrooms, such that cultural and linguistic
4

Inuit Qaujimajatuqangit (IQ) refers to “a unified system of beliefs and knowledge characteristic
of the Inuit culture” (Tagalik, 2012b, p. 1).
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maintenance is possible” (p. 223). This represents a significant break from colonial
constructed schooling. The importance of connecting work in education to Inuit life on
the land is made visible through the preceding discussion. This point is made clear when
one considers the array of curriculum, policy, and other documents mentioned in this
introduction, that call for connecting educational approaches with local knowledge,
language, and land. Of concern is that these documents may be available for reference,
but the strategies for successfully bringing Inuit knowledge into practice are more elusive
and complex. Translating Inuit specific curriculum materials and policies into practice is
challenging (Rowan, 2014a).
Cummins (2014) is one author who explains that for historically underachieving
groups of students from minority backgrounds, including Indigenous populations, whose
language, culture, and identity have been systematically undervalued, it is critical that
teaching practices purposefully position learners to develop “identities of competence”
(Manyak, 2004, p. 15). Identities of competence are nurtured quite specifically by
approaches to pedagogy that “connect with students’ lives and validate their language,
culture and intellectual resources” (Cummins, 2014, p. 5). Moll, Amanti, Neff, and
Gonzalez (1992) write about drawing on students’ “funds of knowledge” (p. 139), which
they define as “pertaining to the social, economic, and productive activities of people in a
region” (p. 139). I understand, in reading Cummins (2014), that when pedagogy,
curricula, and language employed by educators at an early childhood centre come from
Inuit knowledge bases, then Inuit community knowledge, language, and practice become
relevant, are made meaningful, and are legitimized. By drawing on funds of knowledge
connected with children’s lived experiences with their families, in their community, and
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with nunangat, educators nurture the children’s identities of competence, which in turn
creates opportunities for the children to both live meaningful lives and achieve school
success. In this dissertation, I theorize and then demonstrate that meaningful Inuit
knowledges are accessed by thinking with nunangat. I will explain in the next section.
Experiences with nunangat provide access to Inuit worldviews
In crafting the rationale for this research, I was and continue to be inspired by
Inuk scholar Price (2008), who suggests that “Inuit must look back to Inuit knowledge
systems in order to imagine a time where Inuit are able to rise above the colonial chaos.
Inuit must remember the lessons that came from interacting with the land” (p. 129). In
this statement, Price makes clear her view that access to Inuit knowledge and worldviews
is made possible in relation to the land. Williamson (1992), an Inuk scholar of
Greenlandic ancestry who describes nuna as a term that includes both land and water,
might very well agree with Price. Williamson writes about Inuit belonging to the land and
underlines her strong understanding that Inuit feel “physically, spiritually and culturally a
part of ‘nuna’” (p. 133). She writes about how participants in her study, which included
Elders, adults, and youth, described the land as “being loving, nurturing and being looked
after” (p. 128). She continues: “You look after ‘nuna’ and it will look after you” (p. 128).
In addition to being a source of caring relationships, land provides food. Williamson
explains how, through the provisioning of life-sustaining nourishment, both land and
hunter become integral to the social-emotional framework of Inuit family and society.
These relationships are profoundly important to Inuit worldviews, as is the understanding
that the land itself is a teacher, as evidenced in the quote below.
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It is generally felt that the mere experience of being out on the land

disciplines the individual. The individual inevitably develops a respect for
‘nuna’, and therefore for him/herself, by just being exposed to the
elements which are beyond the control of human beings. One person
learns how to handle oneself responsibly in such conditions. Here, it is
resolutely felt that adults play a significant role in their actions and
attitudes, being models for the children. (Williamson, 1992, p. 152)
In reading Williamson (1992) I come to appreciate the depth of Inuit relationships
with nuna and the potential for accessing Inuit worldviews therein. This explains how I
come to think with land and water in proposing place-connected pedagogies for Inuit
ECE. But, while thinking with land and water is a step in the right direction, it does not
go far enough.
The rationale for my research was developed from a concern that the current
Euro-Western conceptualizations guiding theory, policy, and practice of education and
ECE in Inuit Nunangat are failing to support widespread academic success. Connecting
local Inuit knowledges to education is key because relevant, meaningful content enables
competence, and more. It situates people to live good lives. By recognizing nunangat as a
teacher, as a source of feelings of belonging and of food for physical and emotional
nourishment, and as the foundation for cultural practices, this project aims to link
pedagogy to nunangat.
My thesis is developed on the premise that by spending time with nunangat, by
engaging in meaningful activities; by creating materials of the place and by creating
stories of young children’s lived experiences in relation to nunangat; and reflecting on the
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content, the emergence of pedagogies better informed by Inuit approaches to early
learning and child care will be facilitated. The challenge continues to be finding ways to
position Inuit knowledges and approaches as integral to a serious pedagogy for ECE in
Inuit Nunangat. This research project examines an approach to working in Inuit ECE that
strives to purposefully centre Inuit knowledge and, in the process, possibly displace the
hegemony of the current dominant Euro-Western foundation.
Research Questions
This research builds on the findings of my master’s research, Exploring the
Possibilities of Learning Stories as a Meaningful Approach to Early Childhood
Education in Nunavik (Rowan, 2011), which clearly demonstrated that ilitsigatsait
(learning stories) can act as a catalyst to co-construct meaningful curriculum grounded in
Inuit knowledge(s) and approaches to early childhood education. My overarching
research question asks: How are relationships, knowledges, and cultural and linguistic
identities negotiated in relationship with nunangat, and how do nunangat relationships
connect with present and future possibilities in living Inuit child care systems at the
Tasiurvik Child Care Centre in Inukjuak? The purpose of my study, then, was to
investigate and document the processes engaged in early childhood education when
opportunities are created for (1) Inuit Elders and hunters to meaningfully engage in
activities with children, educators, and families inside and outside the child care centre;
(2) educators to create, purchase, and use local materials and approaches; (3) parents to
articulate their cultural and linguistic aspirations for their children; and, (4) Inuit
approaches to care and education to be recognized, validated, and employed at the child
care centre.
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Outcomes
For more than 30 years the organization and delivery of licensed child care
services in Inuit communities has been comprehensively structured within Euro-Western
perspectives, despite program guidelines, policy documents, and vision statements
articulating a desire to root Inuit ECE in Inuit languages and culture. Through educator
and child care centre engagement with Elders and families, through storying children’s
experiences with nunangat, and through preparation of and access to local materials, I
will show that approaches to early learning and care emerging from Inuit worldviews can
be recognized, validated, and employed at the child care centre. The processes of
documenting children’s experiences, reflecting on the contents of the documentation,
discussing, and planning provides valuable content for the development of pedagogies
informed by Inuit worldviews for Inuit Nunangat. This work has the potential to lead to
the reconceptualization of ECE to be better connected with Inuit perspectives.
A Note on Terms Used
The glossary defines the Inuktitut-language terms used in the dissertation. Three
additional concepts weave their way through the text and are useful for readers to
consider: ilitsigatsait; land; and pedagogy.
Ilitsigatsait
Ilitsigatsait is a narrative approach to assessment for learning. Ilitsigatsait
translates from Inuktitut to English as “things to learn”; I use the term in my research to
replace the term learning stories (Carr, 2001; Carr & Lee 2012). Ilitsigatsait are made
when educators take photos of children in the act of learning and write stories to retell the
events depicted in the photos. In sharing the stories with children, colleagues, and
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families through reflective conversations that consider the content and through planning
for future activities in consideration of the ilitsigatsait, the stories provide “things to
learn” about educational practices and possibilities.
Land
Generally, Inuit do not own land in Inuit Nunangat. Williamson (1992) explains:
“For the modern Inuit the concept of ownership is vital but variant from the EuroCanadian’s notion of possession of a measured piece of the Earth. Rather, it does imply
the right to stewardship of and co-existence with a traditional habitat” (p. 129). Tuck, an
Aleut scholar from Alaska, and Yang, a professor of ethnic studies at the University of
California in San Diego (2012), write from anti-colonial perspectives. They explain that
settler colonialism involves remaking land into property for building houses, thereby
limiting human relationships with land to owned property. This process is in its nascent
steps within the towns and villages of Inuit Nunangat with home ownership programs.
There are additional complexities related to mining projects and land claims agreements.
However, what is important in the context of this research project are Inuit perspectives
of land as a vibrant, nurturing teacher. Considering humans as relationally connected with
land enables the possibility of thinking with land as a pedagogical strategy to disrupt
ongoing colonialisms.
Pedagogy
Henry A. Giroux, in an interview with Harper (2014) provides the following
definition of pedagogy, which I draw on in this dissertation:
Pedagogy is not about training; it is about educating people to be selfreflective, critical and self-conscious about their relationship with others
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and to know something about their relationship with the larger world.
Pedagogy in this sense not only provides important thoughtful and
intellectual competencies; it also enables people to act effectively upon the
societies in which they live. (Harper, 2014, para. 28)
Tagalik (2012b) explains that “the pedagogy that supports inunnguiniq [education
and socialization] is grounded in a worldview focus on knowing and experiencing. These
dual elements are tukisiumaniq, which means building understanding or making meaning
in life; and silatuniq, which means experiencing the world. Together knowledge is
developed through these elements” (p. 4).
Limitations
This is a one-time study, connected with one child care centre in one community,
not a comparative analysis. One serious limitation of this work is that I am not a
competent Inuktitut speaker. To compensate, I purposefully work with bilingual
Inuktitut/English language speakers. Another limitation is that I am separated from the
community in which the research took place by the cost of airfare, which exceeds $3000
for a single ticket. I could not afford to fly up for short-term face-to-face meetings that
would have been so valuable.
Dissertation Overview
This introductory chapter provides a framework for this research study. I started
by introducing myself and then presented the rationale for the research and the research
questions, as well as key definitions and context. Below I offer an overview of the
dissertation, which relies, in part, on previously published articles and/or book chapters
about my research. My aim in this work is to engage deeply with nunangat as a strategy
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for accessing and working with Inuit perspectives in early childhood practice, thereby
displacing Euro-Western hegemonies.
Chapter 2 reviews a selection of the literature pertaining to the dissertation’s topic
of nunangat pedagogies for Inuit early childhood education. Two main areas of focus
include (1) the colonial and assimilative foundations of formal education as it has existed
in Inuit Nunangat thus far; and (2) Inuit approaches to child care and learning, with
consideration of the assemblage of values embedded in multidimensional relationalities
of Inuit and nunangat and their implications for pedagogy. In this chapter, concerns with
developmentally appropriate practice are articulated and the possibilities of thinking with
the concept of developmental niche are considered. This discussion is enriched with the
enumeration of a collection of information about Inuit approaches to child care and
learning, gathered from the literature review. The final section in Chapter 2 examines a
sample of English-language writing on the topic of thinking with nunangat in engaging
with Inuit worldviews. This review makes evident the deep multidimensional
engagements among Inuit and nunangat, including recognition of land as both carer and
teacher (Watt-Cloutier, 2000, 2015; Williamson, 1992). This review of the literature
serves to substantiate the premise that engaging with nunangat as a teacher could provide
a workable platform from which one could become immersed in Inuit understandings and
approaches to ECE.
Chapter 3 provides the dissertation’s theoretical framework. Using a chapter
originally published in a collection of essays edited by Pacini-Ketchabaw and Taylor
(2015) titled Unsettling the Colonialist Places and Spaces of Early Childhood Education,
I propose nunangat pedagogies (Rowan, 2015b) in an effort to elaborate a framework for
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thinking with land, water, and ice and accessing Inuit worldviews in ECE. My framework
includes five principles for engaging with nunangat pedagogies: (1) pedagogies emerge
from nunangat; (2) Elders connect children with nunangat pedagogies; (3) nunangat
pedagogies need Inuit languages; (4) nunangat pedagogies are situated pedagogies; and
(5) nunangat pedagogies use meaningful materials. In the time since I wrote the published
chapter, I have developed these principles more actively as strategies (and added a sixth)
as a way of proposing a practical approach to engaging with Inuit ways of knowing and
being in ECE. The six strategies, derived from the above principles, are as follows: (1)
purposefully position oneself in nunangat (i.e., onto the land and ice and by the water);
(2) work directly with Elders and hunters in relationship with children, educators, and
nunangat; (3) speak, write, and read in Inuktitut; (4) focus on the local while
acknowledging the global; (5) make and use materials of the place; and (6) document the
action in multimodal ways. In this chapter I propose a practical approach to engage with
Inuit ways of knowing and being in ECE, while elucidating some of the theories
informing the work.
Nunangat methodologies, discussed in Chapter 4, provide a strategy for working
with Inuit perspectives in research; and a path for engaging with new ways of doing
research that move substantially away from the historically damaging impacts of
academic research (Battiste, 2008). In this section, the adoption of Indigenous
methodologies in relationship with Nunangat is discussed and components of the
research, including community, participants, research collaborators, and events are
explained (Chambers & Balanoff, 2009; Hart, 2010).
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Chapters 5 and 6 are articles that are currently in the publication process. Each
provides an overview of the research project and then analysis focused through a
particular event. In these final chapters, key findings of the research are presented.
Purposefully thinking with nunangat, and working directly with Elders, facilitated deep
and meaningful opportunities for engaging with Inuit generated ways of knowing and
being. While collecting willow branches and trapping the fox precise Inuktitut
terminology and technical skills were learned. A profound appreciation of the benefits of
working with Elders in accessing local knowledges was cultivated. When the Elder
educator was positioned in the cultural/pedagogical role, with the mandate to go onto the
land, she suggested activities and became an essential resource. Through
multidimensional collaborations with nunangat, Elders, children, and educators, locally
meaningful experiences were lived on a daily basis. The alliat-making and fox-trapping
events provided serious strategies for gaining access to Inuit ways of knowing and being
in early childhood practice.
Chapter 7 offers reflections, implications, and possible next steps. The time has
come to move away from Euro-centrism in Inuit early childhood education. The time has
come to engage with Nunangat pedagogies as a meaningful strategy for living Inuit ways
of knowing and being in early childhood practice. In this dissertation, I argue that
working with Elders and thinking with nunangat can serve as effective strategies for
reconceptualizing early childhood practice in the Arctic.

22

Chapter 2: Literature Review
Thinking with nunangat in co-constructing pedagogies for Inuit early childhood
education (ECE) is presented in this thesis as a strategy for engaging deeply and
meaningfully with Inuit voices, lands, and materials in ECE. For many Inuit, formal
education in the four land-claims areas that form Inuit Nunangat has had a long history of
failing to equip Inuit learners with foundational skills in terms of Inuit languages, cultural
practices, and worldviews. The formal system has also, for the most part, failed to
provide the opportunities and skills required to equitably negotiate a respectful and
harmonious transition from hunting camp to government village to global citizenship
(Watt-Cloutier, 2000). Inuit involvement in Inuit education has increased over the course
of the last 50 years, yet the dominance of Euro-Western structures prevails. In early
childhood, the concept of developmental niche, a theoretical conceptualization of
focusing on the local, offers a more meaningful and congruent approach to organizing
foundational educational frameworks and considering developmental specificities. So,
after considering the perpetuating influences of colonization in education and the
potential of local knowledge as an alternative to universalizing strategies, this text will
proceed to articulate highlights from the literature concerning Inuit approaches to child
care and learning and present a rationale for intentionally engaging with Inuit approaches
to early learning and care in Inuit ECE. The question becomes, how do we respectfully
and successfully engage with Inuit worldviews in practice?
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Colonization and Education
Formal education in Inuit Nunangat
Formal education came to Inuit Nunangat first through missionaries in the 19th
century and later, in the 1950s and 1960s, in a more comprehensive way through
government day and residential schools (Department of Indian and Northern
Development, 1990; Legacy of Hope Foundation, 2013). The introduction of formal
education to Inuit communities was integral to a government policy of assimilation taken
up in the late 1940s following post-WWII American military reports about Canada’s
Arctic and its peoples. Some of the literature suggests that this shift from an isolationist
to a paternalistic policy was rooted in concern for Inuit welfare (e.g., Legacy of Hope
Foundation, 2013). Others, including Houston (1995), suggest a different purpose,
underlining a federal interest in potential mineral resources as a motivating force for the
post-war change in policy. An interest which is still vibrant in 2016. Regardless of the
political reasoning, the consequences of federal Inuit education policy have been horrible.
The Legacy of Hope Foundation was founded in 2000 to document and
disseminate information about the impact and legacy of residential schools on the lives of
Inuit, First Nations, and Métis peoples. Part of this work included the distribution of a
booklet detailing specifics concerning the Inuit residential school experience, including
the following:
Inuit were forbidden to speak their own language or practice any aspect of
their culture in the schools, dormitories, hostels and other residences. It
was believed that this would facilitate their assimilation into the colonial
Canadian culture, so the prohibition on traditional languages was often
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enforced with harsh punishments and abuse. Furthermore, Inuit children
were made to feel ashamed of their traditional way of life, and many
acquired disdain for their parents, their culture, their centuries old
practices and beliefs, and even for the food their parents provided.
(Legacy of Hope Foundation, 2013, p. 4; see also Jordon-Fenton &
Pokiak-Fenton, 2010, 2011)
As the above quote attests, the early government schools were purposefully assimilative
and, for many, harmful because the system forbade Inuktitut language use, separated
children from families and the land, and instituted foreign languages and unfamiliar
educational approaches, including classroom-based instruction.
The consequences of harmful processes of cultural and linguistic denigration and
degradation were compounded by a lack of relevancy of curriculum content. Annahatak
(1994), while working as an educational counsellor for Kativik School Board, wrote a
self-reflective narrative about her educational experiences as an Inuk student in the
government school in Kangirsuk, Nunavik, in the late 1950s and early 60s. In this journal
article she explained, “My learning did not have any relevance to anything in my life at
that time” (p. 15). Arnaquq (2008) was among the first cohort of Inuit students in Iqaluit
and later became a teacher and educational leader. She explains, in the introduction to her
master’s thesis, why she chose to undertake an autoethnography about her educational
experiences. She writes: “I want to record how assimilation of this new way of life
impacted me and my peers, especially when these Southern imposed policies and
methods ignored the rich unique history, culture and legacy of my parents and
grandparents” (p. vi). Brody (2001), a British anthropologist who worked for the
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Canadian government in the Arctic in the 1970s and has written extensively about his
experiences and reflections, provides an explanation:
Education for many indigenous people has been a means of enforcing the
things that Europeans believed in and getting rid of the things they did not.
Educators spoke of the need for ‘improvement,’ ‘development’ and
“civilized religion.’ But the real objective was to break rather than create.
(p. 183)
The government-introduced schools failed to address the real challenges for Inuit
moving from the land to the constructed community. They failed to support Inuit in
building new, equitable, and respectful human, economic, linguistic, and cultural
relationships within a government-regulated society. They failed to deeply and
meaningfully work with Inuit on topics of concern. Instead of engaging with Inuit on
designing educational programs, curriculum, teachers, and principals were imported from
the south. This strategy promoted alienation and has contributed to ongoing
dependencies. To document the recent history of Qikiqtani Inuit and to make
recommendations for a better future, the Qikiqtani Inuit Association5 established and
funded the Qikiqtani Truth Commission. The work of this group involved holding
hearings in all 13 Qikiqtani communities and recording the testimony of 350 Inuit. In
describing parents’ reflections on schooling, the report details how

5

Qikiqtani Inuit Association (QIA) is a designated Inuit organization (DIO) as per Article 39 of
the Nunavut Land Claims Agreement (NLCA). QIA represents over 14,000 Inuit of the Qikiqtani
(Baffin) region, including 13 communities from Quttiktuq (High Arctic) down to Sanikiluaq
(Belcher Island). QIA started as a nonprofit land claim and community organization in 1996 and
registered as a society in 1997. Its predecessor, the Baffin Regional Inuit Association (BRIA) was
formed in 1975 (Qikiqtani Inuit Association, 2016, retrieved from:
http://www.qia.ca/en/About_Us).
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many parents felt guilty that they had made the wrong decision by sending
their children to school, since the education they received left them illprepared for a life of self-reliance and self-determination in either the
modern wage economy or the traditional economy. (Qikiqtani Inuit
Association, 2010, p. 20)
In the early 1990s Makivik Corporation, the Nunavik-based organization
established to protect the rights and interests and manage the financial compensation
provided to Inuit beneficiaries of the James Bay Northern Quebec Agreement, undertook
a comprehensive review of education in Nunavik called Silatunirmut (Nunavik
Educational Task Force, 1992). In writing about the results of this task force, WattCloutier (2000) described the early school programs in Nunavik as completely
disconnected from Inuit lives. She noted that early schooling did not “bridge the gap
between our culture and situation. Rather than making us stronger, they tended to
undermine our confidence and identity” (p. 115).
Responsibility for Inuit education in Nunavik was transferred from the federal to
the Quebec (provincial) government in 1970 (Legacy of Hope Foundation, 2013 p. 9).
And, as provided for in the James Bay Northern Quebec Agreement, the Kativik School
Board was established in 1978. Soon after, local educational committees were set up
(Vick-Westgate, 2002). Nonetheless, the Nunavik Educational Task Force found that the
school programs were based on southern models and standards, and that the school board
was accountable to the Quebec Minister of Education and not to the regional government
and local stakeholders. As Watt-Cloutier (2000) explains, “As a result, what our school
system provided was a watered down, superficially adapted version of the official
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Quebec curriculum. This has little to do with the real challenges our people are facing”
(p. 116).
Since the late 1970s, Inuit teachers have been hired and Inuit-controlled school
boards have been established, yet dissonances perpetuate (Douglas, 2009). These are
manifested through the lack of a real comprehensive or permeating engagement with
Inuit language, culture, worldview, and leadership throughout all aspects of Inuit
education; as well as, insufficient funds to institute deep changes including hiring Elders;
and ongoing hallunaat (non-Inuit) influences on educational decision making (P. Berger,
2009). These manifestations may be understood as the perpetuation of colonial practices
in formal education.
One concern the above discussion makes clear is the troubling roots of formal
education in Inuit Nunangat and the ongoing Euro-Western dominance of Inuit education
despite Inuit-controlled school boards and a slowly increasing number of qualified Inuit
teachers. Another is the repeated concern that the education system lacks meaning and
deep, sustained Inuit involvement and integration of Inuit worldviews. A premise of this
thesis is that successful education for Inuit children includes grounding in relevant
community knowledge and development of the skills and knowledge needed to be
equipped for life on the land, by the water, in the community, and throughout the global
world. In the next section the role of government systems in perpetuating incongruous
Euro-Western approaches to ECE will be considered.
Euro-Western structuring of Inuit ECE
Formal education is a Euro-Western construct that employs institutional
approaches to teaching and learning which are often in conflict with traditional
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Indigenous values. Stairs (1988) is unequivocal when she writes that “formal education is
not only alien to Inuit culture but, as initially transposed from the south, is in direct
conflict with indigenous modes of transmitting knowledge across generations” (p. 315).
Annahatak (1994) considers some of the struggles in trying to develop educational goals
with two cultures. She writes: “There are tensions related to Inuit values versus
institutional values, traditional activities versus current activities, obedience versus
originality, Inuit worldview versus mainstream worldview and modern cultural tools
versus traditional knowledge” (p. 13). How can educators, policy makers, school
administrators, and curriculum planners move beyond these binaries when Inuit have
been systemically marginalized to such a great extent?
Inconsistencies between the cultures include the Hallunaat use of politeness
protocols, rote questioning techniques, and individual-oriented competition and
organization. Take, for example, politeness routines. Inuit generally do not use please and
thank-you among themselves. Non-Inuit teachers, however, expect these conventions.
Crago, Annahatak, and Ningiuruvik (1993), reporting on an ethnographic study that took
place in Quartaq and Kangirsuk, Nunavik, in the late 1980s, cite a comment made by one
white teacher about her experiences teaching Inuit children. “By November I was ready
to strangle them. I thought I would go crazy if I did not hear a ‘please’ or a ‘thank-you’
come out of their mouths” (p. 217). Pauktuutit Inuit Women of Canada (2006), in their
guide to Inuit culture, elucidate some of the substantive concerns about the curriculum
imported from the south when they explain that
the values taught by the schools were found to conflict with traditional
values the children learned at home. For example, Inuit children are taught
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at home to be non-competitive and not to ask people direct questions. The
modern school system, however, emphasized competition and encouraged
children to question their teachers and each other. (p. 19)
Most Inuit early childhood education programs today operate very much like their
counterparts in the south, functioning as weekday operations in dedicated facilities
serving parents who are working or going to school. A report on a survey conducted by
Human Resources Development Canada, the federal funder of the First Nations and Inuit
Child Care Initiative Program (FNICCI) in 2002 found that all of the FNICCI-funded
child care centres were operating on a weekday schedule and that “93% of centres
reported being in good standing with the provincial/territorial licensing body” (Rowan &
Consilium, 2002, p. 4). The Euro-Western model of developmentally appropriate practice
is enabled through provincial/territorial regulations and government-approved curricula
and training programs. In studying factors supporting quality Indigenous ECE in British
Columbia for her master’s thesis, Mashon (2010) found that provincial regulations,
through, for example, ratios and food regulations, interfered with the provision of
culturally consistent programming.
Meeting regulations take precedence over cultural goals because
provincial/territorial licensers supervise regulations (Rowan, 2011), which in Canada do
not include culturally specific referencing.6 In a study undertaken to better understand the
role of regulations in framing Inuit ECE, the Labrador Inuit Health Commission found
20% of the regulations to be problematic (Rowan, 2003). Documented concerns were
connected with place-specific realities. Examples include, unilingual Inuit-language6

In Norway there is a regulated, government-issued, Sami-specific curriculum. In New Zealand,
Te Whariki is presented as a bicultural Maori and Pakeha curriculum.
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speaking Elders could not pass first aid tests based on training delivered in English, a
centre could not have an adjacent playground because it was built on a rock outcrop, and
country food could not be served because of the obligation to comply with the Canada
Food Guide and the Food and Drug Act (Rowan, 2003). Furthermore, in a study
undertaken in preparation for the Inuit Education Summit, the Nunatsiavut government’s
regional child care coordinator reported that due to the licensing requirement to hire
trained educators, the Nunatsiavut language nest in Hopedale could not operate with
Elders who met the Inuktitut language requirement but did not have the training
certificate (Tagataga Inc, 2008).
In these examples, the provincial regulatory system tools interfere with the
provision of culturally consistent programming by privileging Euro-Western views of
child development and disrupting access to Indigenous language teachers, country food,
and knowledge about Inuit approaches to learning and care. As Stairs, Bernhard, and their
Aboriginal colleagues (2002) write, “Euro-North American views of child development
have for too long been privileged over Aboriginal visions and values” (p. 310).
The above discussion has been intended to make visible some examples of how
the government regulations work to interfere with Inuit approaches in ECE and how there
are enormous differences between predominant Euro-Western and Inuit approaches to
learning and care. Stairs (1992) explains:
External government, social, and educational systems distort or block
traditional Inuit cycling through their immediate world. Trade and social
welfare have constrained Inuit to deal as isolated individuals with a remote
world and to increasingly identify themselves in its terms. (p. 121)
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The current system, rooted as it is in Euro-Western-dominated structures,
interferes with living approaches to care that are informed by Inuit worldviews. As Crago
(1992) lamented, “Unfortunately until now, the schools . . . have neither studied nor
analyzed Inuit styles of communication, nor have they been as likely to adapt classroom
patterns to suit the Inuit ways” (p. 498). Of concern in this research is that the provincial
and territorial regulations that govern child care services and operations, the buildings in
which programs are housed, and the curriculum framework that guides pedagogical
practice are sourced from Euro-Western knowledge systems. This makes it difficult to
adapt classroom patterns and practice to Inuit ways. Another way in which Euro-Western
dominance manifests itself in early childhood is through developmentally appropriate
practice.
Concerns with developmentally appropriate practice
Developmentally appropriate practice (DAP) provides a view of the child as
knowable through progressive stages and governed by universal principles of
development. The National Association for the Education of Young Children (NAEYC)
has published a position statement and guide to DAP with the following definition:
Practice that promotes young children’s optimal learning and
development—what this statement terms developmentally appropriate
practice—is grounded both in the research on child development and
learning in the knowledge base regarding educational effectiveness in
early learning care and education. (Copple & Bredekamp, 2009, p. 16,
italics in original)
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Copple and Bredekamp go onto explain that “effective early childhood
professionals draw on all of the principles of child development and learning outlines, as
well as the knowledge base on effective practices and they apply the information in their
practice” (p. 16). At first glance this sounds great and it looks as though NAEYC can
provide a rich resource for planning and delivering sound educational programs for
young children. However, this construction of DAP has been largely formulated on the
research, values, culture, and practices of the dominant Euro-Western society (Burman,
2008). In fact, Cannella (1998) insists that DAP is singularly supportive of the values and
property of the dominant class, and that these theories and practices are then used “to
control and oppress those with different perspectives” (p. 168).
DAP is widely used in the development of curriculum for both teachers and
children and in the structures of schooling such as grade segregated rooms. Employing
the sciences of psychology and biology as authorities, DAP promotes a universal
approach to child development and care (Cannella, 1997; Dahlberg, Moss, & Pence,
2007), thereby perpetuating colonialism through early childhood practices. DAP as
packaged by NAEYC is one important way in which Euro-Western systems continue to
dominate early childhood practice. This is because these materials are used to inform
curriculum for children and educators based on theories that suggest the possibility of
universal stages of development (Gesell, 1940; Piaget, 1970; Singer, 1992; Varga, 1997).
Developmental niche
As an alternative to DAP, engaging with parents and local people on the land and
by the water and drawing on community practices guided by Inuit values greatly
increases the opportunities to build caring relationships, strengthen Inuktitut language,
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and develop place-based skills. The concept of developmental niche is a context-specific
approach that intentionally seeks to co-construct custom-designed early childhood
programs in collaboration with community members, local knowledge, and the land. The
concept was proposed by Super and Harkness (1986) and elucidated most recently as
consisting of “three components or subsystems: the physical and social settings of daily
life, the customs and practices of care, and parental ethnotheories” (Harkness, Super,
Mavridis, Barry, & Zeitlin, 2013, p. 147). Developmental niche acknowledges that
competencies are nurtured within specific cultural contexts and that approaches to care,
including sleeping, feeding, and toilet training, are influenced by these components in
relationship with the child’s disposition and temperament. Woodhead (1996) writes,
“Early childhood programs should be consistent with and complementary to children’s
experiences with family and community. The goal should be mutual understanding,
support and cooperation” (p. 69). I understand that thinking with nunangat provides a
way to access specific Inuit understandings about how to take care of young children,
drawing on the knowledge and experiences of Elders and hunters in relationship with all
of the elements.
Basing teaching and learning in local knowledge and practice provides a strategy
for displacing the universalizing expectations of DAP. Harkness and Super (2010) point
to an important research gap when they write, “The importance of ‘culture,’ ‘cultural
competence’ or ‘cultural sensitivity’ is often invoked in policy discussions without
further elaboration on how a cultural perspective could be integrated into research or
policy development” (pp. 4–5). This thesis reports on an effort to better understand Inuitspecific approaches to teaching, learning, and caring for children and make accessible
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Inuit pedagogies. As preparation to contribute to culturally specific research and policy,
some specifics of Inuit approaches to learning and care will be considered in the next
section of this chapter, following this section’s summary.
Summary
Formal education in Inuit Nunangat has been assimilative and for many Inuit has
failed to provide for capacities needed to live land-connected lives in a global world.
Continuing Euro-Western dominance of Inuit education is failing to support school
success and mostly disregards Inuit approaches to learning and care. Euro-Western
methods are perpetuated through structures informed by southern Canadian knowledge
bases including policies and regulations, training programs, curricula, and materials. All
of these disintegrate access to Inuit systems. In early childhood education, DAP acts as a
universalizing strategy by, for example, detailing developmental milestones for all and
organizing buildings, time, space , materials and relationships in alignment with
achieving these milestones. Alternatively, the concept of developmental niche offers a
method of recognizing local specificities, which is precisely what we are doing in
Nunavik when thinking with nunangat.
Inuit Approaches to Early Learning and Care
A vital part of engaging with Inuit ideas in early childhood education is to review
the existing literature on Inuit approaches to child rearing and learning in order to gain
insights and understandings of the specificities. This review helps to make accessible a
selection of Inuit approaches to learning and care. Particular components of traditional
Inuit approaches to child care are identified below and then discussed. These components
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are kinship, bonding, vocal communication, naming, annuurarsiniq, discipline, listening
as a cultivated attribute, and land as carer.
Kinship
Inuit society, until the occupation of its lands by peoples of European origin, was
organized within kinship relationships. Ann Douglas spent four years in Arctic Bay
between 1990 and 1994 collecting data for her doctoral dissertation. She writes about
these results with the purpose of showing “how school has incrementally intruded on
customary socialization by Inuit families” (2009, p. 36). Douglas’s findings are consistent
with the study done in the mid 1980s during which Martha Crago interviewed two set of
mothers—two younger and two older—and found the younger moms to be adapting their
communication patterns in anticipation of school readiness (Crago, 1988, 1992; Crago et
al., 1993). On the topic of kinship, Douglas (2009) explains that “Inuit society
exemplifies socio-centric organization. Unlike mainstream Canada, it has but one
institution—kinship. While social order is maintained through kinship rules, Inuit
themselves embody these rules, which serve the goal of group survival” (p. 38).
Part of securing traditional kinship relationships involved young Inuit children
learning greeting and relational naming practices and protocols early. Crago (1992)
writes: “Knowing one’s kin and being able to name the relationship by using the
extensive and complicated kinship terminology of Inuktitut is a highly valued behaviour
in Inuit society” (p. 74). Crago later expands the idea, noting that “repetition routines are
widely used to show children how to greet and acknowledge their kin” (p. 78).
Knowledge about kinship also served as a means for ensuring that children knew that
“the group comes first” (Douglas, 2009, p. 39). Consistently over 25 years of speaking

36

with Inuit about protocols and priorities for Inuit ECE, Elders and parents have
underlined the importance of children using appropriate kinship referencing and name
calling at the child care centre (Rowan, 2014a).
Bonding
Bonding was secured through a loving mother/child dyad and fortified through a
network of relationships with both close and extended family and a suite of
communication and connection practices (Briggs, 1998; Williamson Bathory, 2011).
Ekho and Ottokie (2000) are Iqaluit-based Inuit Elders who were interviewed by a group
of Arctic College students on the topic of child rearing; extracts of their verbatim texts
were published. On the topic of physical contact, the Elders explained how adult/child
physical relationships, including sleeping in a family bed, being carried in an amauti (a
woman’s parka with a pouch in the back to hold a baby), and breastfeeding, support
calmness. On this topic Ottokie counselled, “When the child and mother have limited
physical contact, then the child becomes hyperactive and difficult to deal with” (p. 12).
These women also note the importance of connections developed through both the
naming and dressing ceremonies and associated relationships.
Williamson (1992), an Inuk scholar of Greenlandic descent, conducted interviews
with Elders, adults, and youth in Pangnirtung for her master’s thesis. The purpose was to
explore “Inuit perceptions of physical and human environments and how these affect
present child-rearing practices” (p. 12). In reporting on how parents used to spend hours
with their children—every day, all day—Williamson (1992) noted:
A female adult had the notion that people had limitless time to learn
anything from grandmothers, while another female informant had the
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impression that parents spent pretty well twenty-four hours a day with
their children. This way parents had control of what needed to be

learned and done, and children learned their responsibility during this
constant contact. (p. 95)
The quotes above underscore the extent and value of parents’ and families’
multidimensional and extensive physical presence in children’s lives.
Vocal communication
Baby and young child specific vocal communication7 include(d): (1) aqausiit
(unique little song/chants made with a combination of rhyming words and nonsensical
sounds custom designed for the individual child); (2) nilliujuusiq (loud, dramatic sound
and word declarations of love); and (3) piaraujausiit (specialized baby talk; Crago et al.,
1993). The first two types of communication purposefully serve(d) as ways of expressing
deep and heartfelt love while simultaneously provoking thought (Briggs 1970, 1998;
Williamson Bathory, 2011).
Naming
In Inuktitut, the person after whom one is named is called sauniq. Inuit infants are
usually named after respected people (Tagalik, 2012b; Weetaluktuk, 2013). This could be
a living person or someone who has recently died. In many parts of the Inuit world, a
newborn baby is named after a beloved relative or close family friend who has passed
away. Through the naming process, a child is not only a young Inuk but embodies
attributes of the person after whom he or she has been named. As Brody (1987) explains,
7

Williamson Bathory (2011) has written about ways in which Inuit communication practices
continue in contemporary Inuit family life. Crago, Annahatak, and Ningiuruvik (1993) wrote
about the diminishment of these practices. Bracketing the (d) in include(d) above is an effort to
acknowledge past/present possibilities and tensions.
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the young Inuk, through the naming process, “is also an adult loved for itself and for
being an admired and beloved member of an older generation” (p. 137). The naming
practice purposefully situates young children within rich relationships intended to endure
for life.
Annurarsiniq
The annurarsiniq ceremony is an important intimate event in the life of a newborn
Inuk child, whereby the sanajiq (translates to maker, but referred to as dresser), dresses a
newborn child in brand new clothes (Weetaluktuk, 2013). While the infant is being
dressed, he or she becomes an angusiaq (man—begotten) or an arnaliaq (female—made).
From this time forward, the dresser and dressed have a special relationship and may refer
to each other by their ceremonial names. During the ceremony, the sanajiq whispers
hopes, aspirations, and character traits, such as “you will be a good hunter/sewer,” “you
will be generous in character.” As the years progress, this relationship is nurtured through
gift giving (Ekho & Ottokie, 2000). As the dressed child achieves important milestones,
he or she shares the accomplishments with the sanajiq (Rowan, 2014a).
Discipline
Ekho and Ottokie (2000) note that “physical and mental training can hardly be
separated. Toilet training, breastfeeding and eating all played an important part in
disciplining a child. There was no need to force the child” (p. 13). According to Brody
(1987), reprimand-style discipline was not considered a viable option; direct discipline
was considered “immoral and pointless” (p. 141). Briggs (1970) notes the absence of
food threats among Inuit. Ekho explains how discipline was not about fear, noting,
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“Children who are intimidated take revenge when they are adults. To prevent this cycle
you should not intimidate them” (Ekho & Ottokie, 2000, p. 14).
Listening as a cultivated attribute
Inuit children were nurtured to listen quietly, watch attentively, and follow
directions promptly (Crago, 1992; Crago et al., 1993). Children were not expected to
participate in adult conversation, child focused conversation was supported through the
use of baby talk and a suite of baby-specific approaches to care (Briggs, 1998;
Williamson Bathory, 2011). Children consequently were not to make direct requests from
anyone other than the mother (Briggs, 1970). As Ottokie clarifies, “it is common
knowledge that a young child should not ask questions. When a child doesn’t ask
questions you are very proud of the child. We always tell our children not to ask
questions when we go visiting” (Ekho & Ottokie, 2000, p. 16).
Nunangat as carer
Being on the land and sea and living with the weather provided regular external
sources of discipline. Williamson (1992) refers to land as nuna. She explains: “There

were some respondents who referred to ‘nuna’ being nalligusuttoq which in English
could be translated into the land being loving, nurturing and being looked after” (p.
128). Brody (1987) elaborates: “The culture and land impose discipline from within,
establishing both consciousness and limits that are shared as knowledge and
experienced as laws” (p. 143).
Accessing Inuit approaches to childrearing
The descriptions above are an effort to draw on the literature to identify salient
components of Inuit approaches to childrearing. The purpose is to make this knowledge
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accessible when working with educators, Elders, and parents to build better
understandings and gain insights into Inuit approaches to childrearing. Williamson
Bathory (2011) underlined an important current gap when she wrote, “It would be
beneficial if elders could explain to the younger generation why their culture asserted
itself in certain ways” (p. 8). Thinking about the culturally specific purposes of child care
is a critical part of re-visioning early childhood pedagogies from Inuit perspectives.
Since most Inuit have moved from the land to the government-constructed village,
many of the traditional Inuit approaches to child rearing have been placed under great
pressure. A serious attitudinal obstacle within which Inuit educators and families have
been forced to work since the establishment of government-run institutions on Inuit lands
is the pervasive and racist misconception that non-Inuit know better about how to care for
children. Brody (1987) makes this point vividly when he writes about the early schools:
“Outsiders taking children into frightening foreign schools caused great suffering. Based
as it was on the southern conviction that aboriginal peoples were not able to raise
children properly, this policy inflicted humiliation” (p. 145). Crago, Annahatak, and
Ningiurvik (1993) note that
ignoring the strength of the relationship between communication and
culture and ignoring the evidence supporting meaningful cultural
adaptation of education has meant that nonmainstream children have been
expected to adapt their communicative patterns to the ways of the
dominant culture ignoring the strength of the relationship between
communication and culture and ignoring the evidence supporting
meaningful cultural adaptation of education has meant that nonmainstream
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children have been expected to adapt their communicative patterns to the
ways of the dominant culture (Crago, 1992). (p. 220)
In the above discussion some merits and purposes of Inuit approaches to
thoughtful and loving care have been elucidated, in order that they may be made visible,
accessed, recognized as vital and viable and brought into Inuit early childhood practice.
By examining highlights of some research on Inuit approaches to care, one can
begin to appreciate the many ways in which Inuit purposefully cultivate a network of
interconnected relationships with young children. Inuit knowledge needs to become more
widely accessible and integrated with pedagogy and policy. This research seeks to
recognize some of the purposes of Inuit approaches to learning and care and find ways of
engaging with them in practice. A sampling of predominant Inuit approaches to learning
will now be considered.
Inuit approaches to learning
Prior to the introduction of formal education, Inuit children learned about values
and developed skills and knowledge in relationship with people and the environment
throughout the course of their daily lives (Stairs, 1992). Children had many teachers,
including parents, grandparents, aunts and uncles, possibly their sauniq, sanajiq, siblings,
interested members of the camp, the land, sea, and weather. Stairs (1988) writes:
Indigenous teaching involves observation and imitation embedded in daily
family and community activities, and is carried out by many individuals
with particular kinship roles in relation to the child. Awareness and
appropriate skills for integration in the immediate social structure are
predominant goals. (p. 315)
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Learning was very much context based, taking place within the situated reality of
particular events, including hunting, sewing, navigating, and so on (Ekho & Ottokie,
2000). These kinds of learning experiences supported focused thinking as they took place
within the context of lived life and were not compartmentalized into 30-, 15-, or 5-minute
blocks. Repetition of skills in a variety of situations and with a spectrum of methods was
encouraged. Stairs (1991) elaborates: “Native learners typically develop concepts and
skills by repeating tasks in many different situations, such as hunting under varying
conditions of weather and animal movement and with various types of equipment” (p.
282).
In reviewing the literature, some broad generalization can be made. For example,
Inuit children were expected to learn by looking and listening and then later doing
(Crago, 1992). Most were expected to follow directions promptly and not ask questions.
Crago, Annahatak, and Ningiuruvik (1993) explain:
One form of acceptance into the social world, then, is marked for children
by their learning to interpret and follow the directions given to them by
their caregivers. The early comprehension of directives is part of the
process of acquiring cultural membership, of becoming an appropriate
Inuk who knows how to learn by looking and listening. (p. 216)
Lots of learning happened indirectly through stories and emotionally powerful,
thought-provoking questioning concerning ethical and moral dilemmas. Briggs (1998)
notes:
Questioning of this sort was an essential ingredient in the Inuit educational
process. The questions—always thought- and emotion-provoking for the
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children—tended to focus on transitions or crises that a child was known
to be going through: weaning; adoption; the birth of a sibling; the
transition from being a baby, securely attached to its mother’s back or lap,
to being a child who comes and goes with his or her peers. (p. 6)
Overall the purpose of education was to support the individual to learn to value
the merits of respectful interpersonal relationships with people and the environment, to
act in the interest of the common good, as well as to develop deep thinking capacity
including a wide set of skills and a broad knowledge base. Tagalik (2012b) uses the
concept of inunnguiniq, which means the making of a human being, to explain. She
writes:
The cultural expectation is that every child will become
able/enabled/capable so that they can be assured of a good life. A good life
is considered one where you have sufficient proper attitude and ability to
be able to contribute to working for the common good—helping others
and making improvements for those to come. (p. 1)
A continuing priority is for both Inuit and non-Inuit to recognize the value of Inuit
approaches to teaching and learning and to implement strategies for deeply engaging with
them in contemporary educational practice (Arnaquq, 2008; Aylward, 2012; P. Berger,
2009; Crago et al., 1993).
Context-based, situated learning of the knowledge and skills required for camp
and community life, gathered by watching, listening, and practicing, are features of Inuit
approaches to learning. Carefully articulating the rationale for bringing these approaches
into early childhood practice is part of the process of moving toward better
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understandings of the pedagogical arguments for engaging with Inuit ways of knowing
and being in practice, and is an integral aspect of this thesis.
Bringing Inuit approaches into Inuit ECE
Cultural literacy, positive self-concept, home language proficiency, a network of
genuine caring multigenerational relationships, respect for family and community, and
opportunities to listen to and share meaningful stories and to be on the land (Ball, 2010)
are some of the guide wires securing the tent of what’s important for young Inuit
children. The two supporting beams that hold up the tent are Inuit language and culture at
one end and real Inuit control at the other (Crago et al., 1993; Simon, 2009; Stairs et al.,
2002). When the approach to Inuit early childhood pedagogy is informed by Inuit
worldview, when the content of the curriculum is rooted in the words and ways and
thoughts of the local families and communities, then the opportunity for rich educational
experiences with Inuit language and culture as the rocks that secure the tent at the base
will be attained. Skutnabb-Kangas and Dunbar (2010) are clear that parents have a right
to the “intergenerational transmission of their values including their languages” (p. 11).
They explain the rationale:
Language, culture, customs and traditions are not anything we are born
with; they have to be lived, acquired and taught for them to be learned. If
children are not surrounded by at least some adults and elders from their
own group who (are allowed to) teach them their own languages, stories,
customs, traditions, not only at home and in the community but also in the
school, these will not be learned proficiently. (p. 10).
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Development of an extensive community knowledge base and highly developed
Inuktitut language capacity are the keys to future academic/life success for Inuit
(Cummins, 2014; Skutnabb-Kangas & Dunbar, 2010; Stairs 1988, 1991). Manyak (2004)
writes about “identities of competence” that are built on local knowledge. Cummins
(2000, 2014) recognizes the effects of racism in destabilizing opportunities for academic
success in Indigenous communities and underlines that strengths embedded in local
languages, knowledges, and practices must be nurtured in order to support the academic
engagement of Indigenous learners. Cummins (2014) explains: “Empowerment can be
defined as the collaborative creation of power. Instruction that fosters empowerment will
typically connect with students’ lives and validate their language, culture and intellectual
resources” (p. 5). This connection must come from local perspectives. As Stairs (1991)
writes, “the linguistic and curricular content of native education can only be adequately
pursued when embedded in traditional cultural values concerning ways of using
language, of interacting, and of knowing” (p. 291).
Connecting meaningfully with local values requires that parents, Elders, and
community leaders have the opportunity to articulate their educational priorities for their
children and ensure that these are met (Rowan, 2009a, 2009b; Stairs et al., 2002). Ball
(2010) writes:
Those who are most responsible for caring for young children in their
specific geo-political locations and familiar environments are most likely
to have the best idea about how to support their well-being. Through
dialogue among parents and other community members, practices that are
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feasible and fitting for local needs and goals are likely to be constructed.
(p. 137)
Parents also need solid information about the extent to which strong local
knowledge and highly developed Indigenous language skills are keys to school success
(Ball, 2010; Skutnabb-Kangas, 2014). Tagalik (2012b) writes about how Inuit Elders in
Nunavut have been working to revitalize Inuit approaches to early care by caring for their
individual grandchildren. She notes: “Elders express hope that Inuit worldview will drive
changes in the way development is addressed within institutions” (p. 7). An important
unresolved tension is the shape of changed institutions, designed to correspond to Inuit
priorities may look very different from current colonial, assimilative, Euro-western
structures,
Belief in the value of Inuit practices, language, and culture manifested through the
construction of an early childhood program founded in Inuit practices, language, and
culture is the base for serious educational change and opportunity for Inuit families and
communities and a main purpose of this thesis.
Securing a foundation of language, skills, knowledge, and relationships based on
local Inuit culture enables opportunities for deeply engaged learning grounded in Inuit
worldview. Documenting Inuit approaches to pedagogy provides a way to make visible
the purposes, values and strengths needed to provide evidence to unsettle subtle and
pervasive assumptions of non-Inuit superiority. Prior to the establishment of governmentconstructed schools, informal Inuit education was environmentally situated, context
specific, and organized to support the learner in becoming a thoughtful, skilful,
autonomous, group contributor. Inuit parents/families today have the right to
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intergenerational knowledge transfer. Inuit children have the right to cultural congruency
of educational experiences connected by linguistic fluency in the language of their
community and woven with Inuit worldviews, evolving as they will be.
The relationship between Inuit and nunangat is rich and multidimensional. First,
nunangat provides a significant source of nourishment through hunting, fishing, and
gathering activities that render a high-protein, vitamin- and fat-rich diet and position
hunters as integral to vibrant lives connected with land and family (Duhaime, Chabot,
Frechette, Robichaud, & Proulx, 2004; Willows, 2005). Nunangat offers further
nourishment by provisioning the base of physical, emotional, cognitive, and spiritual
well-being for many Inuit. By interacting with the land, Inuit learn discipline and
responsibility (Williamson, 1992). Nunangat is also a source for language, knowledge,
and skill development. In describing education in the western Arctic, Chambers (2008)
writes, “Kangiryuarmiut children are educated to watch and listen to animals, birds,
plants water, snow, wind, and astronomical beings as well as other human beings” (p.
121). Chambers describes a land- and sea-based education. Nunangat is also the source of
a central aspect of Inuit worldview that positions Inuit as stewards of lands that are not
individually owned but fall within the scope of communal responsibility. As Price (2008)
elucidates, “Inuit have also understood that the land belongs to no one, as it was free to
be respectfully used by all people” (p. 130).
Conclusion
For the past 50 years many Inuit parents have been choosing to endorse formal
education as a strategy for equipping their children with the skills and knowledge needed
to successfully negotiate lives in a government-dominated world. The current education
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system, organized as it is in structures of Euro-Western origin, has generally not served
Inuit well, and the hopes of many parents have not been realized. In ECE there is a
problem with universalizing approaches rooted in DAP that organize ECE within
homogenizing “for all” structures, often focused on school readiness. Colonialisms are
perpetuated by approaches that require Euro-Western orientations and fail to recognize
the merits and purposes of locally specific practices. Reviewing literature on Inuit
approaches to learning and care creates an opportunity to become familiar with Inuit care
strategies and their strengths. Recognizing Inuit strengths and approaches to learning and
care is part of an attempt to unsettle Euro-Western domination. A challenge in Inuit
education has been to ground early learning and elementary education firmly within Inuit
worldview. In the next chapter, I present the dissertation’s theoretical framework by
elaborating my principles and strategies of Nunangat pedagogies for Inuit ECE to better
connect with Inuit materials, voices, and lands.
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Chapter 3: Theoretical Framework
This chapter8 describes the theoretical framework for this dissertation. Using a
chapter originally published in a collection of essays edited by Pacini-Ketchabaw and
Taylor (2015) titled Unsettling the Colonialist Places and Spaces of Early Childhood
Education, I propose nunangat pedagogies (Rowan, 2015b) in an effort to elaborate a
framework for thinking with land, water, and ice and accessing Inuit worldviews in ECE
(see Appendix J for permission to reprint). My framework includes five principles for
engaging with nunangat pedagogies: (1) pedagogies emerge from nunangat; (2) Elders
connect children with nunangat pedagogies; (3) nunangat pedagogies need Inuit
languages; (4) Nunangat pedagogies are situated pedagogies; and (5) nunangat
pedagogies use meaningful materials. In the time since I wrote the published chapter, I
have developed these principles more actively as strategies (and added a sixth) as a way
of proposing a practical approach to engaging with Inuit ways of knowing and being in
ECE. The six strategies, derived from the above principles, are as follows: (1)
purposefully position oneself in nunangat (i.e., onto the land and ice and by the water);
(2) work directly with Elders and hunters in relationship with children, educators, and
nunangat; (3) speak, write, and read in Inuktitut; (4) focus on the local while
acknowledging the global; (5) make and use materials of the place; and (6) document the
action in multimodal ways. In this chapter I elaborate on these principles/strategies and
elucidate some of the theories informing the work.

8

This chapter has been previously published as Rowan (2015). Its references are included in the
dissertation’s reference list rather than being listed separately at the end of the chapter. For the
dissertation, very minor changes have been made, most often to comply with APA style.
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Pokiak (2013), an Inuvialuktun mother, teacher, and anthropologist, states: “The
land and sea are my connection to my ancestors and what shapes my culture. Ensuring its
protection ensures our way of life and the future for children” (p. 56). In describing the
Inuvialuit Settlement Region, she asserts:
This land has a voice, the sea around the land has a voice, and the
resources within have a voice. The voice comes from the people who live
off of the land and sea; the people whose ancestors fought to ensure that
the future generations would have a place to call home, as well as the
resources they would need for survival. (p. 54)
In this chapter, I explore how thinking with land, water, ice, and snow might
provide a way to enact and live Inuit knowledges and practices in early childhood
education and to firmly secure the proposition for a very situated and specifically Inuit
Nunangat pedagogy. The rationale for this pedagogy is to nurture ongoing relationships
between Inuit and Inuit Nunangat. I propose that thinking through land, water, ice, and
snow provides a way forward through the massive challenges of past/ongoing/future
colonization and climate change. In Inuit Nunangat pedagogies, the central thesis is that
“things to learn [are] the lessons that come from interacting with the land” (Price, 2008,
p. 129).
In developing pedagogies to enable children to acquire voices informed by the
land, water, ice, and snow, I am guided by questions such as these: What lessons can be
learned through Inuit Nunangat? What does dwelling in Inuit Nunangat mean? What and
how should Inuit Nunangat children know and learn how to do? How can children learn
to nourish and be nourished by the places they inhabit in Inuit Nunangat (Chambers,
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2008)? How do and how could early childhood curricula and pedagogies support these
particular activities?
For the past thirty years licensed child care centres have been established in Inuit
communities throughout Inuit Nunangat, the Inuit homeland, which in 2014 is geopolitically associated with the nation known as Canada. In Nunavik, an Inuit region
situated in the northernmost third of the province of Quebec, with the support of the
Kativik Regional Government, Inuit-specific resources have been developed, including
Inuktitut language curriculum materials like Let’s Tell a Story—Unikaangualaurtaa
(Avataq Cultural Institute, 2004), custom training programs for child care centre directors
and parent majority boards, and, more recently, the ilitsigatsait9 (learning stories), a
narrative assessment strategy through which access to Inuit knowledge in early childhood
practice is attained (Rowan, 2011, 2013a, 2013b). Furthermore, a pan-northern body, the
Inuit Early Childhood Development Working Group10, has proposed a vision for Inuit
early childhood education that states: “Inuit early childhood development encompasses
Inuit languages, Inuit culture and ways” (Inuit Tapiriit Kanatami, 2006, p. 4). Yet, despite
these generous visions and activities, the realization of pedagogies and practices deeply
and meaningfully informed by Inuit understandings of the child and Inuit ways of
knowing and being has been elusive. As I have written before, this is because early

9

Ilitsigatsait translates to English from Inuktitut as “things to learn.” It is the Inuktitut term used
to define learning stories. Ilitsigatsait, as educators have been compiling them in Nunavik,
typically involve teacher-taken photos of children actively engaged in encounters of interest like
manipulating boxes, smelling rocks, and carving snow. Then educators, possibly in collaboration
with colleagues and children, review these photos some time after the event. Images are selected
to be included in a document and the educator prepares a text. The stories with photos and words
provide an occasion to gain insights concerning events and provide a public space for thinking.
10
The Inuit Early Childhood Development Working group is a body housed at Inuit Tapiriit
Kanatami, which unites administrators from the Inuit regions in the North, whose organizations
receive funding from the First Nations Inuit Child Care Initiative, a federal funding framework.

52

childhood training programs in the Inuit homeland are largely informed by Euro-Western
developmental approaches to early learning and child care, buildings have been designed
by southern architects, and regulations have been developed by provincial governments
in the south (Rowan, 2011). To a high degree, educational approaches to date have served
to perpetuate the inequities of settler colonialism (Calderon, 2014; Tuck, McKenzie, &
McCoy, 2014).
I begin this chapter by defining Inuit Nunangat and discussing the importance of
thinking with land, water, and ice in the context of the Canadian Arctic. In the following
section, I connect theory and practice using the ilitsigatsait as a vehicle for analysis. I
argue that stories can be used to consider approaches to learning, teaching, and skill
development connected with local and Inuit ontologies, axiology, and epistemologies. In
the latter part of the chapter, I name and describe five principles of this Inuit Nunangat
pedagogy. The purpose of thinking with land, water, ice, and snow is to promote
discussion about reconceptualizing early childhood programs in Inuit Nunangat through a
very situated and specifically Inuit Nunangat pedagogy in the Canadian Arctic. Overall,
in this chapter, I set out to direct attention to local ways of knowing, doing, and being as
they emerge in relationship with land, water, ice, and snow, and to the potential for
contributing to educational practices better informed by Inuit worldviews.
Inuit Nunangat: A Homeland Composed of Land, Water, and Ice
Inuit Nunangat is an official title used by the Inuit Tapiriit Kanatami11 (ITK) to
recognize Nunatsiavut, Nunavik, Nunavut, and the Inuvialuit region of the Northwest

11

Inuit Tapiriit Kanatami is the national Inuit organization established to represent the interest of
Inuit land claims organizations at the national level, particularly concerning Canadian federal
government programs and policies connected with Inuit.
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Territories (NWT) as the regions and territories comprising the Inuit homeland (Inuit
Tapiriit Kanatami, 2009; Statistics Canada, 2011) in which Inuit live and have lived since
time immemorial12 (Bonesteel, 2008). Inuit is the plural form of the term Inuk
(Schneider, 1985), which refers to one person in Inuktitut, one of four recognized
Canadian Inuit languages13. Literally translated, Inuit means the people. The word
nunangat refers to land, water and ice. In 2009 the Inuit Tapiriit Kanatami adopted the
term nunangat in naming the pan-Canadian geo-political Inuit territory because,
according to Inuit Tapiriit Kanatami (2009), “as Canadian Inuit consider the land, water,
and ice of our homeland to be integral to our culture and our way of life it was felt that
‘Inuit Nunangat’ is a more inclusive and appropriate term to use when describing our
lands” (para. 2). This is because Canadian Inuit are mostly a coastal people, many of
whom fish and hunt on ocean waters in the summer and ice in the winter to harvest lifesustaining, nutrient-rich marine mammals. The working lives of Inuit hunters are also on
the land. From here forward in this chapter, I employ the term nunangat in referring to
land, water and ice.
The mandate of Inuit Qaujisarvingat, the Inuit Knowledge Centre, which is
housed at ITK, is to “insure that Inuit knowledge plays an active role in research and
policy” (Inuit Tapiriit Kanatami, 2014, para. 1). In 2013, the centre published Nilliajut:
Inuit Perspectives on Arctic Security, Patriotism and Sovereignty (Inuit Qaujisarvingat,
2013), in which Inuit politicians, academics, Elders, and writers articulated their thoughts
on and relationships with nunangat. One contributor was Rosemarie Kuptana (2013),

12

Bonesteel (2008) notes archeological evidence of human inhabitation of the Arctic for
approximately 12,000 years.
13
The four main Inuit languages in Canada are Inutitut, Inuktitut, Inuinaqtun, and Inuvialuqtun.
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former head of the Inuit Broadcasting Corporation, Inuit Tapiriit Kanatami, and the Inuit
Circumpolar Council. Kuptana recognizes the long-established relationship of Inuit with
land and sea when she writes, “We have lived in and on, and have reaped the resources of
Inuit lands and the Inuit Sea for millennia”(p. 12). Elsewhere, at a UNESCO meeting in
Monaco, Duane Smith (2009), former president of the Inuit Circumpolar Council,
describes Inuit as a marine people, noting that Inuit camps and communities are located
by the seashore or major tributaries leading to ocean waters. For many months of the
year, it is the sea ice that enables Inuit to travel long distances in search of the marine
mammals and fish necessary to maintaining a traditional diet. However, it is not a case of
either sea or land. Both are important to Inuit experiences and livelihoods. Turning to
land, the source of further sustenance, notably berries and caribou, respected Inuk Elder
Mariano Aupilaarjuk says: “The living person and the land are actually tied up together,
because without one the other does not survive and vice versa” (Bennett & Rowley, 2004,
p. 118). Inuk scholar Price (2008) writes that Inuit understand “that the land belongs to
no one, as it was free to be respectfully used by all people” (p. 130). She continues:
“Knowledge exists within the rhythms and realities of the land” (p. 130). Relationships
with nunangat are integral to Inuit lives.
The value of nunangat to Inuit is clear. However, in today’s world of continuing
colonialism, there are deep issues. Formal education, for example, is inconsistent with
Inuit approaches to knowledge sharing (Annahatak, 1994; Douglas, 2009; Stairs, 1988).
There is a continuing struggle for Inuit leadership to gain a deeply integrated action-level
presence in educational decision making (Arnaquq, 2008; P. Berger, 2009). There is a
continuing struggle for Inuit voices to be heard (Arnaquq, 2008; Brody, 1987). The
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education system is failing to equip Inuit learners with the knowledge, skills, and attitude
required to negotiate contemporary challenges either on the land or in the governmentconstructed community and global world (Qikiqtani Inuit Association, 2010; WattCloutier, 2000). Kuptana (2013) argues that “ongoing government policy and actions are
working to deprive Inuit of the basic right to life” and to access the land (p. 12). Price
(2008) also writes about the chaos that has come to Nunavut, and by extension to Inuit
Nunangat, through climate change and resource development, through land claims
agreements, and through the establishment of government structures. She proposes that
“Inuit must look back to Inuit knowledge systems in order to imagine a time where Inuit
are able to rise above the colonial chaos. Inuit must remember the lessons that come from
interacting with the land” (p. 129). The Inuit Nunangat pedagogy I describe in this
chapter is proposed as a strategy for enabling the maintenance, survival and growth of
traditional knowledges and practices. An Inuit Nunangat pedagogy will contribute to
nurturing nunangat.
Tuck, an Aleut scholar from Alaska, and her colleague Yang (2012) explain that
settler colonialism involves remaking land into property for building houses, thereby
limiting human relationships with land to owned property. Tuck and Yang detail the
violence of settler colonialism: “Epistemological, ontological, and cosmological
relationships to land are interred, indeed made pre-modern and backward. Made savage”
(p. 5). Colonial thinking about land ownership and access is inconsistent and may very
well be incommensurable (Fanon, 1963; Tuck & Yang, 2012; Williamson, 1992) with
Inuit understandings and relationships with land. These colonizing efforts to disrupt and
diminish relationships with land have had dire consequences for Inuit, whose systems

56

have been eroded by the steady implementation of governments, schools, policing, health
care and religion—which are often informed by Euro-Western worldview (Brody, 1975,
1987, 2001; Price, 2008). Many Inuit relationships with land have been undermined by
relocation to settlements, and educational curricula have privileged Euro-Western
knowledges and practices (Battiste, 2013; Legacy of Hope Foundation, 2013; Qikiqtani
Inuit Association, 2010; Vick-Westgate, 2002). These ongoing issues with the
colonization of lands need attention in Inuit early childhood learning and care. Stairs
(1992) writes:
The isolating or decontextualizing effects of Western institutions, now part
of everyday life, weaken or prevent the development of a strong worldimage and the maturing of ecocentric identity. Aggression, suicide, and
immaturity among Inuit communities today might be understood, in part,
as symptoms of new social forces leading Inuit egocentric forms of
identity without an historical-cultural base. (p. 121)
Reestablishing vibrant multidimensional relationships informed by Inuit worldviews is a
powerful motivation for recentering Inuit pedagogies with and through Inuit Nunangat.
Below, I explore the dimensions of an Inuit Nunangat pedagogy, conceived as
thinking with nunangat, as a plan to move towards repatriation of Inuit land and life in a
substantive way. I argue that to develop understandings of how the world works and to be
informed by nunangat, Inuit children must experience the land, water, and ice in their
daily lives, including through organized educational events. This approach may be
described as an effort to reconcile Inuit lives with Inuit understandings and perspectives,
and may be considered part of a decolonizing strategy (Tuck & Yang, 2012). Through the
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process, relational engagements will intentionally extend beyond the human to include
thinking with weather, waterways, animals, land, ice, and snow. Human and other than
human engagements will enable a generative interaction and will adopt what Stairs
(1992) refers to as an ecocentric approach to pedagogy “encompassing human, animal
and material” (p. 119). In the next part of this chapter I will examine if an ilitsigatsait, an
exclusively human pedagogical strategy for documenting, reflecting on, assessing and
planning pedagogies, can be connected with Inuit Nunangat. At the same time, I will
consider some dimensions of an emergent nunangat pedagogy that attends to human and
other than human engagements.
Snow, Stories, and Nunangat Pedagogy
Thinking with land, water, ice, and snow can only happen through interactions
with land, water, ice, and snow. Pedagogical documentation provides a reflective
narrative technique that helped me to identify the ways in which interactional nunangat
learning might already have been or could potentially be practiced. Ilitsigatsait translates
from Inuktitut to English as things to learn, and it is being used in Inuktitut to reference
learning stories. Learning stories, originally conceptualized by Carr (2001), are a
narrative approach to assessment for learning (Carr & Lee, 2012). During my master’s
thesis study (Rowan, 2011), Carr’s research served as a foundational reference in
kneading learning stories into a useful educational tool in Nunavik. My previous research
(Rowan 2011, 2013a, 2013b) has demonstrated that ilitsigatsait have the potential to
enable educators to promote and support Inuktitut as both a spoken and written language
at the centre and at home to build multiple-level relationships between children,
educators, and families as well as to recognize and access Inuit knowledges in practice.
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Ilitsigatsait is a narrative strategy that alerted me to the potential of thinking with
nunangat in pedagogical practice.
Learning stories are produced from individual and collective reflection. They
document children’s learning. They help to plan future learning activities. They are based
in the local. In New Zealand, learning stories serve primarily as a vehicle to assess
learning in consideration of a set of learning dispositions (Carr, 2009). At the Tasiurvik
Child Care Centre where I conducted my study (Rowan, 2011), the educators and
researchers quickly discovered that the ilitsigatsait provided a valuable mechanism for
recognizing and building on local Inuit approaches to being and doing. As the
documenting progressed, the ilitsigatsait enabled us to recognize that in nunangat
pedagogies, the central “things to learn [are] the lessons that come from interacting with
the land” (Price, 2008, p. 129).
In what follows, I share an ilitsigatsait originally titled Elisapi Teaches (Ohaituk,
2013), which was written at the Tasiurvik Child Care Centre in Inukjuak, Nunavik. I use
the story as an opportunity to highlight pedagogies that think with land, water, and ice.
This discussion also suggests the possibility of using ilitsigatsait to develop nunangat
pedagogy.
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Carving snow as thinking through snow

Figure 3.1. Elisapi Weetaluktuk carving. Photo courtesy of Nunga Ohaituk.

In the ilitsigatsait, author and educator Nunga Ohaituk (2013) writes:
Elisapi carves snow with a toy wooden knife and ulu while the children
watch. She made a waterfowl and a rabbit. Then they put them on poles
with the help of Karman. Then Nowra and Minnie14 made their own
carving as they learned. (translated by Jobie Weetaluktuk)
This story took place on a winter’s day when educator/Elder Elisapi Weetaluktuk
(Figure 3.1) decided in consultation with her colleague, educator/author Nunga Ohaituk,
to take the children and some newly acquired wooden snow knives outside to the fenced
playground connected with the Tasiurvik Child Care Centre. Once outside, Elisapi began
14

The children’s names have been changed for confidentiality.
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to carve the snow with a wooden knife as several of the children watched, intrigued by
her manipulation of the wooden knife in the snow. The children were curious to know
what Elisapi was carving, but Elisapi did not know. She told the children that the figure
would become recognizable as she skilfully employed the knife to shave and shape the
snow. In this encounter, however, it was not just Elisapi’s skill that produced the carving.
The qualities of that particular chunk of snow also co-determined the shape of the final
figure. The children watched attentively as first a waterfowl (Figure 3.2) was completed
and placed on display and later a bunny emerged from the snow sculpture. Nowra then
selected a toy wooden pana (snow knife) and Minnie chose a wooden ulu (a woman’s
knife) with which to work. Nowra studied the chunk of snow and considered how to
approach the carving task, based on his recent observation of Elisapi’s carving (Figure
3.3). When he was done, his carving was placed carefully atop the pole for all to see
(Figure 3.4). Nowra had learned, first by watching and then by doing, about carving snow
with a wooden pana.
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Figure 3.2. Waterfowl. Photo courtesy of Nunga Ohaituk.

This event suggests the potential for place-connected experiences informed by
Inuit knowledges when Elders work as part of a teaching team, when locally made tools
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and materials are used, and when snow is approached as an inherently pedagogical agent
in this assemblage15. Questions prompted by this encounter include these: How do the
snow, knife, and ulu become actors in the doing (Latour, 1996; Law, 2009)? How does
the snow influence the shape of the carving? What do children learn about the agencies of
the carver and the snow during the carving process? In this event, the ilitsigatsait alerts
me to the pedagogical possibilities of children thinking with snow as they actually
interact with snow, Elder, and traditional tool. What is really important to note is that
children’s learning by thinking through snow is happening in the actual, embodied, and
emplaced interactive event.
Chambers (2010) was raised in the Canadian Arctic and is a recently retired
university professor from the University of Lethbridge. Since 2003 she has been involved
in literacy-focused research in the Inuvialuit community of Ulukhaktok.
Chambers (2008) writes:
In a curriculum of place the activities in which we engage with children
are the very activities they need to dwell in this place, to be nourished by
the place and nourish it. In a curriculum of place, young people or novices
grow into knowledge through engagement in hands-on activities learning
side-by-side with masters of the craft. (p. 120)
When asked how children learn, Inukjuak Elders were clear that children learn by
“watching and observing”16 (Tagataga Inc, 2008, p. 27). In the ilitsigatsait (Ohaituk,
2013), a respected community Elder and educator engages children in a hands-on activity
15

I am using assemblage in the ways in which Latour talks about it – as a network of human and
nonhuman actors and actants exercising collective agency in interaction.
16
Annie Nulukie, child care counsellor at Kativik Regional Government, took notes of the event
and translated the content for the report.
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where the children learn side by side. To begin, the children grow into knowledge by
watching. Their attention is drawn to Elisapi, who begins by modelling the skill as she
employs the snow knife, a tool that has been crafted in the community, to shape the snow.
As Figure 3.3 shows, one of the children starts to carve the snow. We see that he
is working with the knife and snow, drawing on his recent memory of Elisapi’s
demonstration, learning as he proceeds about the relationships between himself and this
particular carveable snow and the wooden snow knife. Thinking with snow takes time
and practice. The snow exerts its agency on the child within their interaction, as well as
vice versa. The snow is teaching the child about its carveability—it is affording certain
kinds of carvings to emerge. It is a co-production involving snow, tool, and child. This is
different from the Western notion of a child learning about snow in which the objective is
for the child to master the snow. Engaging with snow is part of nourishing and being
nourished in Inuit Nunangat. Ulukhaktok Elder Akoakhian explains from his perspective
in the Western Arctic: “From the time children were young enough to play outside they
practiced making snow blocks and building iglus because this was not learned so easily”
(Chambers, 2010, p. 19). Snow related skills that are needed to dwell in Arctic places
include the capacity to find one’s way in a snowstorm and to read snowdrifts. These are
skills that are needed to live a good life in an Arctic place. By entering into a pedagogical
situation that intentionally sought to create an opportunity to think with snow, the Elder
and the snow enabled the participating children to acquire place-connected skills. By
documenting an event with an ilitsigatsait, the content can be used to reflect, plan future
activities, and consider the elements of nunangat pedagogy informed by people, places,
and materials connected with an Inuit community.
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Figure 3.3. Snow carving with children and knives. Photo courtesy of Nunga Ohaituk.

Snow carving as enskillment
Enskillment concerns the acquisition of skills through emergent relationships
among materials, humans, and environments. Chambers (2008) proposes that a
curriculum of place is enskillment, adding that “skilled practices are embedded within
specific ecologies” (p. 117). She writes, “A hunter becomes a hunter as he hunts; a sewer
becomes a sewer as she sews. Intentionality and functionality are immanent in the
practice itself” (p. 117). Embedded in this quote is recognition of the non-human players
in the hunt and the capacity of the sewing in teaching the humans.
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Looking at the images of Elisapi carving snow in Figure 3.1, we witness the
carver becoming a carver while she carves, the skilled practice becoming through the
doing and interacting with snow and pana. Elisapi knows about potential relationships
among human, snow, and knife and uses this information to proceed with the carving.
The snow is wind blown and cold. To be carveable, snow must be both sufficiently dense
and sufficiently cold. Elisapi learns from engaging with this piece of snow the conditions
for carving. The pana, a wooden children’s snow knife, has been locally crafted for
outdoor use. The snow is the agentic environmental element within the triad of emergent
relationships among materials, humans, and environments. The Elder, the snow, and the
knife come together. Elisapi thinks with the snow and the knife and through their
engagement a waterfowl is produced.
Ingold and Kurtilla’s (2000) definition of tradition provides insights into the
ongoing construction of local knowledge:
We propose that the meaning of tradition, for local people, is not itself
handed on as part of a received ‘cultural model’ for the interpretation of
experience, but is drawn from those interactive contexts in which people
become consciously aware of their own particular knowledgeability, a
knowledgeability that has its source in the very activities of inhabiting the
land that both bring places into being and constitute persons of those
places as local. (p. 185)
This understanding of tradition depicts an emergence of knowledge through
human and land (sea, snow, ice) interactions. This view helps to decentre human agency
and supports recognition of the agency of nunangat. From this perspective knowledge is
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emergent and involves place-specific human, material, and environmental doings. Skills
and knowledge are not stagnant but contextually interdependent and emerging from the
interactions among human, snow, and tool. The snow, in this case, is a part of the doing
of snow carving. The interaction of snow, tool, and human also makes the carver.
Chambers (2008) explains “enskillment requires an ongoing perceptual monitoring of the
emerging task” (p.118). When the children asked Elisapi, while she worked, “What are
you carving?” she replied, “I do not know.” The objects became in the process, while the
children watched.
Ingold (2000, cited in Chambers, 2008) writes about the education of attention
and environmentally situated action. In the education of attention, “mentors direct the
attention of the novice to what the novice must watch, listen and feel to practice the skill”
(Chambers, 2008, p. 119). In the ilitsigatsait (Ohaituk, 2013), the children watched
intently while Elisapi carved. This action is “environmentally situated” (Ingold, 2000,
cited in Chambers, 2008, p. 119), as skills are learned in and from the environment in
which they will be used. In Figure 3.3, a boy starts to carve. His skill with the pana is
being acquired where he can use it, and where it makes sense to be used. Ingold and
Kurtilla (2000) explain that learning occurs “through a mixture of imitation and
improvisation in the setting of practice. What happens, in effect, is that people develop
their own way of doing things, but in the environmental contexts structured by the
presence and activities of predecessors” (p. 193). In this case the activity was made
possible through a series of conditions that included the right kind of snow, the right kind
of tool, and the right kind of person who knows about carving the snow with a knife.
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Figure 3.4. Setting the display. Photo courtesy of Nunga Ohaituk.

Thinking through snow happens in relationship with snow and with place. It is in
the engagement with the people, objects, and environment that nunangat pedagogy
emerges.
Five Principles of Nunangat Pedagogies
In the ilitsigatsait, the children first built understanding of the process of carving
the snow by attending to Elisapi’s action before proceeding to experience for themselves
the meeting of snow and knife. In this model, the teaching relationship extends beyond a
strictly human focus to include places, animals, materials, and the other-than-human or
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nonhuman (Chambers, 2010). In other words, human skills and the place itself emerge
through human/nonhuman interactions.
Inunnguiniq translates from Inuktitut to English as “the making of a human
being” (Tagalik, 2012a, p.1). The idea is that all people associated with a child and
family will share the responsibility of equipping that child with the attitudes, skills,
behaviours, and thinking needed to develop into a reflective and critical thinker. Tagalik
writes: “The pedagogy that supports inunnguiniq is grounded in a worldview focused on
knowing and experiencing. These dual elements are tukisiumaniq, which means building
understanding or making meaning in life, and silatuniq, which means experiencing the
world” (p. 4, italics in original). Nunangat pedagogy seeks to build on inunnguiniq,
tukisiumaniq, and silatuniq by recognizing the role of nonhuman players like the land,
water, ice, and snow in shaping children’s lives.
Nunangat pedagogy involves place-based situated learning. It embraces an
approach to learning by doing in interaction with the nonhuman, in particular with land,
water, ice and snow. Below I outline, as a starting point, five key principles of my
proposed nunangat pedagogy.
1. Pedagogies emerge from nunangat.17
The first principle of nunangat pedagogy is that the pedagogy must emerge from
Inuit Nunangat. One important idea concerns the discussion of sila as a domain of
knowledge.
The Inuit Holistic Lifelong Learning Model: Inuit Values and Beliefs (Canadian
Council on Learning, 2007) is based on 38 Inuit Qaujimajatugangit (IQ) values and
17

Principle reframed as strategy: Purposefully position oneself in nunangat (i.e., onto the land and
ice and by the water).
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beliefs, which are documented in the Bathurst Mandate (Government of Nunavut, 1999).
This model details how “land and language skills and respectful pride in our cultures and
languages are fundamental for adults and children. Our education system needs to be
built within the context of Inuit Qaujimajatuqangit” (p. 6). IQ refers to “a unified system
of beliefs and knowledge characteristic of the Inuit culture” (Tagalik, 2012b, p. 1).
Values include sharing, consensus, generosity, and improvisation, to name a few. The
model identifies three sources and domains of knowledge: people, culture, and sila. Sila
in this model includes both land and the environment as knowledge domains. In Nunavut,
according to Aylward (2012), “education needs to be firmly anchored in Nunavut
communities, on the land, outside classrooms, such that cultural and linguistic
maintenance is possible” (p. 223). Thinking with nunangat as a knowledge domain and
connecting these knowledge domains with experiences through stories is fundamental to
this proposed pedagogy because it connects lives at the early childhood centre with
nunangat and is consistent with the direction offered by Nunavut pedagogues.
2. Elders connect children with Nunangat pedagogies.18
Successful pedagogies require the wide involvement of community members. In
studying the process of developing the Nunavut-based Inuuqatigiit Curriculum, Aylward
(2012) found that “the involvement of parents, elders, and the whole community were
implicated in successful models of bilingual education” (p. 224). Sanchez (2011) writes
about locating “children’s knowledge in community relationships and legacies” (p. 340)
as part of a process of place making. This is done by actively seeking local participation
in the construction of the school community, including policies and programs. This
18

Principle reframed as strategy: Work directly with Elders and hunters in relationship with
children, educators, and nunangat.
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process enables the emergence of strength-based perspectives rooted in the knowledges
and experiences of the people of the place, disrupting deficit discourses along the way
(Rowan, 2009a).
Actively engaging with Elders is therefore a key principle of developing and
enacting a place-connected nunangat pedagogy. Aylward (2012) writes, “The decision to
partner closely with elders enabled the Inuuqatigiit authors to gather the strength and
support necessary to define their own Indigenous standpoint” (pp. 223-224). Certainly the
event that precipitated the ilitsigatsait was facilitated by both the Elder’s presence and
knowledge and by access to carveable snow. The Qikiqtani Inuit Association (2010), in
considering the attainment of saimaqatigniingniq, where Inuit and non-Inuit meet in the
middle and are reconciled, explain that “another complementary method of transmitting
Inuit traditions and history between generations is through practice—by bringing Elders
and others with Inuit knowledge together more often in places and contexts that make it
possible to learn and share” (p. 42). And so by planning pedagogies that privilege, taking
children onto the land, the ice, and the waters with Elders and other community
stakeholders, we create opportunities for thinking with ideas that build on the strengths of
the place.
3. Nunangat pedagogies need Inuit languages.19
Avataq Cultural Institute (2012) recently published a book titled Illirijavut, which
translates into “that which we treasure” in English. The following text appears at the
beginning of the book:

19

Principle reframed as strategy: Speak, write, and read in Inuktitut.
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Inuit own the Inuktitut language—a source of traditional knowledge,
values, history, legends and culture, transmitted to the next generations.
This book articulates definitive early warning signs of Inuktitut’s possible
demise. These should serve notice to governments that extraordinary
actions will be required to revitalize Inuktitut. (p. 109)
Knowledge specific to nunangat is embedded in Inuit languages. These Inuit
languages are the languages of the land, water, ice, and snow. Neither all of their
concepts nor all of their embedded cultural referents are automatically translatable into
English or French. Inuit languages must be spoken and written in the action of daily life
if they are going to resist the dominance of English and French in Canada. Inuit
languages must, for mother tongue speakers, be learned deeply in order to secure the
Indigenous language and equip speakers to transition later to the acquisition of a second
language (T. R. Berger, 2006; Corson, 2000; I. Martin, 2000; Skutnabb-Kangas &
Dunbar, 2010). Furthermore, in Nunatsiavut and in the Inuvialuit Settlement regions,
where Inuit language use is diminishing rapidly, extraordinary action must be taken to
ensure access to Inuit language immersion programs for all family members (Olthuis,
Kivelä, & Skutnabb-Kangas, 2013).
By insisting on Inuit language as integral to nunangat pedagogies, I seek to situate
them as a resource that can be used to mobilize children’s background knowledge in
nurturing “identities of competence” (Manyak, 2004, p. 15). Cummins (2014) writes:
“Without abundant access to books and printed materials at home or school, children are
unlikely to engage actively with literacy” (p. 6). The ilitsigatsait are providing an
important source of meaningful Inuktitut-language print material. They are written in the
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Inuit language of the community. They are based, as demonstrated in the ilitsigatsait in
local ecologies and experiences. When print materials are grounded in a child’s
background knowledge and primary home language, identities of competence are
nurtured (Cummins, 2014, Manyak, 2004). Cummins describes a “literacy engagement
framework” (p. 6) where learners have abundant access to print materials connected with
the “lives and funds of knowledge of their communities” (p. 9). When stories are used for
analysis, reflection, planning, and clarification, they become academic resources. When
these stories are written in the Indigenous language of the community and are based on
local experiences featuring people, places, and things of the community, then local
knowledge is both legitimized and validated. This is a strategy for securing the
sustainability of Inuit languages by thinking, speaking, and writing with land, water, ice,
and snow. It is a strategy that employs written and oral stories to enable children’s access
to secure, strong links to their families and local hunting areas, from vibrant and meaning
rich perspectives articulated in the Inuit language of the place.
4. Nunangat pedagogies are situated pedagogies.20
The design, development, and delivery of Nunangat pedagogies work within the
situated ecologies of the local environment, geography, climate, people, and histories.
The intent of a land-connected pedagogy is to situate the theories and practice of early
childhood education in the individual government constructed communities of Inuit
Nunangat in synchronization with the lives, lands, lakes, and language of the local
hunting area. Cenkl (2012) writes: “Among cultures such as Inuit, Inupiat, Yupik and
Sámi, peripatetic vocations like herding and hunting in the North impel a revision of

20

Principle reframed as stragegy: Focus on the local while acknowledging the global.
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place as unique and rooted; in working the land, the individual comes to embody the land
itself” (p. 298). The purpose of this proposed pedagogy is to position thinking about early
childhood education from perspectives informed by Inuit ways of knowing and being in
relationship with nunangat. It entails a move away from Euro-Western perspectives,
including common Euro-Western understandings of place as an inert background to
human activities.
Nunangat pedagogies also recognize the increasingly significant and sometimes
tense relationship between local and global places, produced through new technologies.
Massey (1994) writes, “The global is in the local in the very process of the formulation of
the local” (p. 120). Obviously, Inuit living in Inuit Nunangat are implicated in the
economic, cultural, and environmental global impacts transforming lives (Cenkl, 2012).
Furthermore, the long history of colonization in the Inuit homeland has had devastating
consequences that have seriously disrupted nunangat-connected lives and lifestyles. The
purpose of thinking with nunangat in this research project is to recentre Inuit realities in
the construction of pedagogical practices from Inuit perspectives and to recognize the
merits of working from Inuit knowledge systems in Inuit Nunangat (Calderon, 2014).
5. Nunangat pedagogies use meaningful materials.21
In describing the fifth principle of nunangat pedagogy, I would like to consider
two key ideas: first, the value of using materials that are meaningful to life in an arctic
community, and second, about the value of continuing to participate in other ways of
knowing and being, for instance, with technology.

21

Principle reframed as stragegy: Make and use materials of the place.
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In the snow carving event recounted above, it was the presence of the snow knife
in the playroom that drew the Elders attention to the potential of learning embedded in
the interaction of human, knife, and snow. By taking the knife outside into the snow and
demonstrating its potential to carve snow, the knife’s “functional significance” (Hennig
& Kirova, 2012, p. 229) and cultural value become accessible to the children. Using a
knife to cut snow is part of critical land connected literacy for young Inuit youth, and the
story enables us to witness the role of the artefact (knife) in enabling local knowledge to
become the content of the ilitsigatsait. Through the interaction of Elder, children, snow,
and knife, deeper meanings, knowledge, and skills are accessed through lived experiences
in the situated reality of the local environment. It is for these reasons that I recommend
using materials of the community as integral to the development of nunangat pedagogy
(Hennig & Kirova, 2012).
The second idea concerns being connected with the world. I don’t propose, for
instance, that land-connected pedagogies exclude available 21st-century technologies.
Instead I propose that educators and children use iPods, iPads, smartphones, computers,
and other technologies to photograph events and retell them using spoken and written
words, videos, and multimedia platforms. I would like to see iPods made available for
children’s use so that they can use new technologies to actively participate in the making
of the world. Wachowich and Scobie (2010) write about the potential of the storying
process, which “can burgeon into a broader, open-ended, collective, and dialogical
articulation of private and public meaning” (p. 89). I believe that including contemporary
technologies in the pedagogical approach provides a built-in mechanism for connecting
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with the global while honing the local—supporting fluidity as well as creating
opportunities for many voices to be heard in a variety of ways.
Conclusion
In this chapter I have proposed that thinking with land, water, ice, and snow can
be incorporated into a nunangat pedagogy for Inuit children. This is an effort to recognize
that Inuit knowledge and learning comes from interactions with land, water and ice, from
nunangat. It is an attempt to position Inuit voices, experiences, knowledge, and expertise,
which emerge through their formative relationship with land, water, ice and snow at the
helm of educational policies and practices in Inuit Nunangat. This is a considered
response to the effects of settler colonialism manifested through government policies and
actions that continue to undermine Inuit knowledge systems, ignore the central
significance of nunangat, and disrupt Inuit lives. The tensions between Western
conceptualizations of property ownership and Inuit understandings of shared land
stewardship are one example of these effects. The dissonance between a universalized
Western education system and local placed-based learning are another.
Nunangat pedagogy can contribute to the recovery of balance and harmony in
Inuit lives through practices intentionally informed by Inuit worldviews. Nunangat
pedagogy builds on the land through the engagement of local materials and people,
always in relationship with nunangat. The ilitsigatsait provided a valuable reference tool
that was used, to recognize, legitimize, and validate environmentally situated approaches
to knowledge building and enskillment. These approaches, in turn, can be used to inform
pedagogical practice and curricular materials.
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Thinking with nunangat in adopting a place-connected pedagogy for early
childhood education in Inuit Nunangat presents an opportunity to centre Inuit worldviews
within pedagogical practice. Thinking with nunangat may enable those involved in all
aspects of Inuit early childhood education to hear that “this land has a voice, the sea
around the land has a voice, and the resources within have a voice” too (Pokiak, 2013, p.
54).
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Chapter 4: Nunangat Methodology and Methods
In collaboration with Tasiurvik Child Care Centre’s director and pedagogical
counsellor, I set out to investigate the possibilities of nurturing the emergence of
pedagogies better informed by Inuit worldviews through engagements with nunangat in
association with Elders, hunters, children, families, and early childhood educators. The
main research question, as presented in Chapter 1, was this: How are relationships,
knowledges, and cultural and linguistic identities negotiated in relationship with
nunangat, and how do nunangat relationships connect with present and future possibilities
in living Inuit child care systems at the Tasiurvik Child Care Centre in Inukjuak?
Subquestions included the following: (1) What is the relationship between nunangat,
belonging, and Inuit knowledges? (2) How do children learn intergenerationally about
nunangat? (3) How do intergenerational knowledges about nunangat connect with local
pedagogical practice now and in the future?
This chapter has two main sections. In the first, Methodology, I outline
methodological choices and ethical considerations. I cover the following topics: choosing
Indigenous research methodologies; substantive differences between Indigenous and
Euro-Western approaches to research; my role and responsibilities as a white settler and
researcher; and the rationale for choosing the location of the research study. I hope that
by engaging with nunangat in conceptualizing the framework for this research, including
the methodology, I can better engage with Inuit perspectives and help to make that
knowledge accessible to others. My intent is to work in ways that support the emergence
of local pedagogies by thinking with nunangat. In the second main section, Research
Design, I lay out practical aspects of the research and elements in my strategy of inquiry
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(Wilson, 2008), including a description of the research team and participants, the main
project activities, and data sources.
Methodology
Indigenous research methodology
The intent of this research, which was approved by the University of New
Brunswick Ethics Review Board, REB #2014-109 (see Appendix A), was to support
transformational change in Inuit early childhood education. Designing a research project
capable of supporting such change required a strong empirical research design informed
by principles of Indigenous research methodology (Wilson, 200822) and guided by the
work of Indigenous scholars. According to Indigenous research principles, local Inuit
must approve the research and methods, it must benefit the community by helping the
community and residents to better understand itself/themselves (Battiste, 2008; Ermine,
Sinclair, & Browne, 2005), and it must be informed by the cultural specificities of the
community in which the research is situated (Hart, 2010).23 Indigenous research is guided
by respect, reciprocity, and relationality. Indigenous researchers strive to employ
decolonizing methodologies in order to remove research from harmful, damaging,
racializing processes. Researchers working Indigenous methodologies intentionally
position the investigation with-in community-driven and community-benefitting purposes
(Wilson, 2008).

22

Wilson (2008) provides a list of Indigenous research principles that Atkinson (2001, cited in
Wilson, 2008) had presented at a conference.
23
Furthermore this research was developed in consideration of the Canadian Institute of Health
Research, Natural Sciences and Engineering Research Council of Canada, and Social Sciences
and Humanities Research Council of Canada (2010) tri-council policy statement, with careful
consideration of the statement’s Chapter 9, which concerns research involving Inuit, First
Nations, and Métis people.
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Inuit vs. Euro-Western research methodologies
Indigenous research is different from non-Indigenous approaches. Blackstock
(2010) describes the importance, from Indigenous perspectives, of research as a tool for
knowledge translation, not innovation. She explains:
The highest professional accolades and funding sources in western
academia are for those who produce new knowledge. By comparison,
Indigenous peoples believe that the most important things about humanity
are already known and thus the highest standard is the wisdom held by the
Elders who have studied ancestral knowledge for a lifetime (Auger, 2001).
What this means, in practical terms, is that western academics often get
little reward for conducting translation-based research, research that is
precisely so often needed by Indigenous peoples. (p. 67)
The academy’s commitment to new knowledge creation is one important way in
which it perpetuates Eurocentric worldviews at the expense of Indigenous ones (Battiste,
2008). I have aligned my methodological approaches with Indigenous researchers.
Battiste (2008) is unequivocal when she emphasizes that Indigenous knowledge must be
understood from Indigenous perspectives, and when working in an Inuit community, then
Inuit perspectives must be integrated into all aspects of the fabric of the research.
In this research, I purposefully sought to engage with Inuit perspectives by
thinking with nunangat. My stance necessitates recognition that mainstream Westerninformed academic approaches to planning and preparation may vary dramatically from
Inuit ones (Bates, 2007; Chambers & Balanoff, 2009; Rowan, 2014a). Evidence of this
variance became accessible during this research through learning about the concept of
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silaq piqujppat, which mean the environment chooses. When working with nunangat,
options for outdoor events are often determined by sila. For example, on a windy day, we
picked willow branches made accessible because the wind had blown the snow away. On
a snowy day, the child care centre was closed and everyone stayed home. We could not
check the red fox trap, and the trap went missing. We learned first hand, through daily
decision making, that our choices for activities and engagements were influenced by the
weather. In the above examples one can see how the environment structured our choices,
making visible the power of silaq piqujppat and further reinforcing recognition that
working with Inuit perspectives in research involves respecting other-than-human
relationships, including relationships with the environment.
Predominant Inuit perspectives include recognition that an inua (spirit) resides in
all animals and entities, including land, moon, sea, and sky (Laugrand & Oosten, 2007).
Watts (2013) helps me in theorizing relationships between Inuit and nunangat through her
conceptualization of place-thought. She explains: “Place-Thought is based upon the
premise that land is alive and thinking, and that humans and non-humans derive agency
through the extensions of these thoughts” (p. 21). By recognizing nunangat as agentic and
collaborating with nunangat, as well as by engaging with Inuit Elders, hunters, educators,
families, and children, I can work with Inuit perspectives that recognize human and
other-than-human agencies through the collaborative aspect of my methodology.
Inuk scholar Price (2008) writes that “gathering and sharing experiences [allow]
communities to create their own methodology and their own way of understanding
themselves . . . allowing community to build its own knowledge base” (p. 136). In this
research, Elders, hunters, educators, children, and families came together, shared stories,

81

considered ideas in association with nunangat, and translated meanings into communityparticular approaches. We came to recognize that our particular methodology and the
emergent understandings were intricately and relationally linked with sila and the
immediate environmental circumstances, as embodied in the concept of silaq piqujppat.
In positioning myself to think with Inuit perspectives in research, I sought to work
with local knowledge by thinking with nunangat in an effort to reclaim space for Inuit
knowledge in practice and balance in Inuit lives (Price, 2008; Tagalik, 2012b). I
developed the initial proposal and conducted the community-based work with local
collaborators (Kral, 2014; Kral & Idlout, 2006) from the child care centre. I and the local
co-researchers collaborated to engage with local Elders and hunters (see Chapter 5) in
activities with nunangat on the land and ice and by the water. Each of these relations
helped ensure that Inuit knowledge networks would be engaged in the process.24
Locating myself
I am a fourth-generation Canadian of British heritage working as a researcher and
educator in an Inuit community. Ormiston (2010) writes about removing the construction,
processing, and reporting of research concerning Indigenous communities from external
Euro-Western academics into the control of local community members. Local Indigenous
players will, as Ormiston (2010) explains, through processes of decolonization and selfdetermination, “provide our own solutions to our own problems and bring to life the
elements of our lives that have sustained us since time immemorial” (p. 55). I hear
Ormiston, but I believe there is still a place for me. I work with local co-researchers and
collaborators to determine local strategies for addressing community concerns. Caldwell
24

I have written more extensively on this topic in the journal Etudes/Inuit/Studies. See Rowan
(2014).
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et al. (2005) explain that “engaging in reciprocity allows community members and
researchers to remain equal partners. If researchers make use of participants’ ideas and
time, they must give back by providing resources, skills, employment and/or training” (p.
9). I ask: Should I, as a non-Inuk, as a researcher, be doing the work I am doing?
I understand that much academic research has been damaging to Indigenous
communities (L. T. Smith, 2012, Wilson, 2008). Tuck (2009) warns about narratives of
damage, denouncing research that purposefully seeks to detail deficits, particularly in
Indigenous, queer, immigrant, and coloured communities. More recently, Tuck and Yang
(2014), in providing reasons to refuse research, write about narratives of pain, decrying
the academy’s obsession with reproducing “stories of oppression in its own voice” (p.
227). These are serious concerns. It should be noted, however, that Indigenous research
methodologies can provide a way of conducting ethical research in Indigenous
communities (Tuck, 2009).
Between 2011 and 2015 the co-researchers and educators from the centre
involved in the pilot for the learning stories project (Rowan 2011, 2013a, 2013b), which
provided a starting point for this research, have taken the approach we honed together to
many other communities in the region. The skills are being transferred and the knowledge
is being shared in the Inuktitut language by the participants. Our work together enables
capacity building (Baskin, 2005). I must ask, do I still have a role to play? Based on the
findings of my MA research, I think I do, as demonstrated below:
One of the recurring points the educators referenced was the importance of
having someone with whom to bounce ideas back and forth, to validate
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ideas, and to offer support in areas including Inuktitut language use and
actively seeking to work with cultural knowledge. (Rowan, 2011, p. 109)
I also understand that I must continue to question my role, check in with the community
players, and be prepared to move on.
People in the community where I work have told me that I have a role to play. I
have written about engaging community voices and building on community strengths
(Rowan, 2009b). I am not new to this community. I have been flying in and out of
Inukjuak for more than 30 years. I am married to an Inuk man from this community and
together we have three children. I taught grades 3, 4, 5, and 6 at the school in the early
1980s, and I have been involved in supporting the child care centre since it opened in the
late 1990s. I have worked with Inuit in this community in developing research projects
for almost 15 years. It is not, however, the duration of my engagement with the
community that qualifies me to do research. It is the collaboration with community
players and the nature of the work we do together: collaborative, strengths-based research
that functions within the ethics of Inuit research protocols (Inuit Tapiriit Kanatami &
Nunavut Research Institute, 2007) and is informed by the standard established in the tricouncil policy statement (Canadian Institutes of Health Research, Natural Sciences and
Engineering Research Council of Canada, & Social Sciences and Humanities Research
Council of Canada, 2010). Our work together engages with community priorities and
culminates in Inuit-designed, developed, and delivered resources for the child care centre,
educators, children, and families to use (Avataq Cultural Institute, 2004; Rowan, 2010b,
2013a, 2013b; Rowan, Nulukie, & Gauvin, 2009). I have a passionate commitment for
working with local educators and administrators to bring Inuit worldviews into early
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childhood practices in Inuit communities. I am indignant about the historical
consequences and ongoing enactments of settler colonialism.
As a non-Inuk researcher working in an Inuit community, I have adopted
Indigenous research protocols and practices and continue to question my role and
responsibilities and the effects of my research.
Location of the research
This research took place in and around the community of Inukjuak, Nunavik,
which has 1600 residents. Of this population, 94% is Inuit and 90% speak Inuktitut at
home; 10% are children 4 years old and younger (Statistics Canada, 2006). The research
was based at Tasiurvik Child Care Centre. Tasiurvik (which means “a place to hold a
child’s hand”) was among the first purpose-built centres in Nunavik; it opened in 1998
with 80 licensed child care spaces. In 2014 a second installation called Natturaq (named
for the device used to attach a belt on an amauti, or woman’s parka with pouch for baby)
opened, with 45 spaces. The centres are situated at opposite ends of the town. Much of
the work related with this research took place out of doors: by the shores of the Inukjuak
River and Hudson’s Bay, in the tundra and on the rocks, by the ice and snow around
Inukjuak. Tasiurvik Child Care Centre has a van which enabled the transportation of
children to locations accessible by the limited road network.
Centre-based interest and regional support.
I chose to do this research in Inukjuak because the child care centre director, the
pedagogical counsellor, and a group of educators were very interested in continuing with
the work we started with the ilitsigatsait (learning stories) in 2011 during my master’s
thesis research (Rowan, 2011). Since 2011, I have maintained close connections with a
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core group in Inukjuak to ensure that the PhD research project was consistent with the
priorities of centre staff. As a PhD candidate, I was required to do paperwork in a linear
way. In April 2014, I wrote a formal letter to the centre director and the president of the
parent majority board (Appendix B) seeking formal support for the research from the
child care centre. The board endorsed this work by approving my request outlined in the
letter. Additionally, the project was awarded funding through ESUMA25 (Appendix C).
In preparing the ESUMA proposal (Appendix D), I worked very closely with the core
group at the child care centre to ensure that the proposal planning integrated local input
and ideas and to seek direction from and obtain approval of the parent majority board.
Accessing the ESUMA funds involved a two-step review process: first, at a regional
table, where the project was recommended for funding by a committee representing
various regional organizations, two mining corporations, and a union; second, when the
funding was approved by the executive committee of Kativik Regional Government.
Involvement of the centre staff, approval of the board, and funding from the regional
education fund combined to demonstrate a base of local and regional support for this
research.
Years of community experience.
I have been working closely with Inukjuamiut (people of Inukjuak) on early
childhood projects since 2002, when Avataq Cultural Institute hired Stephanie Pov and
Elder Elisapi Inukpuk to work on the Unikaangualaurtaa project (Avataq Cultural
25

ESUMA regroups members of Kativik Regional Government, Makivik Corporation, Nunavik
Regional Board of Health and Social Services (NRBHSS), Kativik School Board (KSB),
Fedération des Cooperatives du Nouveau-Québec (FCNQ), Saturviit (Nunavik Women’s
Association), Taqramiut Nipingat Inc (TNI) (regional broadcaster), Glencore (which operates the
nickel mine at Raglan), Association des Employés du Nord-Quebecois (AENQ) and Canadian
Royalties (see www.esuma.ca), with the purpose of reviewing and approving funding proposals
for stay in school projects in Nunavik.
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Institute, 2004; Rowan, 2010b). Between 2005 and 2009, I travelled regularly to the
community to deliver the child care centre director training. The frequency of my visits to
Inukjuak increased when the Tasiurvik Child Care Centre director Sarah Ruptash worked
with me as co-facilitator between 2008 and 2009. In 2008, I collaborated with early
childhood counsellors from Kativik Regional Government and staff from the Tasiurvik
Child Care Centre on the pilot study for the Aniingualaurtaa, Let’s Play Outside Project
(Rowan et al., 2009). More recently in 2011, I did the research for my master’s thesis
(Rowan, 2011) in collaboration with Tasiurvik-based pedagogical counsellor Maaji
Putulik, Kativik Regional Government child care counsellor Aani Augiak, and many
educators at the Tasiurvik and Pigiursaviapik26 child care centres. These strong, multiyear
relationships, which seek to bring Inuit knowledge into practice, provide a strong base for
our work together. Ermine, Sinclair, and Browne (2005) note that “among the challenges,
especially for non-Indigenous researchers, is to earn the trust and goodwill in the
community that will give the community an incentive to share the complexities of the
subject under inquiry” (p. 35). I believe that the quality of many of my local professional
relationships, sustained over many years, enables us to work well together with
complexities.
Family connections.
One additional reason for electing to work in Inukjuak is that this is the
community where my husband attended residential school and to which his family moved
in order to be close to their school-aged children. Wilson (2008) writes, “Family is seen
as of utmost importance for many Indigenous people. Family is what holds us in

26

The Pigiursaviapik centre has now closed and the larger, new Natturaq centre has replaced it.
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relationship as individuals and bridges us as individuals into communities and nations”
(p. 86). Douglas (2009) suggests that, for Inuit, kinship relationships are the single most
important institutional force. I have a large extended family living in Inukjuak. They
provided me with a tremendous amount of support by sharing food, providing
transportation, sharing memories of being with nunangat, expressing contemporary
concerns, and negotiating meanings of current events and caring. Being part of the
family, as Wilson alludes in the quote above, helped to position me as connected, and this
feeling of belonging was immensely sustaining to me.
Centre-based interest, regional funding, years of experiences working on projects
of mutual interest in the community, and family connections combined to position
Inukjuak as an excellent location for this research.
Ethical considerations of working with Indigenous communities
Battiste (2008) writes, “If others should choose to enter into collaborative
relationships with Indigenous peoples, the research should empower and benefit
Indigenous communities and cultures, not just researchers, their educational institutions
or Canadian society” (p. 501). Many Indigenous scholars have written about the
importance of Indigenous control in Indigenous research (Hart, 2010; Ormiston, 2010;
Price, 2008; Wilson, 2008) and some non-Indigenous scholars have joined (Chambers &
Balanoff, 2009). A key reason for this call for Indigenous control is that much
mainstream research has contributed to the construction of genocidal policies that have
eroded Indigenous knowledges, languages, and worldviews (see, for example, Legacy of
Hope Foundation, 2013). Absolon and Willett (2004) describe the requirement for texts
that liberate “authentic Aboriginal knowledges, voices, and experiences at individual and

88

collective levels” (p. 10). In this research project, the opportunity to liberate authentic
Inuit voices was realized through working closely with local people to create materials,
videos, ilitsigatsait, and story books that employ local words and meanings. These
resources are of high value to Inuit in the community. Furthermore, Musayett, de Finney,
Kundouqk, Brown, and McCaffey (2014) explain that their hope was “to work in
partnership with communities to incorporate their traditional knowledge and teachings
into policies for children, youth and families” (p. 111). Working closely with Indigenous
community partners is a critical part of conducting research that can meaningfully
support multilevel change based in local knowledge, values, and priorities. In this
research project, occasions to consider policy implications were developed by seeking
parents’ opinions and by working with educators, Elders, hunters, and children in
relationship with nunangat.
Validity
Ermine, Sinclair, and Browne (2005) consulted with a group of Elders on ethics.
The authors found that, “for the Elders, valid research is any work that is done internally
to enhance cultural pride and understanding” (p. 21). This research project engaged with
educators and children, involved working with Elders and hunters, and actively sought
input, advice and engagements from families. The intent is to make Inuit knowledge
visible and bring it into ECE practice by thinking with nunangat. In this way, the work
does enhance cultural pride and understanding, which contributes to making it valid.
Writing and authorship
Today I am writing a dissertation that will be reviewed by my examining
committee. I am doing this writing. This is part of my job as a researcher and writer as a
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recipient of a Vanier scholarship and a PhD candidate. Ball and Janyst (2008), in writing
about research ethics and partnerships in Indigenous communities in Canada, quote a
participant who is reflecting on the varying roles the players take on. On the subject of
writing, this participant states:
We know that Jessica likes to write and talk about the ideas and the
process of how we do things and that’s fine. . . . Writing is not our thing. .
. . We might have different reasons for being in the project, but can work
on it together, pool our resources and learn. (Christine Leo, Lil’wat
Nation, cited in Ball & Janyst, 2008, p. 36)
I take comfort from this quote because, in my many past research experiences, I
have taken on the role of proposal writer, journal writer, thesis writer, report writer,
magazine contributor, and so on. Writing is a way that I can contribute. It is also the way
I can progress academically, and so, for the dissertation, I am the author. I have consulted
with the research participants on the findings and will present the completed dissertation
to the child care staff, parents, Elders, and interested community members when done.
Research Design
Research team
For this research project the team consisted of several groups of advisors,
planners, and actors through the four main phases: planning; doing (research); analysis;
and writing. In planning the proposal for the research I met by phone with the centre
director and pedagogical counsellor on a regular basis. I also connected intermittently
with one of the educators, Elsie Kasudluak. In doing the community-based research, the
Tasiurvik Child Care Centre pedagogical counsellor Maaji Putulik and I worked very
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closely with two Elders. Elisapi Inukpuk was the Elder advisor and Elisapi Weetaluktuk
who, had been working as an educator, became an Elder educator for the duration of the
project. In addition, the core group of five educators who actively sought involvement in
the nunangat excursions were vital to the team. During the analysis phase, Maaji was a
key link back to the community and Elder advisor Elisapi Inukpuk provided valuable
feedback on the project.
Administrative support.
At the child care centre, I worked very closely with Maaji Putulik, who has been
the pedagogical counsellor at Tasiurvik for 15 years. Maaji’s job is to support culturally
meaningful programming and activities at the child care centres. She is highly respected
in the community and throughout the region for her contributions to Inuktitut language
and Inuit culture in centre-based early childhood education. We are collaborating
partners.
Maaji and I worked together to make plans, schedules, and agendas and to
connect and engage with Elders, hunters, educators, children, and families in the process
of the research. Maaji worked with the Elders, educators, and children in the Inuktitut
language; she helped arrange and plan the five week-night educator discussion groups /
info sessions; she co-facilitated the two learning stories workshops; she worked closely
with the Elders; and she found and finalized arrangements with hunters. In her capacity
as pedagogical counsellor and collaborating researcher, one way in which Maaji
supported the early childhood educators was by developing Inuktitut-language materials.
Specific examples include her poster of the fox trap and two booklets, one about the
making of the alliat and the other about our fox-trapping excursions. In doing our work
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together we reflected on the research activities, planned next steps, and later considered
the findings and analysis.
Asinajak Qinuajuak was the centre director at Tasiurvik before and during the
research project. In this capacity she also oversaw the operation of the new Natturaq
centre. Asinajak was an educator during the learning stories project and contributed to the
shaping of that work. She was actively involved in shaping the proposal, especially by
closely consulting on the agenda and activities for the ESUMA project funding. In the
“doing” phase of this project, Asinajak provided overall administrative support. She
played a key role in organizing and facilitating the parents’ meetings and participated in
many of the educator discussion groups.
Elder guidance and involvement.
Two Elders were involved on the research team. Elisapi Inukpuk, who is my
husband’s maternal aunt, provided advice guiding the overall framework of the project
and technical and linguistic details concerning cultural materials, hunting practices, and
place names. After an initial planning meeting I wrote in my research journal “Elisapi is
very supportive of our work and wants to see that the knowledge Elders hold is
transmitted to the younger generation” (research journal, November 6, 2014, p. 80).
Elisapi Inukpuk’s expressed belief in the value of our work was enormously sustaining as
it served as a big endorsement of what we wanted to do and what we did. I refer to
Elisapi Inukpuk as the project’s Elder advisor.
Elisapi Weetaluktuk is my husband’s eldest sibling and is named after their aunt,
Elisapi Inukpuk. Elisapi Weetaluktuk was already employed by the Tasiurvik Child Care
Centre as an educator when the research project began. Fortunately, through the ESUMA
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funding and Elisapi’s willingness to take on the challenge, she became the project’s Elder
educator. In this capacity she led over 20 excursions onto the land and made a set of Inuit
cultural materials. She led an educator discussion group evening on the making of the
alliat, and during another evening provided directions about fox and seal skin preparation.
The educators felt comfortable in approaching Elisapi, as Elder educator, to plan
activities and ask for specific cultural information about making materials and using
linguistic terminology. Elisapi’s commitment to the project resulted in the production of
many materials in collaboration with educators and children, as well as abundant
opportunities to engage in encounters with nunangat. Her participation on the research
team was essential to the project’s success. Afterwards, in speaking with parents and
educators and reflecting with Maaji in an interview, the feedback was unanimous: the
role of the Elder educator was key to engaging with Inuit ways of knowing and being in
early childhood spaces.27
Educator-researchers.
Five educators, through their interest in getting onto the land with the children in
their groups, working with the Elder, and documenting these experiences, became the
core contributors to the child-connected data. These educators worked with the oldest
groups of children at the two child care centres, created 51 learning stories, participated
in interviews and/or the focus group at the end of the session, attended the educator
discussion groups held on weeknight evenings during the research phase, and spent time
speaking, planning, and reflecting on the work with Maaji, Elisapi, and me.

27

The importance of this work is expanded on in Chapter 5.
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With the knowledge, experience, expertise of the Elder advisor and Elder
educator, and with substantial administrative support and serious educator investments,
the research team for this project came together in a very robust way.
Participants
Participants are people who contributed to the research through their involvement
in one, some, or many of the project’s various activities. In this section I identify and
briefly describe the categories of participants.
There are 125 total spaces for children at the Tasiurvik and Natturaq centres. Most
of the children at the two centres participated in some way. For example, while the white
fox was being prepped in the centrally located gym at Natturaq, educators from the
different classrooms brought the children with whom they were working to witness the
events. Similarly, when the caribou was being butchered in the multipurpose room at
Tasiurvik, the children from all of the playrooms came, at various times, to check things
out, and at the end of the event, each of the children was given a bag of meat to take
home to share with their families. It was in these activities and others that all of the
enrolled children had an opportunity to connect with the project. Furthermore, inside the
child care centre, while the Elder educator was involved in making materials, she did so
in various locations. Two prime locations were the front hall of Tasiurvik and the gym at
Natturaq, where everyone could see. Elisapi also worked in playrooms where a particular
educator had expressed an interest in learning more about making a specific cultural item.
An example of this was in the babies’ room at Tasiurvik, where the educator, Aileen
Samisack, learned to make an ivigaq (sedge grass basket), while children played and the
Elder educator supervised. Then, finally, there were the 45 mostly older children who
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participated in the various documented outdoor excursions, which included beach walks,
willow branch collecting, fox trapping, fishing, dog sledding, and more. In the process of
the research project, children collected willow branches and helped make a sleeping mat,
cleaned the seal skin and helped sew the seal skin bag, trapped the fox, and took part in
all aspects of the skinning and pelt preparation. The children reviewed the photos taken
of events, read and commented on stories, chose to engage in outdoor events, and were
involved in many, many ways.
Periodically throughout the project, a total of nine local Inuit hunters, fishers, and
a tent maker were hired on short contracts. Most of these local hires were parents and
grandparents of the child care centre children and staff who shared their place-based,
cultural, and linguistic knowledge, which was an essential component of the project.
In all, 66 parents, including educators who were also parents, attended the two
parent meetings. The preliminary meeting, with 45 people in attendance, was part of the
centre’s annual general meeting and served as an opportunity to introduce the work. The
second was purposefully organized to seek parental input and direction concerning the
project. Engaging with parents was another tenet of the project.
A total of 24 centre staff contributed to the project. Participation for educators and
staff happened in the process of their daily work with children in various ways.
Additionally, and depending on individual interest, some educators took part in the
learning stories workshops, attended parent and educator meetings, engaged in materialmaking activities, and took their children on outdoor excursions. The educators’ interest
and commitment to the work was a key to the project’s success. In addition to the
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educators, centre staff who made valuable contributions to the project included the bus
driver / maintenance man, the assistant director at Natturaq, and the kitchen staff.
With the participation of children, parents, locally hired hunters and tent maker,
the educators, and the research team, the action of this project was made possible. See
Table 4.1 below for a chart of the participants.
Table 4.1 Chart of Participants
125
9
66
24
224

Children
Local hires: hunters, fishermen, tent maker
Parents and educators
Staff/administrators
Total
The question of anonymity.
This research involves many groups of participants, including educators, Elders,

hunters, children, and families. One key tenet in mainstream research is the concept of
informed consent, confidentiality, and anonymity in the interest of “protecting
participants from harm” (Piper & Simons, 2011, p. 27). My research takes place in a
community of 1600 people in a region with a total population of around 12,000. It is very
difficult to disguise people’s identities in a small place. For my master’s thesis, I did
anonymize the data, but the moment you ask someone for permission to use their photo
and the picture goes in a publication, the anonymity is lost. Furthermore, I wonder about
the anonymizing process as part of a practice of othering. I wonder what it means when a
researcher is identified as an author and the participants are silenced through the process
of confidentiality and anonymity. As Honan (2014) notes in questioning the ethics of
confidentiality and citing an example from Papua New Guinea (PNG), “signing names on
pieces of paper, not attaching the names of people to the words they speak, are signs of
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unethical practices in PNG” (p. 8). The adult consent forms therefore included a line on
which the participant could choose to be named or not.
Information letters (Appendix E) and consent forms (Appendices F, G, and H)
were provided to all of the children and families at Tasiurvik, all of the staff, and most of
local hires. Pictures were taken and video images shot, so it was important to know up
front if there were parents who did not want their children’s photos taken; that extended
to the educators, families, Elders, and hunters as well. Also, in addition to seeking
permission to take photos and use them, I asked the educators, Elders, family members,
and hunters if I could have their permission to call them by name in my dissertation. This
did not extend to the children, whom I do not name. Each adult who participated in this
research and was photographed or videotaped had the opportunity to indicate their desires
in terms of being named and photographed, and I have respected their decisions. In the
end I had signed consent forms for 62 children and 15 educators and staff, along with 8
interviews and 3 verbal agreements. (See Appendices F, G, and H for copies of the
consent forms.) In the next section, I look more closely at what we did.
Strategies of inquiry
In Indigenous research methodologies, the purpose of engaging with research as a
strategy of inquiry is to stay connected with the priorities of the community (Wilson,
2008). In this research project I envisioned a supple structure through which the research
processes could be reviewed, reconsidered, and rejigged in an emergent and iterative
process. This approach intentionally positioned the work to stay connected with
community priorities (Ball & Janyst, 2008). Adopting an emergent approach to the
methodology enabled openness to flexibility and change. An example of this came
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following an interview with the Elder educator, who expressed an interest in participating
in a multivoice conversation. In response, a focus group was convened.
Research project activities.
The six core strands of the research activities in this project included (1)
parent/family meetings and connections; (2) preparation/creation of local materials used
to connect with nunangat at/near the child care centre; (3) participating in outdoor
excursions and events on nunangat; (4) making a giant local map complete with photos
and Inuktitut language names for the places visited; (5) educator and Elder meetings, the
topics for which emerged through the research; and (6) documentation of children and
educator engagements with nunangat in photos, learning stories, videos, short books, and
posters. The action of the events, the materials made, and the documents produced
provide rich data. I employed a variety of data collection methods and involved many
voices. This enabled me to draw on a variety of sources and build on the strengths of each
(MacNaughton & Hughes, 2009).
The six research activity strands are elaborated below.
1. Parent/family meetings and connections. Two main meetings with parents,
board, and educators took place during this dissertation research project. The first was an
opportunity for the researcher to present highlights from previous research projects in
Inukjuak and to introduce this dissertation research project. The second was a special
meeting designed to seek input from parents and board about the project. Parents
provided valuable feedback on work to date and suggested activities and materials they
would like to see, including procuring a qammukkaujait (small sled) and taking steps to
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enlist more parent involvement in activities, including sharing hunting stories, showing
children about hunting clothes, and participating in fishing activities.
Interestingly and unexpectedly, parental involvement and connections were
generated through the activities of the project. For example, it was parents and/or
grandparents who butchered the caribou in the gym and by the old dock, took the children
dog sledding, and prepared the fishing holes for fishing. Many parents expressed an
interest in going fishing with the children in association with the child care centre.
Through the activities of this project, meaningful connections among parents, children,
educators, and administrators were generated.
2. Preparation/creation of local materials used to connect with nunangat
at/near the child care centre. In all a total of seven material-making activities were
undertaken. Table 4.2 below describes the main materials and identifies the makers.
Following the table a brief description of each material and the activities with the
materials is provided.
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Table 4.2 List of Locally Made Materials and Makers
Item

Maker

alliat (willow branch
mat)

Elisapi Weetaluktuk with educators and children from Tasiurvik
and Natturaq

ivigaq28 (sedge grass
basket)

Elisapi Weetaluktuk with Aileen Samisack

tiriranniajaq
(fox pelt)

Elisapi Weetaluktuk with Sarah Samisack and Maaji Putulik
and children from Natturaq and Tasiurvik

puuqattaq
(seal skin backpack)

Elisapi Weetaluktuk with Mary Berthe, educators from
Tasiurvik/Natturaq and children from Tasiurvik

qaaq
(caribou skin rug)

Elisapi Weetaluktuk with Maaji Putulik and educators and
children at Tasiurvik

qammukkaujait
(small working sleds)

Ungaaq men’s group

tupiq (tent)

Dora Oweetaluktuk

Alliat. The alliat is a mat made from avaalaqiat (willow branches). During this
project, Elisapi Weetaluktuk took children and educators from Room 5 at Tasiurvik and
Room 11 at Natturaq to collect avaalaqiat on three separate occasions. During the
educators’ meeting on November 11th, Elisapi instructed educators on the making of an
alliat. On the following days children and educators had opportunities to participate in the
making of the mat, while Elisapi worked in the front entrance at Tasiurvik and in the gym
at Natturaq. When the mat was complete it was put on display and Maaji made a book
about the process.29
Ivigaq. During this project Elisapi used ivigait she had previously collected to
make a large shallow sedge grass basket (ivigaq) with brightly coloured wool decorations
for the infants’ room. Aileen Samisack, one of the educators in the infants’ room, was

28
29

Ivigaq describes one strand of sedge grass and it also describes one sedge grass basket.
The activities with alliat are described in greater detail in Chapter 5.
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very interested in learning the technique and worked closely with Elisapi, who spent
hours sitting on the floor of the infants’ room working on the basket while educators
practiced and children watched, interacted, and learned. Elisapi also worked in the
Tasiurvik staff room, where many educators had the opportunity to participate in making
the ivigaq. A short video has been made about the ivigaq-making project.
Tiriranniajaq. The preparation of the tiriranniajaq (white fox fur pelt) was the
culmination of a series of activities led by Elisapi concerning tirriranniaq (fox). First the
fox trap was set on the CB house hill. Sarah Samisack and four children from the oldest
group at Natturaq participated in setting up the trap and returned the next day to discover
a white fox. The trapped fox was brought back to Natturaq, where Elisapi, Maaji, and
Sarah began the task of preparing the meat and pelt. The process progressed over a twoweek period during which the children at Natturaq had many opportunities to come into
the gym and watch the preparation of first the meat and then the fur and examining some
of the body parts. The fur was dried on a wooden rack on the balcony of the infants’
room and then brought over to Tasiurvik, where the children in the oldest group had the
opportunity to work with Elisapi on removing the pelt from the rack. The participating
educators created several learning stories about the process. Maaji created a poster
featuring the parts of the fox trap and has made a book about the activities around
trapping and preparing the tiriranniajaq.
Puuqattaq. A puuqattaq is a large pouch backpack and is used as a carry-all. The
qisik (seal skin with fur) was prepared, using the kiluutaq (scraper) to remove the fur
from the skin, in the front hall of Tasiurvik with the help of children and educators.
During an Educator meeting each took a turn using the kiluutaq, and while they worked
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some shared stories of past experiences preparing the qisik and memories of inequities.
Once Elisapi completed the preparation of the skin, she started to sew the puuqattaq,
which she worked on mostly in the Tasiurvik gym. Children came to visit, observe, and
sew, while educators took the opportunity to learn qisik-sewing techniques and technical
language concerned with the creation of the puuqattaq. Some children sewed cardboard
puuqattaq replica’s using wool and plastic needles. Video footage was shot of both the
qisik preparation and the puuqattaq sewing and learning stories were created. The
puuqattaq is presently stored in the freezer at Tasiurvik and is being used to carry things
on outings.
Qaaq. Qaaq translates as “over.” In the snow house, the qaaq is placed over the
alliat as part of a layering system which works as a mattress and intended to provide both
warmth and comfort. In early December arrangements were made with hunter and parent
Samisa Inukpuk to bring a whole caribou into the gym of the Tasiurvik child care centre.
Children from every room at Tasiurvik came to be part of the caribou-butchering activity.
At the end of the afternoon, individual children were given pieces of caribou meat to take
home, and when the meat was all distributed, work began on preparing the qaaq. Elisapi
first instructed three educators who were interested and available to help by removing
any blood clots, which they did using ulus. The skin was then placed outside on a railing
for the weekend. The next week, children, educators, and Maaji worked on cleaning the
skin in the gym. By the end of the week, the skin was ready for the next stage of
preparation and was fastened with pegs onto the snow in the backyard. Video footage
was shot of the caribou butchering and qaaq preparation. A video of the caribou
butchering has been made.
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Qammukkaijait. During initial planning meetings for the project both parents
and educators voiced there desire that qammukkaijait, small wooden working sleds for
children be made. In the past, most children had small boats and sleds on ropes, which
they could pull around town with them. Recently the frequency with which children were
sighted with these vessels in tow has noticeably decreased. Therefore, Ungaaq men’s
group was approached and a sample qammukkaujak (small working sled) was made and
brought to the child care centre for examination. The 27 sleds were received before
Christmas and distributed to the playrooms at Tasiurvik and Natturaq for the children’s
use.
Tupiq. The tent was an integral part of the material making part of project from
the start, because in planning, the idea was to use the big tent for meetings with educators
and activities with children. While the tent was being made several small groups of
children visited the tentmaker working on the project in her home. The children went to
see the sewing machines, the tent making materials, and to observe the tentmaker as she
measured, cut and sewed the tent, and still photos were taken. During one of the
educator’s meetings Dora introduced the tent to the assembled staff. She instructed us on
the set up, care, and maintenance of the tent, reviewed terminology for specific tent parts
such as loops, and explained their purposes. Materials for making support documents
related to the tupiq have been produced as Maaji made very careful notes of Dora’s talk.
3. Participating in outdoor excursions and events on nunangat. The activities of
engaging with nunangat emerged with the weather. Sila piqujppat is an Inuktitut term that
means “the environment chooses,” and in many ways the activities with which we
engaged were determined by the weather. Our first excursion, on a very windy day, was
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to collect avaalaqiat in a field behind the Inukjuak Co-op Hotel. The Elder told us that
“windy” was good weather to collect the branches because the wind would remove the
snow. Other outdoor excursions included beach and river walks, fox trapping for both
white and red fox, ice fishing for trout on the river and cod on the sea, berry picking in
the snow, and dog sledding behind Natturaq. Elder educator Elisapi Weetaluktuk, the
centre driver and maintenance man, and local hunters who were either fathers or
grandfathers of children at the centre provided valuable support to the various activities.
The list of excursions is presented in Table 4.3 below.
Table 4.3 List of Excursions
Purpose of excursion
Stick collecting – avalaqiaq*
Stick collecting – avalaqiaq*
Beach walk*
Stick collecting
Fox trapping*
Fox trapped
Beach walk*
Shore walk – see ice forming on
river*
Ice fishing
Setting the red fox trap
Checking the fox trap
Caribou cutting by the old dock
Checking the fox trap
Checking the fox trap
December beach walk with 3s*
Ice fishing on the river*

Date
Nov 6
Nov 7
Nov 12
Nov 14
Nov 18
Nov 19
Nov 19
Nov 25

Group
Room 5
Room 11
Room 6
Room 5
Room 11
Room 11
Room 2
Rooms 5/6

# of children
11
8
8
4
4
4
7
17 then 6

Nov 28
Dec 1
Dec 3
Dec 3
Dec 4
Dec 5
Dec 8
Dec 9

11
7
?
5
?
?
9
9

Berry picking in the winter*
Dog sledding behind Natturaq*
Cod fishing near new dock

Dec 11
Dec 12
Dec 15

Room 5
Room 5/6
Room 5
Rooms 6/2
Rooms 5/6
Rooms 5/6
Room 2
Rooms
6/11
Rooms 5/6
Room 2
Rooms 5/6

16
10
12

Note: Nineteen excursions are listed above. Excursion reports have been prepared for 11
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of these. Trips with reports are indicated with an *.
4. Educator and Elder meetings. Five educator/Elder meetings and two learning
story workshops were held during the project. Part of the approach to this project was to
work with the Elders and to invite Elders to lead some of the sessions. Elisapi
Weetaluktuk led the session on the alliaq held on November 11, and provided an
overview of recent and current projects during the December 1 session. On December 9,
Dora Oweetaluktuk gave a detailed presentation on the tent. On December 16 both
Elisapi Inukpuk and Elisapi Weetaluktuk were present at the meeting, and as we
reviewed the various activities of the project and considered future directions with the
group, the Elders provided valuable guidance and insights and much useful information.
5. Place name project. During the final educator/Elder meeting photos from the
locations of the various excursions were distributed to the participants. The photos were
then placed on a big piece of brown paper, which formed the platform for a conceptual
map of Inukjuak and surrounding area. In consultation with Elder advisor Elisapi
Inukpuk and Elder educator Elisapi Weetaluktuk, the names of the various locations were
agreed upon and written on the map, and the map was affixed to the wall. At that time a
commitment was made to continue taking photos of the various places the children
frequent in and around the community until the map is full.
6. Documentation of nunangat activities. Children’s participation happened
through the various activities and spin-off activities of the project, and through their
engagement with the photos, videos, and learning stories that were created by the
educators, pedagogical counsellor, researcher, and videographer and later shared with the
children. In all, the educators created 51 learning stories.
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Videos. As much as 480 minutes of videotape was filmed and raw footage
includes shots from outdoor excursions (red fox trapping, caribou butchering by the old
dock, beach walk, ice fishing, dog sledding, caribou skin prep) and indoor activities
(collecting the tent from Dora Oweetaluktuk, seal skin preparation, seal skin backpack
sewing, sedge grass basket making, caribou in the gym, caribou lunch in classrooms;
Amurutaq , a young man, dressing in skin clothing, interview with Elisapi Inukpuk and
Elisapi Weetaluktuk). Four short videos were completed. A description of these videos is
presented in Table 4.4 below.
Table 4.4 List of Completed Videos
Title

Length

Brief description

Ivigaq

1:42

Children collect ivigaq (sedge grass) by the shore of Hudson’s
Bay, and after seeing some shots of baskets on display at the coop store, the story moves into the infants’ room, where the Elder
instructs the educator in the making of a basket while a one-yearold boy plays with a strand of dried grass.

Tuktuk

6:27

The video opens with a caribou (tuktuk) being brought into the
child care centre. The children gather around in the gym to watch
the hunter remove the skin and cut the meat. Afterwards pieces of
meat are placed in white plastic bags for the children to take
home.

Annuraaq

1:40

In this film, children examine fur clothing, in which a young
hunter later dresses for the children to see.

Mikigaq

1:49

A fox trap is set on the tundra. The Elder prepares the site and a
child copies her action. Next the Elder searches for lichen, which
is scarce, and a boy who has followed gets momentarily stuck in
the deep snow. Now it is time to finish up, and the fish “trap bait”
looks delicious. In the end the trap is set, just in time, because
according to one of the children the fox can be seen approaching
in the distance.

Maaji Putulik, the pedagogical counsellor, has made some wonderful resources
from the photos, meetings, and excursions. These include a six-page booklet on the alliat
and another on fox trapping as well as a poster on the fox trap. I have also created two
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children’s stories, which Elsie Kasudluak has translated; one is about a river walk and the
other about ice fishing.
Data. The activities described in the previous section comprise the action part of
this dissertation research project and materials that were created by the co-researchers
and participants. Next, I consider two tools I used as a researcher to remember, reflect on,
and analyze events I witnessed during the research activities—my research journal and
field notes—as well as nine narrative conversations and a focus group I conducted.
Research journal. Each day of the active community-based research, I began by
writing in the journal. I usually spent between five minutes and one hour writing. I wrote
about what was on my mind concerning the research and related community events and
activities. Primarily I used the research journal as a tool to engage in reflective thinking
and to record events as a mnemonic device. In addition I use writing in the research
journal as a strategy to trouble issues and consider the nuances of concerns. Chataway
(2001) found that her research journal helped her determine her ongoing research path for
her participatory action research project. My journal served a similar purpose. In all I
wrote a total of 254 pages, with 62 entries varying from one to six pages in length. Upon
reviewing the journal I highlighted areas of poignancy to me, which resulted in 17 pages
of “text quotes.” From there I organized the journal into themed headings: Elders/hunter,
educator, parents, children; materials – alliat, ivigaq, tent/tupiq, qammukkaujak,
puuqattaq; and nunangat experiences. The research journal is an excellent tool to which I
continue to refer, as I work on writing articles connected with this work.
Field notes/observations. Following important research events, I used my laptop
computer to type up notes. I have 20 pages of field notes with text and photos on 18
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events, and 22 pages of recorded notes on 11 excursions. In addition I have notes about
the tent-making project and about the Elders. I appreciate the careful thought and
reflection that this kind of documentation enables. I find that these documents support
what Tsing (2013) calls critical description: “critical, because it asks urgent questions,
and description because it extends and disciplines curiosity about life” (p. 28).
In analysis I carefully reviewed these notes and pulled out key ideas into themes.
Narrative conversations. At the end of the community-based research phase, I
engaged in a series of nine one-on-one conversations with participants and collaborators.
Elsewhere, I have written that “I see the narrative conversation as an occasion to gather
together with educators to reflect and share ideas” (Rowan, 2011, p. 74). The purpose is
to reflect together in order to gain insights into the research project, the work that was
done, and the implications. These focused conversations provide an opportunity for
interested participants to express their individual views about the research topic (Wilson,
2008). I audio-recorded six of these narrative conversations using the software
application Garage Band and then download the files to iTunes. When I listened to the
recordings, I mostly transcribed the verbatim conversation. I made video recordings of
conversations with the two Elders. The ninth and final conversation was informal. I took
notes, but did not record it.
Focus group. I did the focus group at the Elder educator’s request. She wanted to
talk about the project and reflect on it as a group, and so three of the main educatorresearchers, the pedagogical counsellor, and the Elder advisor came together for the focus
group, which I recorded on my laptop using Garage Band and later had translated into
English. I typed up key points.
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Questions regarding data
The research tools described above and the research activities detailed in the
previous section combine to provide a robust collection of data. Some serious questions
arise regarding the data: To whom will the data belong? Where will it go? Who will keep
it? In the data-collection processes I described above, I divided the data into two types:
community-accessible data and restricted data.
Community-accessible data.
All of the items produced through community activities are accessible to the
community through the child care centre. This access insures that Inuit in the community
can use that information (Hart, 2010; Wilson, 2008), which is a key responsibility of
researchers working in Indigenous communities. Authors, including educators, children,
and family members, will hold the rights to the work they individually produced.
Restricted-access data.
The data arising from my research journal, field notes, narrative conversations,
and focus group were not generated by participants in the action research process. I
followed the protocols provided by the University of New Brunswick, which comply
with the tri-policy statement of the Canadian Institutes of Health Research, Natural
Sciences and Engineering Research Council of Canada, and Social Sciences and
Humanities Research Council of Canada (2010), in managing this data during and after
the research.
This research employed a nunangat methodology. This involved drawing on
Indigenous methodologies and Inuit perspectives to think with nunangat and work with
many local collaborators and participants. The encounters engaged in during this research
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nourished opportunities to propose and develop nunangat pedagogies for Inuit ECE.
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Chapter 5: Thinking with Land/Working with Elders
Chapter 530 is published elsewhere and Chapter 6 will soon be published
elsewhere. They are included in the dissertation as findings and analysis.
Avaalaqiat
It was both a snowy and windy day. I worried that we would not be able to take
the group of 11 four and five year olds out onto the land. The centre director confirmed
my concern saying, “Maybe it is bad eh”! But Elisapi Weetaluktuk, Elder educator said,
“Let’s go! Windy weather is perfect for branch gathering because the wind sweeps away
the snow.”
We prepared to depart! Educator Elsie Kasudluak retrieved an empty box.
Somebody found a broom. An ulu (half moon shaped woman’s knife) and cleaver were
located along with some ropes. As the children got dressed and ready to go, pedagogical
counsellor31 Maaji Putulik needed snow pants and searched around Tasiurvik Child Care
Centre until she found a bright green pair. Finally it seemed that everybody had boots,
warm jackets and snow/wind pants.
We started by walking over to Elder advisor Elisapi Inukpuk’s house to examine a
bouquet of willow branches suspended to dry along the outside wall of her porch.32 Then
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Chapter 5 is being published as a book chapter, as follows: Rowan, M. C. (in press). Thinking
with land/working with Elders: Accessing Indigenous knowledges in early childhood education
through outdoor experiences. In T. Waller, E. Arlemalm-Hagser, E. Sandester, L. Lee-Hammond,
K. Leikes, and S. Wyver (Eds.), The SAGE handbook of outdoor play and learning. New York,
NY: SAGE. The chapter is in its third draft. There will be at least one more set of edits and
copyediting before the chapter is finalized. Publication is expected in the late spring or early
summer of 2017. The chapter has been slightly modified for inclusion in the dissertation.
31
The work of a pedagogical counsellor in Nunavik is similar to the work of a pedagogista in
Reggio.
32
Two Elders worked closely on the project. I refer to Elisapi Weetaluktuk as an Elder educator
because she was hired, from her position as educator to work with the children and educators as
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we climbed into the child care centre van, and drove to the designated location, beyond
the hotel on the edge of town, about a kilometre away. There were eleven children, two
educators, one pedagogical counsellor, one Elder, and one researcher.

Figure 5.1. Walking in the wind and snow. Photo credit: author.

The weather was really windy, and as the children descended from the van they
felt the wind push snow onto their faces and bodies; some began to complain, seeking
protection from the penetrating forces. Adults hurriedly ensured that the children’s furryrimmed hoods were fastened tightly and mitts tugged up secure. Once the children were
windproofed, our party headed across a snowy, bumpy field in search of the right kind of
willow branches, called avaalaqiat in Inuktitut (as shown in Figure 5.1).
an Elder, on the project. However, in practice, Elisapi worked as both an Elder and educator.
Elisapi’s aunt, Elisapi Inukpuk, who is older and was involved more as a consultant, providing
overall guiding advice to the work, I reference as Elder.
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Figure 5.2. Picking the avaalaqiat (willow branches). Photo credit author.

Children and adults sank in the snowdrifts and crevices in the terrain as we
followed the Elder educator, Elisapi Weetaluktuk, through the rocky, grass-covered
lowland in search of avaalaqiat. After perhaps 200 metres, we finally found the place
where the shrubs grew thick and learned that these in fact were not the right kind of
branches. Elisapi Weetaluktuk suggested we try on the other side of the road. We made
the return journey, occasionally sinking in the snowdrifts and crevices, back to where we
had begun. Then we slid across the slippery road and scrambled up the rocks on the
other side to gather around a collection of large boulders near where some suitable
branches were identified. Elisapi Weetaluktuk cut the avaalaqiat with the cleaver. She
also pulled stems out of the ground. The children followed Elisapi Weetaluktuk’s lead
and tugged at the branches, clasping the wood with mitt-covered hands and using all of
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their strength in an effort to remove the sticks from the ground (as shown in Figure 5.2).
Later we examined the willow branches and learned about the qualities of a suitable
stick, one of which Elisapi Weetaluktuk described as “sleeping.” Meanwhile, Maaji fixed
a stick holder using rope so one of the children could carry branches on her back (as
shown in Figure 5.3), as was the practice when Inuit lived on the land, and used the
avaalaqiat to make sleeping mats.

Figure 5.3. Maaji Putulik used a rope to fix a backpack for the branches. Photo credit:
author.

After about an hour or so on the land, it was time to return to Tasiurvik for lunch.
Educator Annie Nastapoka suggested that next time we should bring a picnic and stay for
longer.
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Introduction
My aim in this chapter is to explore ways in which Elder-guided land-based
experiences with preschool children and educators benefit young children and their
educators by providing access to Indigenous knowledges. I understand that lived
experiences within a particular place enables participants to develop a deep sense of
meaningfulness that comes from connection to local histories, ecologies, and contexts
(Gruenewald, 2003a, 2003b; Somerville, 2007, 2010) and that thinking with land, water,
and ice provides access to Inuit worldviews (Rowan, 2015b).
Through recounting details of a research project that took place in the Canadian
Arctic, I set out to offer an alternative to ongoing assimilationist educational practices
perpetuated through Euro-Western educational systems, which are failing to nurture
academic success among Inuit in the Inuit homeland (P. Berger, 2009; T. R. Berger,
2006). My inquiry involves thinking with land in proposing pedagogies and developing
curricula. Thinking with land, I will argue, enables access to Indigenous and specifically
Inuit ways of knowing and being (K. L. Martin, 2008; Price, 2008; Rowan, 2015b;
Simpson, 2014; Williamson, 1992). When relating with land, engagements with Elders
and hunters become integral to the processes of doing early childhood education.
My guiding question asks: What happens when opportunities are created for Inuit
Elders to meaningfully engage in activities with children, educators, and families on the
land?
To begin I will provide some background information about the community and
clarify selected key terms. Next I will explain theoretical concepts, which form the main
threads in the fabric of the research. These include: thinking with land, working with
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Elders and situating learning in the local context. Then I will review the three main
process pieces of the research: methods, ethics and practice. Here I will elaborate on the
processes for working with the Elders and thinking with the land. Finally in the latter part
of the chapter I will make visible ways in which Elders are well positioned to share
valuable knowledge through land connected activities with children. I also express
concern with one-time projects, which don’t facilitate sustained Elder involvement.
Concluding with a recommendation to funders, policy makers, community people, and
readers to carefully consider the importance of adopting programs and policies, which
ensure Elder engagements with children in Indigenous early childhood settings in the
future.
Background and Conceptual Clarifications
To situate the work I begin by providing background information to locate the
research, by positioning the place, considering the context of the work, and clarifying
selected key concepts.
Background
Inukjuak, which translates literally as big man (giant), is the name of the place
where this research happens, and is one of 14 communities located in what is geopolitically referenced today as the Kativik region of the province of Quebec, in Canada.
The population of Inukjuak is 1600 and 94% of the residents are Inuit (Statistics Canada,
2006). Ninety percent of Inukjuamiut (people of Inukjuak) speak Inuktitut fluently. It is a
remote community, as year-round access is limited to airplane transport. Nunavik is the
name of the Inuit territory in which the community is situated and has a total population
of about 11,000 people (Duhaime, 2008). Nunavik occupies 444,000 sq kilometres of
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land, north of the 55th parallel and is situated on the large Ungava peninsula (as shown on
the map in Figure 3.1). The Tasiurvik Child Care Centre opened in Inukjuak in 1998,
with 80 places. Natturaq Centre, with 65 places, opened in 2014. Today the locally based,
nonprofit majority parent board oversees the operations of the two child care centres, one
on either end of town.
In 1975 the Inuit of Nunavik signed an historic land claim agreement with the
Province of Quebec and the Government of Canada, which led to the establishment of
Kativik Regional Government (KRG). KRG operates on a municipal government
structure, subject to both provincial and federal legislation. According to Gombay (2009)
the James Bay Northern Quebec Agreement (JBQNA) “has played an influential role in
shaping the current form of Inuit society” (p. 119). She argues, referencing Martin
(2003), that “whereas Inuit society customarily functioned based essentially on reciprocal
solidarity, the JBNQA implanted notions of associative solidarity33 embodied in the
institutions of mass, formal, public government” (Gombay, 2009, p. 119). Licensed child
care, dominated by regulations, policies and programs of Euro-Western design (Rowan,
2011, 2014a, 2016), is one publicly funded and governed institution that is playing an
important role in enacting this change.
The current research opens the possibility of engaging with Elders and land in
early childhood practice, as a strategy to reclaim elements of reciprocal solidarity.

33

Associative solidarity refers to relationships, including with institutions.
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Conceptual clarifications
There are five important concepts, integrated throughout the present text, which
are useful for the reader to consider. These are explained below and include Elders,
Indigenous/Inuit knowledges, Inuit, land, and Nunangat pedagogies.
Elders.
Most Inuit hold Elders in high esteem. From Inuit perspectives Elders are
considered to hold deep place-based wisdom, embody Inuit cultural values, and can
model exceptional skills. Tagalik (2012b) writes that Elders “as the ‘culture bearers’
exemplify the cultural values, wisdom, skills and strategies to apply Inuit
Qaujimajatuqangit as a foundation to a new wellness system” (pp. 5–6, italics in
original).34 The depth of Elders’ understanding of Inuit ways of knowing and being
relationally with land, animals, humans (Ekho & Ottokie, 2000) weather, water, tools and
so on situates them to support and guide efforts to integrate Inuit worldviews in early
childhood practices.
Indigenous/Inuit knowledges.
Indigenous knowledges are integrated with Indigenous languages and land (Price,
2008). They are based in experiences (Ermine et al., 2005) and are relational (K. L.
Martin, 2008; Wilson, 2001). Mi’kmaq scholar Battiste (2008) explains, “Within a
functional system of family and community dynamics, Indigenous knowledge is
constantly shared, making all things interrelated and collectively developed and
constituted. There is no singular author of Indigenous knowledge and no singular method

34

Inuit Qaujimajatatuqangit (IQ) is defined as a “a unified system of beliefs and knowledge
characteristic of the Inuit culture” (Tagalik, 2012b, p. 1) often referred to quite simply as
traditional knowledge.
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for understanding its totality” (p. 500). I understand that “Inuit knowledge(s), language,
and culture must be available, must be lived, and must be embodied to be known. It is
this accessibility that makes possible the continued construction of Inuit knowledge(s),
linguistic identities, cultural identities, and relationships” (Rowan, 2013b, p. 187).
Inuit.
Inuit translates as “the people” (Schneider, 1985, p. 85) from Inuktitut, one of
four main Inuit languages spoken by Inuit in Canada. Inuit have lived in the Arctic and
sub-Arctic regions, in what is now called Canada for longer than people can remember
(Bonesteel, 2008). Until the middle of the last century most Inuit lived a semi-nomadic,
independent, self-sustained lifestyle based in small camps on the land. Food harvested
from Arctic waters and through the ice continues to include iron rich marine mammals
like seals. The pre-government Inuit lifestyle has been variously described as kinship
based (Douglas, 2009), eco-centred (Stairs, 1992), and grounded on principles of
individual egalitarianism (Brody, 2001). Today Inuit live in villages with municipal
governments, practice Christianity, and eat both store-bought food and locally hunted
fish, meat, and berries. Most children attend publicly funded school and many are
enrolled in subsidized licensed child care. According to Jessen-Williamson and Kirmayer
(2010), the challenge for Inuit today is to “forge new individual and collective identity
within the nation state that would allow them to enjoy the fruits of modernity and
globalization without losing the wisdom of their traditions” (p. 306).
Land.
Inuit Elder Mariano Aupalarjuk said in an interview, “The living person and the
land are actually tied up together, because without one the other does not survive and vice
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versa” (Bennett & Rowley, 2004, p. 118). Generally, Inuit do not own land in the Inuit
homeland. Williamson (1992) explains: “For the modern Inuit the concept of ownership
is vital but variant from the Euro-Canadian’s notion of possession of a measured piece of
the Earth. Rather, it does imply the right to stewardship of and co-existence with a
traditional habitat” (p. 129). Tuck, an Aleut scholar from Alaska, and Yang (2012)
explain that settler colonialism involves remaking land into property for building houses,
thereby limiting human relationships with land to owned property. I have written
elsewhere (Rowan, 2015b) about disparities between colonial land procurement through
purchase and Inuit relational conceptualizations of land, which some scholars suggest
could be incommensurable (Fanon, 1963; Tuck & Yang, 2012; Williamson, 1992).
Current land-connected complexities relate to mining projects, land claims agreements,
and home ownership programs. What is vital for this chapter is to consider qualities of
Inuit relationships with land. To think of land as loving and loved, land as a nurturer that
is cared for, land as a teacher, a disciplinarian, a provider, to think of land as living.
These themes will be taken up further in the theory section.
Nunangat pedagogies.
Nunangat is an Inuktitut language term which references: land, water and ice. In
writing about Inuit pedagogy Tagalik (2012a) explains,
The pedagogy that supports inunnguiniq [education and socialization] is
grounded in a worldview focus on knowing and experiencing. These dual
elements are tukisiumaniq, which means building understanding or
making meaning in life; and silatuniq, which means experiencing the
world. Together knowledge is developed through these elements. (p. 4)
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Elsewhere I have laid out my proposal for nunangat pedagogy, which is informed
by the definitions provided by Tagalik above. Five qualities of Nunangat pedagogies are
(1) emerge in relationship with land, water, and ice; (2) engage with Elders; (3) employ
Indigenous languages of the place (for Inuit in Nunavik, this is Inuktitut); (4) are locally
based; (5) use materials meaningful to life in the community.
These terms, which have been elaborated above, will weave their way through the
remainder of this text. The definitions provide conceptual tools with which to make
meaning of the content. In the next section, I will develop more theoretical perspectives
on thinking with land and working with Elders in seeking to access meaningful, locally
based learning opportunities and the Indigenous knowledges embedded therein.
Theories
There are two key theoretical underpinnings that coalesce in developing the
conceptual framework for this research. They concern (1) accessing Inuit knowledge in
relationship with land; and (2) collaborating with Elders as a strategy to better connect
with local knowledge. The combination of thinking with land and working with Elders
serves, I argue, to open up myriad possibilities in order to enable more meaningful
content, pedagogies, and educational opportunities in Inuit early childhood spaces.
Accessing Inuit knowledges through land-based relationships
Establishing the importance of land to Inuit as a source of knowledge, Inuk
scholar Price (2008) writes, “Inuit must look back to Inuit knowledge systems in order to
imagine a time where Inuit are able to rise above the colonial chaos. Inuit must remember
the lessons that came from interacting with the land” (p. 129). Through this statement, I
understand that access to Inuit knowledge is made possible in relation to the land.
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Williamson (1992), an Inuk academic of Greenlandic ancestry, describes nuna as
a term that includes both land and water. Williamson writes that Inuit feel “physically,
spiritually and culturally a part of ‘nuna’” (p. 133). She explains, “You look after ‘nuna’
and it will look after you” (p. 128). Land is a source of caring relationships and a
provider of food. Through the provisioning of life-sustaining nourishment, both land and
hunter become integral to the social-emotional framework of Inuit family and society.
This leads me to comprehend that experiencing intimate/multi-dimensional relationships
with land and hunters is a vital strategy in my search for ways to access and live Inuit
worldviews through pedagogy in Inuit early childhood education.
Inuk activist and author Watt–Cloutier (2000) celebrates this role of land as
teacher. In explaining, “The land was our greatest teacher. Learning to live on the land,
overcoming the difficulties with intelligence, ingenuity, patience, courage, a sense of
humour, and cooperation is what taught our spirit and shaped our people. The only place
this can be learned is on the land” (p. 124). Watt-Cloutier confirms the capacity of the
land as a provider of profound learning.
Recognizing the value of multidimensional human/land/society relationships and
the possibilities that thinking with land can offer in terms of paths to accessing Inuit ways
of knowing and being, is key. This theorizing opens up the possibility of engaging with
land in connecting with Inuit Elders, hunters, and families and local knowledge and
materials in developing pedagogies from Inuit perspectives.
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Elders enable access to Indigenous ways of knowing and being
Aylward (2012) writes about her review of a curriculum development process in
Nunavut, the only political jurisdiction in Canada where Inuit are in the majority. She
explains:
The storytelling around the role of Elders in schooling was rich and
engaging. Elders were considered the embodiment and lifeline of
implementing the Inuuqatigiit Curriculum and establishing a presence for
Inuit Qaujimajtuqangit in practice. Descriptions of Elders gathering,
speaking, teaming and learning with students everyday were prevalent. If
these activities were not happening every day, teachers spoke of them
needing to happen that often. (p. 221, italics in original)
Aylward (2012) underlines how the Elders’ participation in the curriculum
development process gave the document writers the capacity to present Inuit
perspectives. She notes that when Elders are recognized as experts, then Indigenous
knowledge is valued and can displace the hegemony of non-Indigenous knowledges.
Tagalik (2012b), a retired Nunavut government administrator, presents a
compelling argument to work with Inuit knowledges as a way to address the injustices
and inequities of colonization. In so doing she recognizes the merits of local knowledges
which Tagalik calls “respect for cultural integrity” (p. 6). In her article, Tagalik argues
that “cultural wellbeing relies on the individual becoming situated within a cultural
worldview” and then goes on to explain that at this time “Inuit Elders in Nunavut are
documenting Inuit worldview so that strengths which have always sustained them will
still be available for future generations” (p. 1).

123

Working in Sapmi, the Sãmi homeland, another part of the circumpolar Arctic,
Sãmi scholar Nutti (2013), explains how engaging with Elders was part of the educational
transformation process. She writes, “ The teachers used different methods to regain Sãmi
cultural knowledge and integrate it into teaching. They invited Elders or persons with
cultural knowledge to the school or spoke to them, and thereafter tried to transform the
knowledge thus obtained into teaching” (p. 25).
Inuit Elders are key to learning about Inuit perspectives, understandings and
skills. Elders’ daily presence and accessibility in educational setting is critical, when
seeking to engage with Inuit knowledge in education. Elders’ support gives confidence in
using local materials and approaching projects using methods, languages, and strategies
from Inuit knowledge bases. Familiarity with Inuit knowledges through working with
Elders becomes a vital part of a decolonization, cultural rejuvenation and educational
transformation process.
Meaningfulness and learning
Cummins (2014) explains that for historically underachieving groups of students
from minority backgrounds, including Indigenous populations, whose language, culture,
and identity have been systematically undervalued, it is critical that teaching practices
purposefully position learners to develop “identities of competence” (Manyak, 2004, p.
15). Identities of competence are nurtured quite specifically by approaches to pedagogy
that “connect with students’ lives and validate their language, culture and intellectual
resources” (Cummins, 2014, p. 5). Moll, Amanti, Neff, and Gonzalez (1992) write about
drawing on students “funds of knowledge” (p. 139), which they define as “pertaining to
the social, economic, and productive activities of people in a region” (p. 139). I
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understand, in reading Cummins (2014), that when pedagogy, curricula, and language
employed by educators at an early childhood centre come from Inuit knowledge bases,
then Inuit community knowledge, language, and practice become relevant, are made
meaningful, and are legitimized. By drawing on funds of knowledge connected with
children’s lived experiences with their family, in their community, on the land, and by the
water, identities of competence are nurtured, which in turn create opportunities for
meaningful strength-based learning.
This theorizing prompts consideration of the possibilities of knowledge embedded
in a living land made accessible to children and educators through events guided by
Elders and the potential of educational transformation through meaningfulness in
learning. Furthermore, by positioning the Inuktitut language and Inuit cultural knowledge
as valuable, we set out to adopt instructional strategies, which enable students to live
educational experiences that validate children’s home language and local culture and to
enable learners to develop the associated relevant intellectual resources. In the next
section I will outline some of the methods used, followed by the ethical considerations.
Methods
The main method of this project involved thinking with land and working with
Elders: purposefully striving to get outside and be on the land, while simultaneously
situating the work to actively engage with Elders. Battiste (2008) is unequivocal when
she emphasizes that Indigenous knowledge must be understood from Indigenous
perspectives. Predominant Inuit perspectives include recognition that an inua (spirit)
resides in all animals and entities, including land, moon, sea, and sky (Laugrand &
Oosten, 2007). Watts (2013) helps me in theorizing relationships between Inuit and land,
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through her conceptualization of place-thought: “Place-Thought is based upon the
premise that land is alive and thinking, and that humans and non-humans derive agency
through the extensions of these thoughts” (p. 21). By recognizing land as agentic (Davies,
2000) and by collaborating with land, as well as by engaging with Inuit Elders, hunters,
educators, families, and children, I worked with Inuit perspectives that recognize human
and other-than-human agencies through the collaborative aspect of this methodology.
Inuk scholar Price (2008) writes that “gathering and sharing experiences [allows]
communities to create their own methodology and their own way of understanding
themselves . . . allowing community to build its own knowledge base” (p. 136). The study
reported in this chapter was a critical action research project (MacNaughton & Hughes,
2009; Maguire, 2001; Rowan, 2011) involving content analysis of field/meeting notes,
interviews, images, and locally made materials. In this research, Elders, hunters,
educators, children, and families came together, determining priorities, considering ideas
in association with land, sharing experiences, and translating meanings into communityparticular approaches.
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Figure 5.4. Elder educator Elisapi Weetaluktuk. Photo credit: author.

Elisapi Weetaluktuk (Figure 5.4) was hired through project funds to work as an
Elder educator over a seven-week period. She initiated many of the excursion ideas and
was the central force in guiding the majority of the 20 land-based excursions and
additional centre based events involving a total 23 educators and more than 100 children.
Additionally Elisapi led an evening workshop on willow mat making, and conducted
numerous centre-based activities with both educators and children. Elisapi taught us to
gather, trap, fish. Elisapi taught us to prepare local materials including branches, grass,
skins, and fur. First by watching and then by doing we worked with Elisapi as she
caringly instructed us in the techniques required to weave a willow mat; sew a seal skin
bag; assemble a grass basket; prepare a fox fur and more. Today, these materials are
available for use by the children and educators at the child care centres.
Ethical Considerations
Research developed in close collaboration with community players purposefully
enhances cultural pride and understanding (Ermine, Sinclair, Browne, 2005). Engaging
grandmothers/stakeholders in planning, executing and documenting land experiences,
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enabled partnerships and validated Indigenous knowledge. Battiste (2008) writes, “If
others should choose to enter into collaborative relationships with Indigenous peoples,
the research should empower and benefit Indigenous communities and cultures, not just
researchers, their educational institutions or Canadian society” (p. 501). Many Indigenous
scholars have written about the importance of Indigenous control in Indigenous research
(Hart, 2010, Ormiston, 2010; Price, 2008; Wilson, 2008) and some non-Indigenous
scholars have joined (Chambers & Balanoff, 2009). A key reason for this call for
Indigenous control is that much mainstream research has contributed to the construction
of genocidal policies that have eroded Indigenous knowledges, languages, and
worldviews (see, for example, Legacy of Hope Foundation, 2013).
Absolon and Willett (2004) describe the requirement for texts that liberate
“authentic Aboriginal knowledges, voices, and experiences at individual and collective
levels” (p. 10). In this research project I worked closely with pedagogical counsellor
Maaji Putulik, Elder educator Elisapi Weetaluktuk, and several centre-based early
childhood educators. Through these collaborations we created local materials, including
four short videos, 51 learning stories, two storybooks, posters, and photo essays of the
fox trapping and alliat project work in addition to the willow mat, grass basket, and seal
skin bag developed by Elisapi Weetaluktuk, mentioned above. This collection of
materials/texts is imbued with local Inuit knowledges, which I would like to suggest,
based on the discussion above, underscores the ethical viability of this work.
In the remainder of this chapter I would like to direct attention to the willow matmaking project described in the beginning. I would like to use this project as a platform
for exploring ways in which Elder guided land based experiences with pre-school
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children and educators benefit young children and their educators, by providing access to
Indigenous knowledges.
Making an Alliat Willow Branch Mat: The Practice
In this part of the chapter I would like to describe some elements of the willow branch
making project. It was Elisapi Weetaluktuk, the Elder educator, who suggested, following
the project start-up staff meeting that she would like to take the children and educators
out on the land to gather branches and make a willow mat for sleeping.
Overview
The alliat is a mat. It is made with avaalaqiat (willow branches). During this
project, Elisapi Weetaluktuk Elder educator took children and educators from Room 5 at
Tasiurvik and Room11 at Natturaq, on three separate occasions to collect avaalaqiat.
During the educators meeting, Elisapi instructed educators on the making of an alliat.
During the following days children and educators had opportunities to participate in the
making of the mat, joining Elisapi as she worked in the front entrance at Tasiurvik and in
the gym at Natturaq. When the mat was complete (see Figure 5.5) it was put on display,
alternating between the two centres and pedagogical counsellor Maaji Putulik made a
book about the process. Copies of the Alliat book were made for each playroom, for
children, educators and parents to read and share.
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Figure 5.5. Alliat (willow mat). Photo credit: author.

Educators’ and children’s learning
Through the process of collecting avaalaqiat (willow branches) we learned about
the appropriate weather/season for avaalaqiat collection. Our first branch collection day
was very windy, but Elisapi assured us that this was a great day for willow branch
collecting because the wind removed the snow from the branches, making them much
more accessible for our removal operation. We learned about where to find good
avaalaqiat for mat making: near boulders/rock formations. We learned how to identify
appropriate branches for mat making, and how to select the best ones. Elisapi gave us
technical details about the qualities of a suitable branch. Explaining that the branch
needed to have some spring in it. She called it “sinituq”, which means sleeping in
English. We learned about how to read the branch as a text and make decisions about
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collecting, ignoring, or discarding a particular branch, based on the information
displayed, factors included length, texture, formation. We learned a strategy for how to
carry avaalaqiat on the back using a rope holder. We also became familiar with the
materials and equipment required for avaalaqiat collection including a cleaver, broom and
rope. In the process of collecting the branches we learned specific Inuktitut language, as
one educator noted, “I didn’t know the difference between avaalaqiat and ukpik” (wood).
We also learned about how to make a willow mat – an alliat.
The importance of access to cultural knowledge
Through the process the educators and children learned about collecting
avaalaqiat and making an alliat and could share stories of their experiences. As one
member from the parent majority board of the child care centre explained, “It is very
important for a child to see all the details, and they go home and have stories to tell their
parents, and then the stories, when they grow up they are going to have those stories to
remember.” Following our return from collecting the willows, adults at the child care
centre, including kitchen staff, parents, and grandparents, shared stories of past
experiences with people and places while collecting avaalaqiat and using alliat. Through
this project an interest was activated among some educators in making more mats and
collecting branches in the future. One educator told me how she was going to make an
alliat as a present for her hunter husband.
The educators who took part in the evening training session learned about how to
set up a frame to make the mat and use the string/rope to bind the willow branches
together. They also learned about qualities of the binding materials and about how in the
past Inuit used caribou skin strips for the rope. As Elsie Kasudluak explained during an
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interview, “We didn’t know the name of the string that goes on the bottom and then there
is the name for the one that goes on top – I never knew that.” Mary Berthe went on to
emphasize the value of the evening workshops with the Elder educator as she described, “
I think they were really meaningful. I learned a lot. Like I can do the avaalaqiat/alliat
with the children now. Because I know what to do – I know what bush to get. I know
how to string them now – How to tie it so that can be a good project.” The Elder-led
educator meetings equipped educators with the skills and vocabulary to work with
children and to keep learning.
Many participants acquired Inuktitut terminology specific to the process. As one
of the participating educators explained, “The children are learning the right words.
Because we just said urpik – bushes. But no I said – we have bushes in the room as
decorations – but this is avaalaqiat. They are smaller and lighter. That’s why they are
called avaalaqiat, because they are moving.”
In the process of gathering, preparing and making, children and educators
acquired specific language and learned technical skills, including how to select an
appropriate avaalaqiat willow branch and how to weave an alliat mat. The Elders’
contribution to the work is absolutely critical. Nobody at the child care remembers ever
going on a willow branch collecting expedition in the more than 15 years since the
Tasiurvik centre has been opened. The Elder educator suggested the idea, which proved
to be ripe with possibilities for being with the land and learning within Inuit knowledge
systems.
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The importance of the Elders’ contribution
Through the process of the avaalaqiat collection and the alliat making project we
learned that grandmothers are well positioned to share valuable local knowledge through
land connected activities which facilitate the use of local knowledge and indigenous
language in pedagogical practice. After most of the project work was done, I conducted
interviews with some of the key participants involved in the project, and asked them
about the value of working with the Elder educator.
Through the interviews I learned that working with the Elder educator created an
opportunity for the educators to access land based knowledge and then share this learning
with children. As educator Elsie Kasudluak, noted and asked,”If we learn what she has to
pass on – then we can pass it on ourselves. To the children, because if we do not know it
– then how can we pass it on”? She went on to explain, “I do not know half the things
Elisapi knows. Plus we do not have study emetuqs (books) for Inuit history – we do not
have access to that. I do not know where I would go for that. Except through the Elder.”
This point underscores that much Inuit knowledge is held in Elders’ minds, accessible
orally and through practice. For example in the case of the alliat, the strategies required to
set up the mat are not readily available through print or internet sources. Access to this
knowledge became possible in relationship with the Elder educator and the materials.
Through this work I am coming to understand that the Elder educator involvement
helps to position Inuit knowledge inside the child care centre and make it known. Inuit
knowledge is for the most part, accessed locally. There are very few Inuktitut language
books and reference materials. The Elder’s presence is key to the ongoing transmission of
Inuit knowledge. And what about the role of land and the value of being on the land?
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Land-based experiences with Elders facilitated access to local knowledge and more
On a second outing for willow branches, I noticed the attention which one of the
educators gave to Elisapi Weetaluktuk, the Elder educator as they studied the avaalaqiat
branch together. I mentioned this observation to Maaji Putulik, pedagogical counsellor,
who was also keenly interested. Maaji, who is middle aged, advised me that her
generation had not had the opportunity to learn the finer details of the branch collecting
process, because they were in school. We paused together to think about the implications
of this statement for a moment. We experienced an occasion to reflect on mandatory
education, and Inuit knowledge lost in the process of English language lessons, inside a
school building. We took the next moment to reflect upon the potential of our current
work, as part of a process of knowledge reclamation.
By purposefully committing to thinking with land, we sought to engage in landbased experiences with educators and children. To do this effectively, we needed to
engage with the Elder educator, who had the necessary knowledge and skills to be on the
land, and teach about useful methods, techniques, strategies and language. Being with
land does more as evidenced in the following conversation with educator Mary Berthe.
C: “Do you see that doing activities with children connected with the land, Ice,
snow and water supports children in developing a sense of belonging”?
M: “Yes. It really does. I have noticed that a lot them felt more relaxed when they
are out on the land. Just like for our little walks and stuff – I feel that they feel they are
more relaxed and they belong more – like this is the outing – where they should be doing
every day. It would be good if we had those activities daily”.
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C: “How do you see that the children are relaxed. What is something that they do
that makes you say [this]”?
M: “There is less fighting. Like -The other day we went berry picking you know
we digged in the snow, the ice. Each scenery was different – everywhere we go the
scenery is different so for them it’s – I find that they are more excited – They are happier
actually”.
The land-based experiences with the Elder educator did provide access to local
knowledge and so much more. Through the engagements described above a space for
Inuit knowledge access and reclamation was made available. Furthermore, as evidenced
through the conversation with Mary Berthe above, this work created an opportunity for
children to feel more relaxed, fight less and get excited about new scenery and
discoveries.
What New Developments/Perspectives Does This Work Bring?
Land-based and Elder-educator-guided encounters promote rethinking of
educational experiences from Inuit perspectives by engaging with local materials and
being with land in and around the community. In this part of the chapter I will consider
the question: what new developments does this work bring to the practice of early
childhood education?
Positioning land as central helps to access Inuit knowledges in education, as seen
in the avaalaqiat example. Moving the focus of teaching and learning to the land shifts
the knowledge/power equation away from predominating Euro-Western systems, as
being with land requires local knowledge and expertise. Thinking with land provides a
viable strategy for meaningful engagements with the Elder educator and locally focussed
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learning. When an Elder educator is hired at the centre in the capacity of knowledge
holder and cultural advisor, then the opportunity for the Elder to suggest ideas for
excursions, events and encounters with materials is greatly enhanced. In fact, once the
Elder educator had the opportunity to consider the potential of directing children’s
attention to the land, she quickly produced a list of land-connected ideas.
Elders are important knowledge holders who want to be involved in the life of the
child care centre, and to see cultural knowledges lived. Elder involvement in the life of
the child care centre is fortified by thinking with land, and further strengthened by taking
the children and educators on land excursions. The land is one important venue where
Elder knowledges proliferate. Thinking with land and working with Elders provides a
tangible route to accessing Inuit cultural knowledges in early childhood practice. Land
provides a method for engaging relationally with people, materials, language, plants,
animals of the local place. Intentionally engaging with land is an excellent strategy for
welcoming and integrating local knowledge into educational practices.
The Elder educator led evening workshop on the alliat making positioned
educators to acquire knowledge and skills necessary to understanding the alliat making
process. It also positioned the educators to adopt language specific to the materials and
task. This training centered on locally meaningful knowledge, skills and language about
the avaalaqiat and alliat which situated the educators to engage with both the children and
the materials in an effective way. This provides a useful model for enabling educators to
become cultural knowledge holders and sharers.
This approach which involves thinking with land and hiring local Elder educators
provides a valuable strategy for reclaiming Inuit ways of knowing and being in Inuit
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education, within the child care centre and on the lands beyond. After being on the land
and working with the Elder educator children were described as relaxed, excited and
happier. Finally the project served as a catalyst for all involved to want to do more about
culture in early childhood education, but can this work be sustained?
Tensions
“I mean right now, [Elisapi Weetaluktuk] wants us and children to learn about
Inuit culture and to do more activities about Inuit culture” (Maaji Putulik, pedagogical
counsellor).
The Elder’s contribution to the work is absolutely critical, but this is a one-time
project, which leads to the question: how can the role of Elder educator be sustained over
the long term? This project which had received a one-time funding grant through the
ESUMA stay-in-school funding strategy, ran for an approximately eight-week period in
the fall of 2014. Since that time, Elisapi Weetaluktuk, who was employed as an Elder
educator with project funding, has now returned to work as an educator, since the funds
have expired. Pedagogical counsellor Maaji Putulik says: “We really need to have an
Elder at the day care when we are having an activity about the culture we need an Elder.”
And Elsie Kasudluak, who worked in the child care centre as an educator, at the time of
the research project, concurs, saying, “If we don’t do it now. If we don’t get the Elder
now, they are going to be all gone soon, and then we will never have a chance to learn
what we had a chance to learn on this project.”
The value of the Elder educator to the centre is clear, and the time to hire is now.
So what are the implications for policy and practice?
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Implications for policy and practice
Musayett, de Finney, Kundouqk, Brown, and McCaffey (2014) explain, “Our
hope is to work in partnership with communities to incorporate their traditional
knowledge and teachings into policies for children, youth and families” (p. 111).
Thinking with land and working with Elder educators provides a path for accessing local
knowledge in educational practice. Working closely with local partners is a critical part
of researching, piloting and adopting curricular approaches in educational practice that
can meaningfully engage with multilevel change based in local knowledge, values, and
priorities.
Strategies for engaging with Elders in early childhood practice and creating
opportunities for land based experiences support access to Indigenous knowledge and
should be supported in both policy and practice. Policies directed specifically to support
Elder employment at the centre and land based engagements must be adopted at multiple
levels. This includes at the child care centre, regional government, provincial government
and federal level.
This chapter makes clear the value of partnering with Elders in living land based
experiences in early childhood education. It illuminates the rich potential of
reviewing/revising program and policy guidelines to create places and spaces for active
Elder engagements in outdoor engagements with young children. It makes visible
strategies for and benefits of engaging with Inuit and Indigenous knowledges in lived
early childhood experiences on the land.
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Chapter 6: Fox Trappings in Early Childhood
This chapter is an article35 in the process of being published in Global Studies of
Childhood.

This article reports on a research project in which the investigator, collaborators,
and participants purposefully sought to think with nunangat in negotiating pedagogies for
Inuit early childhood education. Nunangat is an Inuktitut term that incorporates land, ice,
and water. Specifically, this article examines how this intentional engagement with
nunangat resulted in opportunities to grapple with the complexities of and shifting
relations between arctic foxes and Inuit entanglements with early childhood education in
Inukjuak, a community of 1,600 mostly Inuit people in Nunavik, northern Quebec,
Canada. Thinking with nunangat in proposing pedagogies for young children in the
context of settler colonialism creates occasions to consider the construction of curriculum
from Inuit perspectives, to access Inuit knowledge, to use Inuit language, and to learn
about inequities in Inuit-settler relations and about tensions between nunangat pedagogies
and Euro-Western pedagogical theories such as developmentally appropriate practice.
Preamble
We – an Inuk Elder, pedagogical counsellor, educator, and researcher – have
decided to take four 4-year-old children enrolled in the local child care centre fox
trapping. It is part of a strategy to access Inuit knowledge in early childhood education:
35

Rowan, M. C. (forthcoming). Rethinking relationships with curriculum by engaging with foxes
and sharing stories in early childhood spaces. Global Studies of Childhood, special issue on
rethinking global north onto-epistemologies in childhood studies (to be published in the
spring/summer of 2017). The chapter as it appears in the dissertation is slightly different from the
article that will be published, in part for alignment with APA style and in part because the journal
review process is not yet complete.
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We trap a fox. As we sit on the floor of the child care centre gym examining the anatomy
of the trapped fox and watching out for migrant lice, the administrator remembers how
proud the children in her family were when their father came home with fox. The
pedagogical counsellor reminds us about the traders exchanging a single musket for a
pile of furs, which the traders squeezed down tight to increase the number of pelts they
received for that gun.
Background
Fox trapping is imbued with colonial problematics. Brody (1975) declared: “It
was trapping that broke Inuit economic self-reliance, trapping for the fur trade” (p. 149).
Diamond Jenness, writing in 1959 (cited in Brody, 1975), was unequivocal:
The new barter economy – furs in exchange for the goods of civilization –
made life harder instead of easier, more complicated instead of more
simple. The commercial world of the whiteman had caught the Eskimo in
its mesh, destroyed their self-sufficiency and independence, and made
them economically its slaves. (p. 32)
In and around Inukjuak, fox trading for the European market probably started
around the end of the 19th century (Cram, 1991) and continued with the establishment of
the Revillon Frères post in 1909 (Nunavik Tourism, n.d.) until the Hudson’s Bay
Company stopped trading furs in 1991 (This Was Manitoba, 2012)—seven years before
the first childcare centre opened in Inukjuak.
Inukjuak today has two child care centres, Tasiurvik and Natturaq, with a
combined total of 125 spaces serving children from six months to five years. Most of the
children in the community speak Inuktitut as their mother tongue. The staff of more than
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20 are local Inuit hired from the community. The service is overseen by a nonprofit
parent majority board. When the first of these two centres, Tasiurvik Child Care Centre
opened in 1998, the building was designed by southern architects, furnished with
materials and equipment from urban Canadian suppliers, and inspected by the
government of Quebec. Staff were trained with content which, for the most part, was
based on Euro-Western theories of child development, learning, and care (Rowan, 2014a,
2016).
One critique of developmentally appropriate practice (Copple & Bredekamp,
2009) is that it perpetuates humanistic ideas about individual growth and the mother-child
dyad (Burman, 2008; Fleer, Hedegaard, & Tudge, 2008; Gonzalez-Mena, 2008). I am
concerned with the contemporary purposes, productions, and doings of Inuit early
childhood education, grounded as they are in Euro-Western theory and structure (Rowan,
2016), which serve to perpetuate colonialisms (Tuck & Yang, 2012; Tuck & GaztambideFernández, 2013). Indigenous Australian scholar Atkinson appears to share my worries
when she laments the exclusion and marginalization of Indigenous knowledges within
early childhood settings. Atkinson (2009) notes that it is difficult for educators to
acknowledge the “influence of the early childhood center itself in perpetuating colonial
understandings of ‘race’” (p. 148). I believe that Inuit knowledges, languages, and culture
“must be available, must be lived, must be embodied to be known” (Rowan, 2013b, p.
187). Through my work, I intentionally strive to engage with Inuit ideas and
understandings, as they relate to early childhood education, as integral to a decolonizing
ethic.
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This article describes how we came to observe, think, work, trap, skin, eat, share
stories, write, photograph, and videotape engagements with people, materials, weather,
and foxes while negotiating complex multidimensional relationships inside and outside
the Tasiurvik Child Care Centre.
Fox Trappings as Thinking with Nunangat
Back in the days when we still used to walk everywhere, I had a fox trap. One day
we were walking to check our fox traps and I could see my trap far in the distance on the
mountain. As I looked from afar, I could see that there was a black fox in my trap. While I
walked, I became increasingly excited, especially as I moved closer and closer. On
approaching , I anticipated removing the fox from the trap and bringing it home. Then,
when I was almost there, I saw that what I thought was a black fox was really a crow.
Somehow that crow had managed to get caught in the trap. (Minnie Weetaluktuk, child
care centre cook, recorded in my research journal, November 19, 2014, p. 130)
Positioning the work
In 2011, I wrote my MA thesis (Rowan, 2011), which focused on the possibilities
of learning stories as a meaningful approach to early childhood education. I worked in
close collaboration with Maaji Putulik, the local pedagogical counsellor, and Aani
Augiak, the care counsellor from Kativik Regional Government (KRG). Maaji, Aani, and
I found that learning stories, which consist of photos and text featuring children and
events around the child care centre, served three main purposes. They provided a
functional tool for accessing Inuit knowledge and engaging with Elders, a viable
mechanism for building multidimensional relationships among families, children, and
teachers, and a valuable Inuktitut language resource (Rowan, 2013b, 2014b). In
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conducting narrative interviews with the research collaborators and educators, several
important concerns emerged. These included that Inuit children were not getting out on
the land to the extent that Inuit children once did, that there was a lack of Inuit materials
at the centre, that Inuit language and culture were intertwined, and that there is a
relationship between culture and pride. I noted that
many educators have been actively voicing an interest in incorporating
cultural knowledge at the centre, and are seeking to purchase [procure]
cultural materials and connect with Elder’s information about Inuit
cultural ways. They are also talking about the possibility of engaging in
taking children fishing and out on the land. The educators also noted how,
through activities at the care centre, and by documenting these with
learning stories, that children can come to see cultural ways and insights
into cultural knowledge that they might not otherwise experience. (Rowan,
2011, p, 128)
The learning stories project served as a catalyst to wanting to go further in
accessing and living Inuit ways of knowing and being at the child care centre. In 2014, I
returned to Inukjuak. Tasiurvik Child Care Centre director Asinajak Qinuajuak,
pedagogical counsellor Maaji Putulik, and I had developed a project in which the key
question asked:
Could photos, videos, and educator-written stories depicting the
experiences of young children on the land and by the water in the vicinity
of Inukjuak be used to contribute to early childhood educational practices
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and curricula that are better informed by Inuit worldviews? (Service de
garde Tasiurvik Inc, 2014, p. 2)
Our overall purpose was to develop approaches to working at the Tasiurvik Child
Care Centre that were more deeply informed by Inuit ways of knowing and being than
were the current practices. By organizing, documenting, and reflecting on experiences
with nunangat for young children, we investigated whether this approach had the
potential to contribute to place-connected pedagogies (Gruenewald, 2003a, 2003b;
Somerville, 2007, 2010; Somerville, Davies, Power, Gannon, & Carteret, 2011) for Inuit
early childhood education—pedagogies that would facilitate engagements with ways of
knowing and being relevant to the community (Cummins, 2014; Manyak, 2004) and
through which a decolonizing ethic in practice could be lived.
To do this work we met with parents to listen to their cultural, linguistic, and
educational aspirations for their children (Rowan, 2009). We hired an Elder educator and
consulted with a project Elder. We worked with educators to articulate land-based
interests, planning and doing land-based events, creating documentation and materials,
and following up with children. We cultivated opportunities for children to live events
with nunangat. We sought to employ and validate Inuit approaches to care and education.
In the next part of the paper I will consider some of the theories that positioned us to
rethink curriculum engagements.
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Rethinking curriculum engagements

Figure 6.1. Children running on rocks. Photo credit: author.

It was uplifting to watch the children running on the rocks in the cold and the
wind. The children floated in and out of the event. The weather was cold and windy. The
children ran along the rocks and at various steps in the trap-setting process, we invited
them to come and look – and they did! I took a photo of the children running on the
smooth boulders on the top of the hill. I wondered how they felt at that moment, running
along the rocks – such a contrast to the fenced-in playground. (research journal)
I see trapping, skinning, and eating fox in early childhood practice as acts of
reclaiming Inuit knowledge embedded in relationships with nunangat.
Anishnaabeg scholar Simpson (2014) writes about
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reclaiming land as pedagogy, both as process and context for Nishnaabeg
intelligence, in order to nurture a generation of Indigenous peoples that
have the skills, knowledge and values to rebuild our nation according to
the worldviews and values of Nishnaabeg culture. (p. 1)
Simpson’s theorizing about land as pedagogy and reclamation resonate strongly
with me, as does the work of Inuk scholar Price (2008), who advises that “the things to
learn [are] the lessons that come from interacting with the land” (p. 129), and Greenwood
(2009), who recognizes the potential of early childhood education as a site for cultural
rejuvenation. There are enormous possibilities in thinking with nunangat and adopting
nunangat pedagogies (Rowan, 2015b) as methods of deeply engaging with Inuit ways of
knowing and being in early childhood practice. Doing ECE with nunangat, children,
Elders, educators, and foxes provides a way of linking to Inuit ways of knowing and
being—ways that can be drawn into rethinking curriculum engagements.
I have chosen to engage with three main ideas in theorizing this work. The first
concerns the Inuit conceptualization of land as animate and sentient, a being with which
one engages relationally. The second troubles ongoing settler colonialism. The third
considers the principles of nunangat pedagogies, which provide the theoretical
framework for the practical negotiation of this research project. I briefly discuss these
three key strands below.
Relating with land a foundation for well-being.
Inuit have been living in, on, and with the land, sea, and ice for millennia
(Bonesteel, 2008; Kuptana, 2013). Throughout these millennia, Inuit have developed
complex multidimensional relationships with land. Pokiak (2013) describes the land and
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sea as having voice, while Stairs (1992) writes about an eco-centric identity. Land is
understood as having many roles, attributes, and capacities, including teacher, nurturer,
disciplinarian, and provider (Price, 2008; Watt-Cloutier, 2000; Williamson, 1992). Until
recently, for most Inuit living in the Inuit homeland, the relationship with land has
provided a foundational basis for physical, emotional, cognitive, and spiritual well-being.
Chambers (2008), writing about a particular group of Inuit children, explains that
“Kangiryuarmiut children are educated to watch and listen to animals, birds, plants water,
snow, wind, and astronomical beings as well as other human beings” (p. 121). It has been
in relationship with land that Inuit develop knowledge, produce language, hone skills,
and adopt responsibilities. Land, within the Inuit paradigm, is a communal responsibility,
and a vibrant relationship with a caring land is a foundation for well-being.
Ongoing settler colonialism.
Settler colonialism, seemingly in complete disrespect for Indigenous relational
land ethics, purposefully takes over Indigenous lands. Tuck, McKenzie, and McCoy
(2014) explain that “settler colonialism is a form of colonization in which outsiders come
to land inhabited by Indigenous peoples and claim it as their new home” (p. 6). Through
settlement processes, Indigenous land becomes property, and multidimensional,
communal Indigenous relationships with land are undermined (Chamberlin, 2003; Tuck
& Yang, 2012). Settlers have employed various theories to justify their actions. These
include manifest destiny, the doctrine of discovery, and the concept of terra nullius (Tuck
& Gaztambide-Fernández, 2013; Tuck, McKenzie, & McCoy, 2014; Tuck & Yang, 2012;
Whitehouse, Lui, Sellwood, Barrett, & Chigeza, 2014). The effect of settler colonial
takeovers has been that many Indigenous people have been alienated from their lands.
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Furthermore, among Indigenous populations in colonized places, healthy lives have been
compromised, as evidenced by high rates of infant mortality, social service apprehension,
and incarceration and by low life-expectancy numbers (Duhaime, 2008; Whitehouse et
al., 2014). Wolfe (2006) uses these factors in discussing settler colonialism and the “logic
of elimination” (p. 387), while Tuck and Gaztambide-Fernández (2013) more specifically
describe curriculum as a project of replacement, which is of concern in this article.
One serious curriculum-related issue, according to Tuck, McKenzie, and McCoy (2014),
is settler colonial states’ “refusal to recognize themselves as such, requiring a continual
disavowal of history, Indigenous peoples’ resistance to settlement, Indigenous peoples’
claim to stolen land, and how settler colonialism is indeed ongoing, not an event
contained in the past” (p. 7). Of prime concern is the role that curricula play in cultivating
and perpetuating colonial injustices. Calderon (2014) decries “dominant settler ideologies
of land [that] leave little room for Indigenous-informed frameworks and little to no
possibility for decolonizing work in education” (p. 25). The ontological and
epistemological orientation of current curricula, for example, Quebec’s Educational
Program For Childcare Services (Ministère de la Famille et des Aînés, 2007), informed as
it is by a settler colonial ethic (Whitehouse et al., 2014), must be completely revised if
Indigenous knowledges and practices are to become integrated into educational systems
and the replacement project thwarted. One way of engaging in serious paradigmatic shifts
toward Indigenous curricular frameworks is by thinking with land (Calderon, 2014;
Rowan, in press (see Chapter 5), 2015b; Tuck et al., 2014; Whitehouse et al., 2014).
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Nunangat pedagogies.
Motivated by a profound concern with ways in which curricula such as the one
being used in Quebec to guide pedagogical practice in early childhood education noted
above (Ministère de la Famille et des Aînés , 2007) serve to propagate ongoing inequities
through the normalization of settler colonial practices, I proposed nunangat pedagogies as
a strategy for presencing Inuit ideas in education (Rowan, 2015b). Nunangat pedagogies
represent a way to embrace and engage with land education in Inuit places. The five main
principles embrace the following key ideas:
1. Pedagogies are accessed and learned in relationship with nunangat (Aylward,
2012).
2. Elders have years of experience with nunangat and provide a fundamental
bridge between learners and the land (Qikiqtani Inuit Association, 2010).
3. Inuktitut language connects with Elders and nunangat, and using it in
pedagogical practice legitimizes and validates local knowledges (Cummins,
2014).
4. Thinking locally through situated pedagogies enables access to Inuit
ontologies and epistemologies while recognizing globalized realities (Cenkl,
2012; Massey, 1994).
5. Meaningful materials are those used in the community (Hennig & Kirova,
2012) on and with nunangat.
Research activities
The research discussed in this part of the article is grounded in and informed by
the pedagogical principles articulated above. The activities I describe below were part of
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an action research project that involved 23 educators and staff, more than 100 children,
20 excursions with nunangat, and a series of culturally informed centre-based activities.
Focusing on the events pertaining specifically to fox, I provide an overview of the main
components of the research project and then weave participant reflections with highlights
related to the learning. I begin with an excerpt from a report I prepared for the child care
centre board about the white fox trapping events (Rowan, 2015a).
The preparation of the tiriranniajaq (white fox pelt) was the culmination of a
series of activities led by Elder educator Elisapi Weetaluktuk concerning tirriranniaq
(white fox). First, the fox trap was set on a hill about a ten-minute drive from Inukjuak.
Educator Sarah Samisack and four children from the oldest group at Natturaq Child
Care Centre participated in setting up the trap and returned the next day to discover a
white fox. The trapped fox was brought back to Natturaq, where Elisapi, Sarah, and the
pedagogical counsellor, Maaji Putulik, began the task of preparing the meat and pelt.
The process progressed over a two-week period during which the children at Natturaq
had many opportunities to come into the gym and watch the preparation of first the meat
and then the pelt and examine some of the body parts. The pelt was dried on a wooden
rack on the balcony of the infants’ room and then brought over to Tasiurvik, where the
children in the oldest group had the opportunity to work with Elisapi on removing the
pelt from the rack. (adapted from Rowan, 2015a )
When I travelled to Inukjuak in the fall of 2014, I knew that we planned to work
closely with Elders, children, parents, and educators and to think with nunangat by
engaging in outdoor events. I did not know that fox would become a prominent player in
the work. Shortly after my arrival in the village, a meeting was organized with the staff of
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the two child care centres. At the meeting I showed a PowerPoint presentation featuring
excursions with young children and teachers I had been involved with in the Norwegian
part of Sapmi36. The photos featured two significant events: ptarmigan37 trapping and a
visit to a reindeer herder’s place. Following the presentation, the Elder educator
suggested that she would like to go fox trapping with the children. Then, at the next staff
meeting held the following week, the educators were invited to suggest activities
connected to the land that they might like to engage in with the children in their groups
and the project team. One of the educators indicated an interest in taking the children in
her group of 4- and 5-year-olds fox trapping. So, at the intersection of the Elder
educator’s suggestion and the educator’s interest, fox trapping became a very real
possibility. By the end of the eight-week project period, six outdoor trapping excursions
directly involving about seven educators and 20 children had taken place. We set up two
traps, one for a white fox and another for a red fox. We checked the traps and discovered
that we had trapped a white fox, we retrieved the trapped fox, prepared the fox meat and
pelt, dried the fox pelt, prepared the pelt for display and use, and ate the fox meat. A
series of related indoor events were also organized.
In the process of engaging with the fox, many photos and video clips were taken.
The educators made 11 learning stories, Maaji made an eight-page booklet showing all
about fox trapping as well as a poster featuring the fox trap with specific Inuktitut
language terminology, I made a children’s story about following fox tracks along the
river, and a short video titled Mikigaq (fox trap) was produced and screened. In my
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Sapmi is the Sami homeland. Sami are the Indigenous people of Norway, Finland, Sweden, and
the Kola Peninsula of Russia.
37
Ptarmigan are medium-sized birds that are part of the grouse family.
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capacity as researcher, I wrote in my journal daily in an effort to remember
conversations, activities, and events. I compiled one-page reports on each excursion to
inform future curriculum, wrote up field notes, including some favourite photos, and
engaged in a series of narrative conversations with key players: the Elder educator,
pedagogical counsellor, a parent board member, and educators. The fox trapping and
related activities opened to a very tangible way of living land education and facilitating
pedagogies of decolonization.
Thinking with nunangat by learning with fox
The next part of the article explores opportunities that thinking with nunangat
nurtured in terms of biology lessons on the anatomy of the fox, observations of fox
habitat, and strategies for trapping fox. Learning with nunangat pedagogies in these ways
also activated tensions between the dictates of developmentally appropriate practice in
the early childhood centres and the commitment of the research project to engage with
nunangat. These tensions specifically concerned being outside in the cold weather,
starting to skin the fox during nap time, and differences of opinion and attitude about
eating the fox.
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Figure 6.2. Preparing the fox. Photo credit: author.

In the process of working with the fox, we learned much about the skills required,
the materials needed, and the specific technical Inuktitut language to be used concerning
each of the steps in the fox trapping, pelt drying, and meat preparation processes. At one
point, the 4- and 5-year-olds, wearing latex gloves, passed around and examined the fox’s
inner ear. As we learned together about the anatomy of the fox, I came to appreciate the
size of this small mammal for study purposes with young children. Pedagogical
counsellor Maaji Putulik took careful notes and made a poster featuring arrows and text
identifying the main parts of the fox trap in Inuktitut. The educators very much
appreciated this teaching tool and recommended in the interview process that
infrequently used Inuktitut language words be put on posters and charts and positioned
strategically around the child care centre as mnemonic devices.
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All of us who participated in the fox-trapping events learned much about red and
white foxes. The first group trapped a white fox after one day, while the second group,
over five days, never did manage to trap a red fox. Adults and children made comparative
observations, noting that the white foxes are trapped near the salt water shores of
Hudson’s Bay and that the red fox is found further inland. We came to understood that
red fox are generally smarter, bigger, and stronger than white fox. The fox-trapping
events provided an opportunity for the children and adults to think about the process of
fox trapping and the relationship between the trapper and the fox. Educator Annie
Nastapoka explained that fox trapping made for a new beginning because now that they
children had been fox trapping they would be interested in doing so again in the future.
Evidence of this came when one of the girls who trapped the white fox went home and
asked her parents to take her fox trapping. Annie also noted learning about placing
flowers on the trap and using a big rock to secure it, emphasizing that she was anxious to
learn more about fox skinning and interested in doing more fox trapping with the
children.
Many educators noted that the children appear to be happier and more relaxed
when on the land. Pedagogical counsellor Maaji Putulik described the children as both
“excited and scared to see the trapped fox.” She found the fox-trapping activities a way to
learn more about Inuit culture. As an example, one parent spoke about her feelings when
she went to pick up her child at the centre and found the children watching the Elder
educator cleaning the fox and preparing the skin. The parent explained,
Once you grow up you try to remember what your grandmother or what
your mother did with the fox and skinning the fox is a natural, traditional
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Inuit way of living. You know you use the fur to keep your parka warm or
for mitts. To carry on with that lifestyle it is very important to have Elders
at the centre for the children to see that. Then when they grow up they can
think about that and remember – “I remember watching my grandmother
or an Elder at the day care one time doing this, I wonder how.” It makes
you want to learn. (parent interview, May, 2015)
Fox trapping and preparation also created a space in which stories of colonial
inequities could emerge, as evidenced in this excerpt from my research journal.
While Maaji and Elisapi prepared the fox in the centre gym, Nellie Palliser joined
us to chat. We shared some fox stories. Nellie said, “The children would be so proud
when their father brought home a fox.” Maaji spoke about how a hunter could trade a
pile of pelts as tall as a musket or rifle for a single musket or rifle. Nellie speculated on
the inequities and about just how rich some traders could become while Inuit were not
being fairly compensated. (research journal, pp. 137–138)
As the above excerpt demonstrates, fox trapping provided a space in which the
value of fox trapping to Inuit could be made visible and some of the complexities of
colonial relationships could be spoken.
Through fox trapping we learned about the skills and materials required. We
learned about fox anatomy and developed observational and comparative understandings
of fox environments and behaviours. We learned about, created, and used materials to
support specific technical Inuktitut-language terms concerning the fox trap, and much
more. We gained insights into Inuit ways of knowing and being, as well as an
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appreciation for children’s relaxed comportment on the land. All of these learning
opportunities lead to sustaining relational land connections in the future.
Tensions.
In the process of negotiating the fox-related events, cold weather, schedules, and
eating the fox all produced tensions with which we grappled. On reflection, I think that
some of these tensions emerge at the intersection of Euro-Western and Inuit views. I
think this is what Somerville (2010) refers to as the contact zone. These intersections in
the contact zone may be places where the insidious structuring and invisible impositions
of developmentally appropriate practice compromise, disrupt, and make difficult an easy
rollout and adoption of practices and theories informed by Inuit ontology, epistemology,
and axiology.
Below I briefly address three situations we encountered in an effort to open up the
issues and pose some preliminary questions.
Cold. After several weeks of organizing, a plan to go fox trapping with a group of
young children from Natturaq Child Care Centre was finalized, and the day had arrived.
This excerpt from my field notes describes the day:
It was a cold morning, and within a few minutes of calling the centre to confirm
that we would proceed with the fox-trapping plan, the assistant director called to cancel,
saying the weather was too cold. Maaji Putulik, the pedagogical counsellor, turned
immediately to the Internet and checked the temperature, which was -19 Celsius (C). The
centre has a policy that stipulates that -25 C is the point at which children do not have to
go outside. So I called the centre director back, asking specifically if the educator, Sarah
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Samisack, would agree to take four children who would travel in the child care centre
van. Happily, Sarah agreed. (adapted from field notes, November 18, 2014, p. 6)
How does it happen that weather becomes too cold for young Inuit children to go
outdoors? Until the establishment of government-constructed municipalities between
1960 and 1980, Inuit children grew up outdoors on the land, water, ice, and snow.
Weather was usually not too cold. Fox trappers need to have hands that can work in cold
weather to manipulate the trap. Inuk activist Watt-Cloutier (2015) has written a book
titled The Right to be Cold, which addresses ongoing issues of colonialism and climate
change. Inuit children have the right to be cold, to know cold, to live outdoors in cold.
Being in cold has very much been an Inuit way. Being in cold requires opportunities to be
outside in the cold, to have proper clothing, to be with people who accept cold as a part of
life. Fox trapping provided a place where both the children and adults engaged with cold.
Schedules. Life at the child care centres in Inukjuak is organized around meals,
staff breaks, naptime, circle time, outdoor time, and free play. This schedule can lead to
complications when there is a fox to be skinned. Staff has a 15-minute break in the
morning and another in the afternoon, and one hour for lunch. On the day the fox was
trapped, Elisapi Weetaluktuk took her scheduled lunch break and then returned to the
child care centre. This excerpt from my research journal describes what happened next:
After lunch Elisapi, Maaji, and I went up to Natturaq so Elisapi could skin and
gut the fox. Elisapi was very anxious to remove the fox’s feet as soon as possible,
otherwise the skin would be ruined and the guts would soon be starting to expand.
Unfortunately, this was the children’s naptime, and when I peeked into the playroom, I
saw the children sleeping. I wanted the children to fully participate in all aspects of the
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fox-cleaning activities. The educator was very concerned because she had told the
children they would watch the preparation, but Elisapi could not wait. She said she
needed to do the work now. Fortunately, the children began to wake up about an hour
later, so they witnessed much of the action. (research journal, p. 136)
The above situation leads to questions about how, if we want to engage with Inuit
ways of knowing and being in care settings, we can rethink schedules and timetables. Can
we trouble the structure of routines to accommodate the urgencies of pelt preparations?
Complexities of eating the fox. A series of encounters took place concerning the
eating of the fox that provoked my attention and suggested fox eating as a site of
contestation. First, I asked the Elder educator about eating the trapped fox that was being
skinned. She answered, “I am going to take it to my friend’s place and we are going to eat
it there.” I wondered in reply, “Maybe we could ask the educator of the children who
trapped the fox if the children might like to eat it, if that would be ok, and your friend
could come?” When I asked the educator if she would like to eat the fox with the
children, she was clear: “I am not eating that fox. I know where it has been. And I am
sure the parents of the children in this group do not want their children eating that fox
either.” Some adults in the community worry that the foxes, many of which live under
front porches and sheds throughout the village, are eating garbage. As someone said, “I
would not want to eat a fox that has been eating trash.” I understand that foxes are most
interested in eating mice and lemmings. That night as I return home in the dark, I witness
a fox eating a caribou skin in the middle of the road.
Several people have told me how they used to really enjoy eating fox. I note that
it seems that people have stopped eating fox and ask why. My niece told me, “I used to
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love to eat fox, even more than goose, but I have not eaten fox since my grandfather died
in 2001.” Another woman told me, “I love to eat fox, but have not had any since my dad
got old.” And a third said, “My mom says the fall is the best time to eat fox. There are
times of the year when foxes should not be eaten, but the fall is a good time. The foxes
are fat.”
On the evening of an educators’ meeting in early December, about 14 educators,
the pedagogical counsellor, two Elders, and the researcher ate fox at the child care centre.
On the following day I asked a young substitute educator, “Did you eat the fox last
night”? She replied, “No, I have never eaten fox, and I don’t want to.” Later I ran into
one of the long-time educators, who had not made it to the meeting. I said, “We ate the
fox last night. Too bad you missed that.” She replied, “I ate so much fox when I was
young – I had enough.” A non-Inuk father noted, “I would not allow my child to eat fox –
too close to dog.”
The fox was delicious. Eating it opened up complexities around food—and what
constitutes edible/desirable food—that require much more attention (Nxumalo, PaciniKetchabaw, & Rowan, 2012). I see eating the fox at the child care centre as part of a
process of complex reclamation made possible through nunangat pedagogies, but I
wonder: What would be required to serve the fox to the children?
Naming the issues with cold, schedules, and fox as food highlights places where
Inuit and Euro-Western understandings meet. It also points the way to comprehending
strategies for reconceptualizing practice with Inuit perspectives. Next I reference the five
principles of nunangat pedagogies I outlined above as a strategy to consider how spaces
for Inuit perspectives in early childhood practice were cultivated through this project.
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Thinking with nunangat to create spaces for Inuit perspectives in ECE practice
The first principle of nunangat pedagogies is that they emerge from the land. By
purposefully going onto the land to set the trap on a cold day, an opportunity was taken
up to feel the cold, to work and learn in the cold, and provided an important strategy for
engaging with Inuit approaches to living, learning, and being.
A second principle of nunangat pedagogies is that Inuit Elders provide a bridge
between learners and the land. In this example, the idea for fox trapping originated with
the Elder educator. The fox-trapping idea led to a series of engagements involving land,
snow, moss, fox traps, hunter, Elder educator, children, parents, and educators. These
engagements enabled access to a body of knowledge, skills, and language required for
working with fox, which included trapping, skinning, preparing the pelt, eating, and
sharing stories about fox.
A third principle is that nunangat pedagogies use Inuit languages. The foxtrapping events required use of appropriate, specific, technical fox-trapping language.
The pedagogical counsellor made a poster featuring Inuktitut words for the parts of the
fox trap. In the process of trapping the fox, we learned about setting up and using a fox
trap and how to decorate the trap with flowers and secure it with a big rock. We learned
about the anatomy of the fox and carefully examined the body parts. We learned how to
prepare the pelt to use for making the warm clothing required for life in a cold-weather
climate, all in Inuktitut.
A fourth principle of nunangat pedagogies is that they are situated, place-based
pedagogies that recognize local knowledge and consider global influences. The foxtrapping work created spaces for fox-trapping stories to be shared, for foxes to be eaten,
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and for inequitable colonial relationships to be made visible and considered within early
childhood practice. Eating the fox with a large group of educators and Elders gave fox
eating a presence at the child care centre and among the diners. We watched as the Elder
educator cracked the skull and ate the brain. We learned about eating fox while we ate.
This food consumption is an important way in which space was created for Inuit
ontologies and epistemologies through this work. Also, the urgency with which the fox
preparation needed to proceed after lunch on the day the fox was trapped created some
tensions concerning the schedule, in that waiting for the children to arise from their naps
was not an option. In this tension we learned that working with animals can be time
sensitive and that attending to the dead fox takes precedence over the centre schedule.
Challenging the routinized schedule is another way of bringing land-connected Inuit
knowledge into the working life of the child care centre.
The fifth principle of nunangat pedagogy is that it uses meaningful materials of
the place. The fox trap, pelt, and drying rack are all meaningful materials of the place.
Working with these materials connects back through each of the other principles of
nunangat pedagogies because the materials used supported the local trapping experience,
which facilitated the acquisition and use of precise Inuktitut language terms, which came
about on the inspiration of the Elder, because we opted to purposefully think with
nunangat.
Contributing to Undoing Global North Dominance in Childhood Studies
The work presented in this article used a series of experiences centred around fox
trapping as a way to show how engaging with nunangat pedagogies can provide a
strategy for negotiating places for Inuit knowledges in Inuit early childhood education.
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Discussing the tensions with which we dealt helps to disrupt ongoing colonization
through early childhood education. Going into the cold and trapping the fox, proceeding
with the fox pelt preparation while the children napped, and eating the fox at the child
care centre are actions that are integral to the adoption of a decolonizing ethic in early
childhood education.
We took photos, made videos, and wrote stories about the fox. We lived
experiences inside and outside the child care centre. The documentation attests to the
recognition of early childhood practices that are better informed by Inuit worldviews and
opens up to the possibility of curricular experiences that are connected to the knowledges
and practices of Inukjuak.
In this work there was a sense that children, educators, pedagogical counsellor,
and researcher were learning together with the Elder. This engagement with local
knowledge and practice sparked a desire among all participants for more nunangatrelated knowledge and opened up many opportunities for sharing local stories. I think this
work contributes to undoing global North dominance in childhood studies because it
makes Inuit trapping practices accessible inside a government-regulated service. This is
important because, since the advent of daily Euro-Western schooling in the 1960s, time
on the land for Inuit has been drastically reduced. The transmission of Inuit knowledge
has been disrupted. The fox-trapping events are thus significant acts of reclaiming Inuit
ways of knowing and being.
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Chapter 7: Reflections, Implications, Possibilities
In setting out the plan for this dissertation research project I asked: how are
relationships, knowledges, and cultural and linguistic identities negotiated in relationship
with nunangat; and, how do nunangat relationships connect with present and future
possibilities in living Inuit child care systems at the Tasiurvik Child Care Centre in
Inukjuak? In this final section of the dissertation I would like to consider the factors that
enabled me to engage with these serious questions.
I proposed these questions as an effort to reconceptualize early childhood
education in Inuit Nunangat. Two forces enabled me to think about negotiated
relationships with nunangat. First, this dissertation received multiple levels of interest and
support: at the child care centre, in the community, from the region, and from the federal
government. Second, the majority of humans involved in the community-based phase of
the project were committed to thinking with nunangat as vibrant and alive. In this
chapter, I review the substance of the findings as they connect with the study’s purposes.
I conclude by considering the implications of this work, asking the question with which I
began: How do nunangat relationships connect with present and future possibilities in
living Inuit systems at the child care centre?
Thinking with Land as Vibrant and Alive
Thinking with land as vibrant and alive, as carer, teacher, and provider comes
from spending time on the land. It comes in the academic world through a careful review
of the robust work of Inuit scholars and writers on relationships with land, and with an
appreciation for the depth, vitality, and importance of connections between Inuit and land
(Price, 2008; Watt-Cloutier, 2000, 2015; Williamson, 1992). Thinking with land as
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vibrant and alive involves rejecting Euro-Western conceptualizations of land as property
that can be parcelled into measured portions and owned by human beings (Tuck & Yang,
2012). Thinking with land as vibrant and alive involves choosing to respect Inuit views of
land as living, and human relationships with land as complex, multifaceted,
multidirectional, and not anthropocentric.
Thinking with land as vibrant and living becomes a success factor when the
project participants are so willing, as evidenced above, to be with land, to be with
nunangat, to spend time outside in the environment, and to engage with nunangat as
agentic (as well as participating in the inside action). Importantly, it is these views of a
vital and agentic living land that position me to consider the first part of my main
research question: How are relationships, knowledges, and cultural and linguistic
identities negotiated in relationship with nunangat?
Negotiating Relational Meanings by Engaging with Nunangat
In developing the parameters for this study, I set out to investigate and document
the processes engaged in early childhood education when opportunities were created for
Inuit Elders and hunters to meaningfully engage in activities with children, educators, and
families inside and outside the child care centre, for educators to create, purchase, and
use local materials and approaches, for parents to articulate their cultural and linguistic
aspirations for their children, and for Inuit approaches to care and education to be
recognized, validated, and employed at the child care centre. My intention in this part of
the chapter is to examine the ways in which relationships with nunangat were negotiated
in relation to the abovementioned processes, under the headings knowledges,
relationships, cultural identities, and linguistic identities.
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Knowledges
Access to Inuit knowledge is negotiated on the land where the breadth and depth
of Elders’ and hunters’ knowledges become accessible. Much Inuit knowledge is held in
relationship with nunangat (Price, 2008, Williamson 1992). Ingold and Kurtilla (2000)
suggest that local knowledge is drawn from interactive contexts where people become
aware of what they know in the doing. Chambers (2008) writes about a curriculum of
place as enskillment, where “a hunter becomes a hunter as he hunts” (p. 117). When the
children and educators collect moss, help move the rocks, and study the Elder as she sets
the trap, they learn directly and indirectly about fox trapping by watching and doing.
Thinking with nunangat requires working with Elders and hunters who, in relationship
with the land, help the young children and their educators access nunangat knowledges.
This specific knowledge is acquired while the wind blows and the snow falls; it can’t be
accessed on the Internet or at the library. This specific knowledge is accessed relationally
with nunangat, hunters, Elders, and children and emerges in the lived place-centred
moment.
Relationships
In the position of Elder educator, Elisapi Weetaluktuk was available to educators
and children to make materials of importance to Inuit as well as to plan and execute
excursions. When Elisapi Weetaluktuk accepted the temporary position as Elder
educator, she suggested many ideas for events, encounters, and excursions with nunangat
for the children and educators. These included willow branch collecting, fox trapping, ice
fishing, and making a puuqattaq (seal skin backpack) and ivigaq (sedge basket). Most of
these activities had never been undertaken during the child care centre’s previous 15
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years of operation. The Elder’s presence in this position enabled her to be available to
educators in search of negotiating meanings related to cultural and linguistic identities
and knowledge. The educators, in relationship with nunangat, Elder educator, hunters,
and children negotiated access to cultural knowledge like managing the ice cleaner and
general approaches to being at the fishing hole. Many educators reported children
seeming to be calm and happy with nunangat. Thinking with nunangat created an
unexpected opening for parents’, particularly fathers’, participation. For example, one
father took a group of children dog sledding; another father butchered a caribou in the
gym, an event that was witnessed by most of the children. Many parents indicated a
desire to go fishing with the children. This desire to be involved in child care centre
activities sparked through our nunangat events enabled serious opportunities to negotiate
strengthened parental relationships at the centre.
Cultural identities
By harvesting local materials on the land and through the ice, opportunities were
generated to plan and live experiences with Inuit knowledges from Inuit perspectives.
Engagements with nunangat prompted much story sharing. For example, a photo shared
with the Tasiurvik kitchen staff of a child with willow branches tied with a rope on her
back prompted the cooks to retell stories of walking for many miles with giant stick
mountains attached to their backs, affixed with ropes made of seal and caribou. I
understand that it is in this story sharing that those local histories and contexts are made
accessible and relationships with land can be remembered and recognized as deeply
meaningful. In fact, while working with materials generated from nunangat harvests,
spaces opened up to share some stories concerned with the inequities of colonization. I
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understand that when stories of serious inequity surface and are shared, as in an example
with the fox in Chapter 6, the possibility of challenging ongoing colonialisms is
facilitated. Cultural knowledges are also negotiated when children begin to see
themselves as trappers, hunters, and fishers. In one example, a little girl who had been on
the successful fox trapping expedition returned home from the child care centre and
asked her parents to buy a trap and take her trapping. It is in these ways and many more
that cultural identities with nunangat are formed and knowledge and relationships are
nurtured.
Linguistic identities
The many events with nunangat and the Elder educator’s engagement with
material making in the centre all supported enriched access and use of complex Inuktitut
language constructions. Additionally, the Elder educator led meetings and positioned
educators to learn technical language and skills, which were then shared with children.
Children’s access to specific technical language was greatly elevated by virtue of their
engagement in lived experiences on the land. It is in relationship with nunangat that
specific and complex language emerges. For example, when collecting and talking about
the willow branches used in making the alliat, many of the younger children and
educators referred to the branch using the general term urpik for willow. Through the
process of collecting the branches and making the mat, we all became familiar with the
more specific term, avaalaqiat. When educator-made ilitsigatsait (learning stories) were
posted on the bulletin board and placed in children’s binders (Rowan, 2011, 2013a) and
looked at by children again and again, when photo loops of expeditions were presented
on playroom walls, when videos of fox trap set-up and ivigaq collecting were screened,
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when little booklets featuring the materials made and excursions completed were read
aloud and shared, and when posters of the fox trap with labels for specific parts were
posted on the centre’s walls, the negotiation of enhanced linguistic identities rooted in
Inuktitut was nurtured. Furthermore, this variety of documentation gave access to ideas
for future endeavours and provided a place to develop negotiated understandings of the
nuances and implications of the events with children, families, colleagues, and so on
(Pacini-Ketchabaw, Nxumalo, Kocher, Elliot, & Sanchez, 2015). As a result, stories and
ideas can proliferate.
A big idea on which this research pivoted was that by thinking with nunangat and
working with Elders and hunters, Inuit approaches to care and education could be
recognized, validated, and employed at the child care centre. Inuit knowledges emerge
through living educational experiences in relationship with nunangat, Elders, and hunters.
Opportunities inside and outside the child care centre to negotiate complex
multidirectional relationships informed by Inuit knowledges was greatly facilitated
through engagements with nunangat, Elders, and hunters. Occasions to employ technical,
specific, complex Inuktitut language were lived and cultural experiences and meanings
generated.
Present and Future Possibilities for Living Nunangat Pedagogies in Inuit ECE
The final question and foundational focus of this research asks: How do nunangat
relationships connect with present and future possibilities in living Inuit systems at the
child care centre? They do so by positioning Elders in leadership roles. They do so by
recognizing and valuing hunters’ knowledge and making it accessible. They do so by
requiring place-specific knowledge, which promotes cultural rejuvenation. They do so by
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shifting power relations and challenging colonial appropriations. They do so by
challenging anthropocentric perspectives and recognizing the relational impact of sila
(the environment). They do so by enhancing parental participation and enabling abundant
opportunities for Inuit children and educators to live experiences informed by Inuit
worldviews inside the child care centre.
Nunangat pedagogy gives access to practices informed by Inuit worldviews by
being on/with land, water, snow, and ice. Nunangat pedagogies give access to practices
informed by Inuit worldviews by working with the materials harvested from the land and
by eating and sharing food.
Engaging with nunangat while working with the Elder educator gave us a route
for living local knowledges in early childhood education. Thinking with nunangat
requires turning to Elders and hunters for information and advice. The expertise of Elders
and hunters is essential. They hold the knowledge needed to engage skillfully and with
comprehension when harvesting plants and animals, preparing and preserving food and
skins, and making materials. Thinking with nunangat positions Elders to suggest ideas
and to fill leadership roles inside a government-funded system/program. Nunangat
relationships create places for Inuit knowledges to thrive.
Greenwood (2009) writes about childhood as “a critical site for cultural
rejuvenation” (p. ii). Walking across the snow-covered tundra in search of willow
branches, in an activity organized through the local child care centre, is an act of cultural
rejuvenation. These experiences with nunangat spark the possibility of future connections
with Inuit relational nunangat-connected knowledges. Several years ago I wrote, “Inuit
knowledge(s), language, and culture must be available, must be lived, and must be
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embodied to be known. It is this accessibility that makes possible the continued
construction of Inuit knowledge(s), linguistic identities, cultural identities, and
relationships” (Rowan, 2013b, p. 187). Nunangat pedagogies bring this quotation to life.
Nunangat pedagogies provide a mechanism for living Inuit worldviews in early
childhood education.
I understand that being and thinking with nunangat enables a paradigmatic shift
for working with Inuit knowledge in ECE. The work opens to decolonizing possibilities
in curricular practice (Calderon, 2014) by engaging with nunangat as a vibrant provider
and teacher. Thinking with nunangat enables recognition of local Inuit place-centred
knowledge systems and local authors. This involves shifting the source of valued
knowledge to the local knowledge holders, like Elders and hunters. Local relationships
are negotiated and strengthened by being with nunangat and by engaging in events that
emerge in accordance with the land, weather, sea, sky, and animals, both human and
nonhuman.
Thinking with nunangat positions one to recognize the influence the weather has
on daily decision making and on opportunities for nunangat-connected encounters. Silaq
piqujppat is a term that means the environment chooses. When the wind is blowing and
the snow is flying, the weather determines which options might be available to pursue at
a particular time on a particular day, which positions one to rethink the anthropocentric
perspective and the possibility that a human can decide when the fox will be found in the
trap or the whales will appear in the river.
Over the course of the last fifty years, as government-run villages have been
constructed and Inuit families have relocated from family camps to colonizing towns,
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Inuit relationships with nunangat have been disrupted. Yet the value of nunangat to Inuit
lives remains vital, and many Inuit believe that reestablishing ongoing, substantive
relationships with land could serve to restore some harmony. In this research we
purposefully thought with nunangat as a strategy for accessing and living nunangatinformed knowledge in early childhood practice. Through the process, we found that
thinking with nunangat provided a strategy to position Elders and hunters as necessary
knowledge holders, to expand Inuktitut language use, to access cultural
knowledge/practice, and to make and use materials generated from sustainable local
resources. This study leads the author to recommend (a) the funding of Elder educator
positions in all Inuit child care centres and (b) that work continue with Elders, local
collaborators, educators and pedagogical counsellors to purposefully design curriculum
for Inuit ECE that engages with nunangat pedagogies in Arctic spaces as a strategy for
rethinking educational practice from Inuit perspectives.
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From:
R. Steven Turner <turner@unb.ca>
Subject: REB 2014-109
Date: November 10, 2014 11:42:12 AM EST
To:
Mary Caroline Rowan <carol.rowan@unb.ca>
Cc:
Renee Audet-Martel <rmartel@unb.ca>, Ann Sherman <shermana@unb.ca>

Ms Mary Caroline Rowan
Faculty of Education
Dear Ms Rowan,
As Chair of the Research Ethics Board (REB), I have reviewed your ethics application
for the project entitled “Thinking with Nunagat in proposing pedagogies for Inuit early
childhood education,” which has been assigned the file number REB #2014-109. On the
basis of the review, I consider your project to be eligible for delegated review, since any
risk to participants that might exist appears not to exceed the “minimal risk” outlined in
the Tri-Council Policy Statement, 2nd edition (TCPS2). I am also pleased to inform you
that, in my opinion, your project is in compliance with TCPS2 and the University Policy
on Research Involving Humans (UPRIH). Accordingly, please consider this e-mail to
represent notification of REB approval of your project. Formal approval will be sent from
the Office of the Vice-President (Research) in a few days.
Thank you for your thoughtful and detailed response to my questions of 6 November. I
have printed them and added them to your file. It isn’t clear that close cooperation
between a researcher and a single child care centre, the centre taken as a stand-alone
institution, satisfies the TCPS2 requirement for community consultation and
involvement. But in this case the embeddedness of the Tasiurvik Child Care Centre in a
community of parents, the broader consultation represented by the Esuma Table as you
describe it, and the involvement and oversight of the Kativik Regional Government more
than satisfies the intentions of the TCPS2 in its guidelines for research with aboriginal
peoples and communities. Note that your adult interview consent form contains what may
be a typo – the REB number it gives for the project is incorrect.
If the funds for this research project are held until REB approval you will have to inform
the Office of Research Services at UNB of this approval in order to release your funds.
Please note that, in the future, if you find that you must make any changes to your
protocol, any such changes must be considered and approved by the REB before they are
implemented. In the event that you have not already done so, please take a moment to
send, by e-mail, a copy of your summary (your answer to question # 1 of the ethics
application form) at your earliest convenience. It should be sent to ethics@unb.ca. I thank
you in advance for your co-operation in this matter.
Best wishes for the successful completion of your research project.
Steven Turner, Chair
UNBF Research Ethics Board
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Appendix B: Letter to Tasiurvik Child Care Centre Board
Carol Rowan
Vanier Canada Graduate Scholar
3a- 1390 Ave. des Pins West
Montreal, Quebec.
H3G 1A8
April 19, 2014
Asinajak Qinuajuak, Centre Director
Minnie Palliser, President of the Board
Members of the Tasiurvik Inc. Board of Directors
C.P.E. Tasiurvik Inc.
P.O. Box 280
Inukjuak, Nunavik
Quebec. J0M 1 M0
Dear Asinajak, Minnie, and Members of the C.P.E. Tasiurvik Inc. Board of Directors:
Since September of 2011, I have been studying at the University of New Brunswick with
the aim of obtaining a PhD in education. This summer, July and August 2014, I would
like to do the data-gathering phase of my dissertation at the Tasiurvik Child Care Centre
in Inukjuak.
It has been quite wonderful to see how the learning stories project, which started in
collaboration with the Tasiurvik Child Care Centre, has been expanding to Centre des
Petites Enfance throughout Nunavik and to AHS sites in Quebec. This has been
successful with funding and support from Kativik Regional Government and connected
with research for my Master’s thesis at the University of Victoria. I have been
particularly pleased to learn about how the Inukjuak educators and pedagogical counselor
have been sharing this work regionally while nurturing its growth locally, with the
encouragement of the Centre Director and Board. My intention for my doctoral research
is to continue working with Inukjuamiut, and build on the learning stories for my PhD.
This is an effort to develop approaches to working in an organized Nunavik-based early
childhood centre in ways that are more deeply informed by Inuit ways of knowing and
being.
The findings from my masters research, titled “ Exploring the Possibilities of Learning
Stories as a Meaningful Approach to Early Childhood Education in Nunavik”, clearly
demonstrate that learning stories can help us to recognize and build on Inuit knowledges
and approaches to early childhood education. Several educators spoke about the value of
children knowing the names of family camping places, lakes, ponds and sites around
Inukjuak. In my future research, I am interested in extending educators’ knowledges
regarding ice fishing, berry picking, place name identification and use (as ways of
making land- and sea-based knowledge) more accessible to children. Some possible
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future activities discussed included making learning stories so “children can learn the
words of their camping sites”; inviting parents and grandparents to speak about where
and how they lived before coming to Inukjuak; creating, buying and having made, more
culturally appropriate materials for centre use – including for dramatic play; and doing
fishing, hunting and gathering trips with children.
Purpose of the project
The purpose of this proposed study is to investigate and document the processes engaged
in early childhood education when opportunities are created for:


Parents to articulate their cultural and linguistic aspirations for their children



Inuit Elders to meaningfully engage in activities with children, educators, and
families inside and outside the child care centre;



Educators to create, purchase, and use local materials and approaches;



Inuit approaches to care and education to be recognized, validated, and employed
at the child care centre.
Proposed project activities

One method of this proposed project is to create learning stories about activities
connected with the land and sea as a way of making visible, accessing and finding ways
to live Inuit approaches to early childhood education (ECE) at the Tasiurvik child care
centre. To start, I would like to meet with interested educators, families and elders to
develop a plan and to articulate a working vision for Inuit ECE in Inukjuak. I would then
like to work with interested educators, families, Elders and children on bringing this
vision to life. Although I present a plan below, – I fully expect that the actual details of
what we do together will emerge based on the ideas of the educators, pedagogical
counselor, parents, children and Elders of Inukjuak.
Making a large canvas tent for the child care centre For this project I am proposing that
in the beginning phase that a large canvas summer tent will be made. The tent will belong
to Tasiurvik and can be used as the base for a series of seasonal outdoor activities to take
place, over the course of the summer, with Elder advice and guidance.
Engaging with activities of the land and sea The activities connected with the tent will
be tied to the season and may include: egg gathering, seal hunting and eating, cod jigging,
mussel picking, stone quarrying and carving, whale hunting and eating, berry picking,
etcetera. The selected activities will be dependent upon current community activities and
interests. Interested educators will make ilitsigatsait (learning stories) about these
activities and discuss, with children, educators and families. Families will also be invited
to contribute stories and photos about camping and hunting activities, and place names.
Place name project The activities of this part of the project will include visiting camp
sites near Inukjuak, along the coast of Hudson Bay, and collecting names of campsites,
rivers, ponds, and important features, as well as stories for children and about child
rearing. It is anticipated that interested educators could make learning stories about these
trips and that eventually a series of board books about these places and their stories could
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be produced. My plan is to have these trips recorded on videotape, if the appropriate
permissions are obtained.
Educator and Elder meetings A key activity during the learning stories project was the
Monday night educators meeting. For this project, I propose engaging with Elders on
various aspects of Inuit approaches to child rearing, for example name calling practices,
and connecting these with the practical focus of the week, be it stone carving, grass
collecting and drying for basket making, berry picking and so on. I can supplement these
sessions with readings and talks connected with Inuit child rearing, if it seems interesting
and appropriate.
Seeing children’s ideas, listening to children’s voices The children’s participation in the
research will be engaged through child taken photos using i-pods with capacity for
audio/video recordings and still photography. Children’s recording of their perspectives
of the land and sea activities will provide a direct way for implicating children in the
research, and soliciting their ideas and opinions.
Concluding the research phase
As the research phase draws to an end, during the latter part of August, I would like to
meet again with parents and the board, and to conduct interviews with educators. My
hope is that at the end of the summer there will be a series of learning stories about young
Inuit children with caring adults in relationship with the land and sea, and enough
material to produce a small series of board books featuring campsites and camp based
activities. I hope also to videotape activities, and will use this videotape, to potentially
produce short films featuring some of the trips, experiences making and being in the big
tent, and content of Elder’s discussions. The information gathered will be put together in
a findings report, which I will share with the Educators, Tasiurvik administration and
then use in assembling my PhD dissertation.
For some years now, I have been discussing with colleagues in Nunavik and especially
Inukjuak about ways to articulate approaches to Inuit ECE that are more deeply informed
by Inuit understandings of early childhood. I think that by participating in this proposed
project, the Tasiurvik Centre and staff will make an important contribution in shaping
approaches to Inuit early childhood education that are developed in thinking with the land
and sea and better connected with Inuit approaches to learning and care. This is an
important contribution that Inukjuak can make to the field of Inuit ECE, in part because
of the previous work that we have done together and because of the interest, skill and
commitment of Tasiurvik staff to working towards a more culturally appropriate practice.
Key questions
Do you agree that I do this research on developing pedagogies connected with the land
and sea at the Tasiurvik Child Care Centre in Inukjuak, Nunavik? Would your board
agree to pass a resolution supporting this project?
I look forward to hearing from you to discuss the details and especially any questions and
comments, you may have.
Sincerely,
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Carol Rowan, Vanier Canada Graduate Scholar, University of New Brunswick.
marycarolinerowan@gmail.com
telephone in Montreal – 514 281 8091
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Appendix C: Funding Approval Letter

Carol Rowan Ms.
Service de garde Tasiurvik Inc.
P.O. Box 280
Inukjuak, Quebec J0M 1M0

Project ET0614017

Developing Pedagogy For Inuit Early Childhood

Subject: Approval letter with Agreement by Email
Good afternoon Ms. Rowan,
After approval of your request, please find attached original contracts in PDF format,
Schedule A & B along with clauses. Please print two copies, sign and send to:
KRG ETISCC Dept., ATTN: Program Services,
P.O. Box 9, Kuujjuaq, Quebec. J0M 1C0
You will notice that the clauses refer to a Schedule C. It is part of our
CONFIDENTIALITY, policy to let the participants be aware that his or her file is shared
"confidentially" between government agencies. Please conserve these documents in your
project file.
Should you require further information, please contract the programs section of our
Employment & Training office.
Best regards,
Program Officer KRG Sustainable Employment Department
Box 9, Kuujjuaq (Quebec) J0M 1C0 Tel.: (819) 9642961 Fax: (819) 9642934
Box 281, Inukjuak (Quebec) J0M 1M0
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Appendix D: ESUMA Proposal
Service de garde Tasiurvik Inc.
P.O. Box 280
Inukjuak, Nunavik.
J0M 1M0
Proposal submission date: June 16, 2014
Please contact: Carol Rowan, marycarolinerowan@gmail.com, 514- 281 8091
Projected start date: August 18, 2014
Projected end date: October 22, 2014;
Community: Inukjuak
Project title: Thinking with land and water in developing pedagogies for Inuit early
childhood education
Background information and context of the project
For the past thirty-two years licensed child care has been growing in Nunavik.
Throughout this time, buildings have been constructed, teachers trained and programs
designed largely informed by “southern/Euro-western” knowledge systems. Additionally,
over the course of the past twelve years, the Tasiurvik Child Care Centre in Inukjuak has
been the starting point for several important Nunavik initiated Inuit early childhood
education curriculum and materials projects. These include the Unikkangnualaurtaa
(Let’s Tell a Story) project, the Aniingngualaurtaa (Let’s Play Outside) project and most
recently in 2011, the narrative assessment or learning stories project. Tasiurvik has served
as a logical place to pilot new projects because of the high percentage of trained staff, the
overall stability of the educational team, the interest of both the board in supporting new
initiatives and the educators in engaging with them.
In 2011, Carol Rowan, on contract with Kativik Regional Government, and in the process
of conducting research, for a Master’s thesis at the University of Victoria, embarked, in
collaboration with co-researchers Maaji Putulik and Aani Augiak, on developing the
learning stories project at Tasiurvik. The findings of this research clearly demonstrated
that learning stories could help educators, families and children to build relationships;
position Inuktitut as a viable work place language; and, provide opportunities to
recognize Inuit approaches to early learning and child care. A total of 59 learning stories
were written and shared during the seven week development phase, at the end of which
seven individual narrative conversations (interviews) took place between the lead
researcher and the five educators as well as the two co-researchers. What emerged from
these conversations was the articulation of a clear interest on the part of some educators
to organize activities for young children connected with local land and water. For
example, some educators noted that children were not getting out on the land with their
families, as they used to, and proposed creating opportunities for taking children fishing
and going out of town through programming at the child care centre. Furthermore some
educators spoke about the value of children knowing the names of family camping
places, as well as lakes and ponds around Inukjuak. Referring to naming places and
promontories, through experiences connected with the land and water, one educator said,
“We can create stories with that”. The insights gained by examining reflections shared
during the 2011 research, lead to the key question for this proposed project. Could
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photos, videos and educator written stories, depicting the experiences of young children
on the land and by the water, in the vicinity of the community of Inukjuak, be used to
contribute to early childhood educational practices and curricula that are better informed
by Inuit worldviews?
Objectives of funding request
An overall purpose of this funding request is to develop approaches to working at the
Tasiurvik child care centre that are more deeply informed by Inuit ways of knowing and
being. This focus emerges from an understanding that by connecting with land and water
we will intentionally seek to mobilize children’s background knowledge in nurturing
“identities of competence”, which research by Manyuk (2004) and Cummins (2014)
shows as a critical component of school success and perseverance38. By organizing,
documenting and reflecting on experiences for young children connected with local land
and water, we will investigate if this approach has the potential to contribute to place
connected pedagogies for Inuit early childhood education. Pedagogies based in theories
and practice relevant and meaningful to the community, which could contribute to the
development of strength based perspectives rooted in local understandings, which are
critical to the foundational development of individual academic competency and school
success.
Through this project opportunities will be created for:
1. Parents to articulate their cultural, linguistic and educational aspirations for their
children, and to share their ideas and thoughts about the purposes of this proposed project
both at the beginning and at the end.
2. Inuit Elders to meaningfully engage in activities with children, educators and families
inside and outside of the child care centre and to share their memories about child rearing
from the past and priorities for the future, while contributing in the present;
3. Educators to plan document and reflect on educational activities linked with both land
and water; and local materials and knowledge;
4. Children to experience activities connected with the land and water in the vicinity of
Inukjuak; and,
5. Inuit approaches to care and education to be recognized validated and employed at the
centre.
Ways in which this project aligns with the call for projects under the Esuma school
perseverance program
1. This proposed project supports school perseverance from early childhood by creating
opportunities for young children to live, land and water connected experiences integral to
38

Cummins, J. (2014). Beyond language: Academic communication and student success.
Linguistics and Education. http://dx.doi.org/10.1016/j.linged.2014.01.006
Article I.
Manayak, P.C. (2004). “What did she say?” Translation in a primarygrade English
immersion class. Multicultural Perspectives, 6, 12 -18.
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life in Inukjuak, while enrolled in a licensed child care program. By positioning the
Inuktitut language and Inuit cultural knowledge as valuable, we set out to adopt
instructional strategies that enable students to live educational experiences that validate
children’s home language and local culture and to enable learners to develop the
associated relevant intellectual resources. The meaningfulness of these centre-connected
experiences is key to supporting the development of identities of competence, integral to
school success and perseverance. This is particularly important amongst young children,
who are in the process of forming their initial understandings of educational systems and
how they connect to themselves and their worlds.
2. This proposed project supports and engages parents to be involved in their children’s
education by creating an opportunity for parents to articulate their educational, cultural
and linguistic priorities for their children, during a parent/family meeting, to be convened
at the child care centre at the beginning of the project. A second session will be organized
seven weeks later, during which the priorities from the first meeting will be reviewed,
information about this proposed project will be shared and feedback for future direction
will be sought. Successful pedagogies require the wide involvement of community
members. Sanchez 39 writes about locating “children’s knowledge in community
relationships and legacies”. By actively seeking family participation in the construction
of the project we enable the emergence of strength-based perspectives rooted in the
knowledges and experiences of the people of the place. Parental involvement is
recognized as a key to school success and perseverance
3. This proposed project supports home environments conducive to education through the
sharing of the learning stories created by educators and children as a follow-up to land
based and water connected activities. Children’s binders in which the stories are collated
can travel easily between home and the childcare centre. The stories are written in
Inuktitut and provide a text accompanied by pictures, which children and parents can read
together, thereby promoting Inuktitut language literacy.
Furthermore parents and children will be invited to photograph and create stories about
their special camping places and experiences. By creating stories together families and
children will be participating in literacy related activities, thereby engaging in educational
endeavours.
4. This proposed project supports early childhood learning by targeting literacy in early
childhood through the storying of children’s experiences on the land and by the water.
5. This proposed project supports the “stay in school” objective by organizing highly
meaningful Inuktitut language and cultural activities embedded in community based
knowledge for young children at the child care centre in the summer.
Activities
There are five main activity strands that will take place during this proposed project.
39

Sanchez, L. (2011). Building on young children’s cultural histories through
placemaking in the classroom. Contemporary Issues in Early Childhood, 12 (4) pp.332 –
342. http://dx.doi.org/10.2304/ciec.2011.12.4.332 - quote from p. 340.
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1. Parent/family meetings Two parent/family meetings will be held. The first tentatively
scheduled for August 25, 2014, will be set up to create an opportunity for parents to
articulate their cultural and linguistic aspirations for their children; to provide an occasion
for parents/families to learn about and contribute to the shaping of this proposed project;
and to consider a vision for ECE in Inukjuak.
The second meeting is tentatively scheduled for October 20, 2014. At this time notes
from the first meeting will be reviewed; content of the summer/fall work will be
examined and directions for future activities will be sought.
2. Preparation/ creation of local materials used to connect with land and water, at/near
the child care centre The one pre-determined activity under this category involves the
making of a large canvas tent. A community member will be hired to sew this tent at
Tasiurvik, in a location where children can monitor, witness and engage with the event.
The tent will become the base for a series of seasonal activities to take place in the late
summer and early fall, with Elder advice and guidance and hunter participation. Other
material production events are expected to emerge from the weekly seasonal focal
activities (see 3, next). The actual content will be determined in the community,
depending upon availability of mammals, stone, grasses, birds, berries and other
materials that connect Inuit to the land and water. Other activities could include: stone
carving, basket making; seal preparing, eating, skin preparation; and so on.
3. Engaging with activities of the land and sea The activities connected with the tent
will be tied to the season and may include: seal hunting and eating, cod jigging, mussel
picking, stone quarrying and carving, whale eating, berry picking, etcetera. The selected
activities will be dependent upon current community activities and interests. Interested
educators will make ilitsigatsait (learning stories) about these activities and discuss, with
children, educators and families. Families will also be invited to contribute stories and
photos about camping and hunting activities, and place names. A hunter will be hired one
day a week, to hunt food, which will be prepared with children observers, either at the
centre, or nearby. Activities of the land and sea will be videotaped, and children for
whom permissions have been obtained, will be featured in a series of short approximately
three minute videos depicting the various weekly events.
4. Place name project The activities of this part of the project will include documenting
children’s trips with their families to camp sites, near Inukjuak, along the coast of
Hudson Bay. Families may be interested in collecting and sharing names of campsites,
rivers, ponds, and important features, as well as stories for children and about child
rearing. A giant collage/map can be made at the centre on which place names provided by
families, children, educators and Elders can be affixed along with photos, art and
materials collected during the process of the work.
5. Educator and Elder meetings A key activity during the learning stories project was
the Monday night educators meeting. During this summer project, a mutually convenient
time will be determined for a weekly meeting of implicated and interested educators.
Elders will be invited to speak at these sessions on various aspects of Inuit approaches to
child rearing, for example name calling practices. Articulation of Inuit approaches to
child rearing will be connected with the practical focus of the week, be it stone carving,
grass collecting and drying for basket making, berry picking and so on. This weekly
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meeting will also involve opportunities to plan the project activities in relationship with
materials generated, insights gained and inspirations activated during the previous week.
6. Children’s electronic documentation of land and water activities One way in which
children’s participation in the project will be engaged, is through child taken photos video
recordings and still photography, using the centres cameras. Children’s recording of their
perspectives of events connected with the land and sea will provide a direct way for
implicating children in the project, and soliciting their ideas and opinions.
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Outputs
Minutes from two parent/family meetings
Video footage from meetings with parents dependent on parental permissions
Series of 6 short 3 minute video presentations featuring children, educators, hunters,
elders engaged in various activities connected with the land and water. Initial audience
will be children, educators, Elders and families from Inukjuak connected with the project.
Video recordings of sessions held with educators and elders in the tent on topics related
to Inuit approaches to child rearing and use of local materials.
Large Inuit tent (tupik) – big enough for staff meetings
Other materials created in response to weekly events might include: soap stone carving,
grass/straw basket, tanned skin etcetera.
Big collage/map in the centre featuring photos and objects combining activities of the
land and sea with place names
Collection of educator made learning stories connecting with Inuit activities of the land
and sea
Content for a set of board books based on children’s encounters with Inuit activities of
the land and sea
Collection of child taken photos and videos depicting the various land/water events
Project Report – describing work undertaken and considering the potential for thinking
with land and water in proposing place connected pedagogies for Inuit ECE
Ideas for thinking further with land and water in proposing place connected pedagogies
for Inuit ECE
Expected Results
By engaging with children, families, Elders and educators, in relationship with the
land and water, this project sets out to make accessible approaches to Inuit ECE that are
more deeply informed by Inuit understandings of early childhood learning and care. By
organizing activities based on the land and connected with water, this project set out to
recognize, value, appreciate and integrate into educational practice Inuit ways of knowing
and being. By collecting photographs, by creating Inuktitut language stories with these
photos and by compiling short videotapes of the encounters of children, educators and
elders with land and by the water, using materials integral to local life, we are creating
resources that support the development of both print and land literacy’s. By actively
seeking parental engagement in the planning and follow-up and by creating materials that
parents can use, we provide opportunities for parents to be involved in their children’s
education in multiple ways. The experiences lived and the materials generated through
this project will contribute to further thinking with land and water in proposing placeconnected pedagogies for Inuit ECE.
Project Costs
Overall budget including Tasiurvik and other contributions
Total wage costs
24,360.00
Mandatory Employer costs
4019.40
Fees
22,060.00
Equipment purchase
1734.00
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Material purchase
Food for meetings
Air travel
Lodging
Total Request to KRG

1,250.00
882.28
1,543.32
1,600.00
$25,000.00

Additional contributions
Service de garde Tasiurvik Inc.
University of New Brunswick
Total additional contributions

22,834.00
9,615.00
$32,449.00

Overall Budget Total - $57,449.00
Category
Wages

Mandatory employer
costs
Fees
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Budget Details
Details
Babystitter $20. Per hour x 2hrs = $40 x 2
babysitters= $80.00 x 7 weeks = 560.00
Educator – compensation for meeting
attendance. Average $20.00 @ hr. x 2 hrs =
$60. X 10 staff = $600 x 7 weeks = $4200.00
Educator/pedagogical counsellor/centre
director participation in the project. 35 hours
per week at @$35.00 per hour =$1225.00 x 2
contributors = $2450.00 x 8 weeks =
$19,600.0040
$24, 360.00 x 16.5% = $4019.40
Elders- Honourarium $200.00 per
day/$100.00 per ½ day
Creating local materials – 2.5 days per week@
$200.00 per day = $500. Per week x 7 =
$3500.00
Participation in Educator/Elder meeting – ½
day per week = $100.00 x 6 = $600.00
Participation in parent meeting – ½ day x
2=$200.00
Subtotal Elders Honouraria $4300.00
Hunter- 7 outings @ $300.00 =
$ 2100.00
Video camera - $350.00 per day - $50.00 per
hour
Film parents meetings – 2 hours x 2 meetings
= 4 hours= $200.00
Film 7 hours per week@ centre and during

Total
$24,360.00

$4019.40
$22,060.00

Paid by Service de garde Tasiurvik Inc.
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excursion/activity total $350@ week x 7 =
$2450.00
Film 1 x 2 hours per week Elder/educator
meetings x 6 meetings = $600.00
Subtotal video camera =
$3250.00
Videography - $350.00 per day -$50.00 per
hour
Create 3 minute short video of first parents
meeting – 1 day= $350.00
Create 7 video vignettes (3 – 5 minutes @) on
weekly activities excursions and activities with
children= $2450.00
Subtotal videography=
$2800.00
Researcher- $961.00 per week x 10 weeks =
$9610.0041
Equipment purchase
Tent = $1000.00
2 mini-I pads =$319.00 @ x 2 =$638.00 x 15%
tax = $95.70 = $733.70
Material purchase
In community material purchase: skins, seal
etc = $1000.00
Ink, paper, video tapes = $250.00
Meeting Food
Snacks for meetings - 9 x $98.03@
Air travel
For videographer and researcher travel, using
Illauq discount- Montreal to Inukjuak return
$771.66 @ x 2 =
Researcher/Videgrapher Rent apartment @ $200.00 per week for 8
Lodging
weeks

$1733.70
$1250.00
$882.28
$1543.32
$1600.00

41

Paid through a Vanier Canada graduate scholarship administered by the University of New
Brunswick, Fredericton.
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Appendix E: Information Letter
November 12, 2014
Thinking with nunangat in proposing pedagogies for Inuit early childhood
education: File # REB 2014-109
Hello: My name is Mary Caroline Rowan. Most people call me Carol. I am a Vanier
Canada Research Scholar, studying in affiliation with the Faculty of Education at the
University of New Brunswick, in Fredericton. I may be contacted by telephone in
Montreal at 514 281 8091 or at 514 601 2984; or in Inukjuak, care of the Tasiurvik Child
Care Centre, 819 254 8999. I may also be contacted by e-mail at carol.rowan@unb.ca. At
the University of New Brunswick I have a supervisor, whose role is to guide me through
the stages of my dissertation research, and ensure quality control. My supervisor is the
Dean of the Faculty of Education. Her name is Dr. Ann Sherman and she can be reached
by e-mail at shermana@unb.ca, and contacted by telephone at 506 453 4862. Please
contact Ann – if you have any concerns about my research. In the community I will be
working with 2 co-researchers, Maaji Puutilik, Pedagogical Counsellor and Asinajak
Qinuajuak, Centre Director. They can be reached by telephone at 819 254 8999.
You are being invited to participate in a study titled “Thinking with nunangat in
proposing pedagogies for Inuit early childhood education”. The purpose of this research
is to investigate and document the processes engaged in early childhood education when
opportunities are created for: Inuit Elders and hunters to meaningfully engage in activities
with children, educators, and families inside and outside of the child care centre;
educators to create, purchase and use local materials and approaches; parents to articulate
their cultural and linguistic aspirations for their children; and, Inuit approaches to care
and education to be recognized, validated , and employed at the child care centre.
Elder(s) and hunter(s) will be hired by the child care centre in order to share
seasonal activities connected to the land with the children and staff, many of whom will
be photographed and videotaped, based on consent. The educators and children will use
these photos to make stories about the related experiences. A videographer will create
short 3-minute video clips of the weekly events. Additionally the Elder(s) will participate
in the weekly educator discussion group – sharing memories of experiences connecting
with the weekly focus topic and insights into Inuit approaches to child rearing. Educators
will participate in weekly discussion groups, organize land-based activities, take photos
and videos of these activities, and create documentation about the events. Furthermore
approximately 10 adult participants will participate in an interview, near the end of the
research phase. Families and parents will participate in two meetings in order to voice
educational priorities for their children and to give direction to and comment on the
project processes. These meeting will be documented.
I am expecting the research phase to be completed on December 19, 2014. Your
and/or your child’s participation in this study is completely voluntary, there is no
obligation to participate; and you are free to withdraw at anytime with no questions
asked. If you or your child withdraw from the project, the connected data will only be
used, only if you provide consent by signing an authorization form.
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There are three main ways in which participants will receive information about
the outcomes of this research. During the research phase weekly meetings will be held
with the educators, Elders and hunters; and, at the end of the project a meeting will be
held with parents, educators and interested community members. Then in January, I will
begin the writing phase of this work and will draft a findings report. I will return to the
community later that month to share the highlights and seek feedback. With that
feedback, I will return to Montreal, analyse the data, and prepare a draft of my
dissertation. When the draft dissertation is done in early March, 2015, I will come back to
Inukjuak to share the analysis and conclusions and seek local input and advice. When my
dissertation is finalized and approved, I am aiming for April 2015; I will send a copy to
the child care centre. I will also write an article, which will be translated into Inuktitut
about the project, to be published for both local and regional review, in Makivik
Magazine. After this work is done, I may draw on this research to write book chapters,
journal articles and to give presentations at workshops, symposiums and conferences. Coresearchers and participants interested in collaborating on writing/presenting about this
research are encouraged to indicate this to me.
There are no known or expected risks to this research and many potential benefits.
This proposed project supports: school perseverance from early childhood by creating
opportunities for young children to live, meaningful land connected experiences integral
to life in Inukjuak, while enrolled in a licensed child care program; parental engagement
in early childhood education by creating an opportunity for parents to articulate their
educational, cultural and linguistic priorities for their children; home environments
conducive to education through the sharing of learning stories created by educators and
children as a follow-up to land connected activities. Importantly, this research may
provide a catalyst to proposing Nunangat pedagogies for Inuit early childhood as a
culturally meaningful alternative to Euro-western developmental models. This work has
the potential to benefit the local participants, as well as regional, national and
circumpolar early childhood communities.
My approach will involve the use of still and video photography. Parents and
guardians will be invited to sign consent forms for their children. Consent for
photography will also be obtained from adult participants for use in this research project.
Photos and videos will not be taken of those who opt not to be recorded or photographed.
Furthermore, consent can be withdrawn, so if a participant, including children, for whom
parental permission has been obtained, indicates a choice to not be photographed or
videotaped – they will not be. Also – if at a later date a participant chooses to opt out, this
option is available. However, it should be noted that when photographs, for which
permission has been obtained are used in video clips, reports, the dissertation, book
chapters, journal articles, Power Point presentations, learning stories that an individual’s
visual identity is revealed. At the end of the project the 3- minute videos, the photos and
unedited video footage will be kept at the child care centre.
Some adult participants may opt to take part in a formal interview. In this case the
participant, may decline to answer any question. Furthermore, prior to the interview a
consent form will be signed or orally agreed to, in which the interviewee may choose to
be named or remain anonymous. Should you choose to remain anonymous, I will protect
your anonymity by not using your pictures or revealing your name in transcripts, reports
or publications. Furthermore any information that you provide will remain anonymous. I
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will change your personal identifiers – particularly your name. The questionnaires from
these interviews will be stored in a locked file and audio files will be stored in a password
protected computer. This interview data will be destroyed on April 30, 2020.
The Elders and hunters will be hired through funding awarded by Kativik
Regional Government through the ESUMA table, and paid on a by activity basis.
Educators who participate in the Monday evening discussion groups will be paid their
regular hourly wage for their participation, and snacks will be offered at all meetings.
Please ask me or Maaji or Asinajak any questions you might have about taking
part in this research. We will answer your questions to the best of our ability. You may
verify the ethical approval of this study or present concerns, by contacting Dean Ann
Sherman by e-mail at shermana@unb.ca; or Associate Dean David Wagner at
dwagner@unb.ca.
Sincerely,

Mary Caroline Rowan
Vanier Canada Graduate Scholar, PhD candidate, University of New Brunswick
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Appendix F: Child Consent Form
Permission to use children’s work and photographs, video recordings, learning
stories
Project title – Thinking with nunangat in proposing pedagogies for Inuit early
childhood education
Principal Investigator: Carol (Mary Caroline) Rowan, Vanier Canada Graduate Scholar,
Faculty of Education, University of New Brunswick, marycarolinerowan@gmail.ca; in
collaboration with Maaji Putulik and Asinajak Qinuajuak (tel. 819 254 8999)
Your signature below indicates that you have read the information letter and understood
the conditions of participation for this study and that you have had the opportunity to
have your questions answered by the researcher.
Print	
  name	
  of	
  parent/guardian	
  

Signature	
  

Date	
  

You will be given a copy of this consent form to retain for your records.
Your signature below indicates that you give permission to the educators, videographer
and researchers involved in Thinking with nunangat in proposing pedagogies for Inuit
early childhood education, to take photographs and video recordings of key learning
activities in which your child may be involved as a part of the research project. Your
child’s work and photographs will be used to create learning stories. The learning stories
feature photos – so children are readily identifiable. These stories are collected in binders
and parents are encouraged to take them home – so other community members may see
children’s photos.
Furthermore, for this project a series of seven 3-minute videos will be produced. These
videos will feature children in the action of learning and will be shared with early
childhood educators during the weekly discussion groups and with children and families
in the playrooms.
Photographs and/or video clips in which your child is included might later be used in
publications prepared by the researchers and possibly educators including: articles,
book chapters, PhD dissertation written as part of the project. In this case additional
permission will be sought.
In terms of protecting your child’s anonymity, his/her name will not be revealed in
transcripts, reports, or publications that we produce. We will change such things as
his/her name and obvious identifiers. Please note that although in printed text anonymity
may be achieved, with the photos and videotapes this is not possible. At the end of the
project the 3 –minute videotapes and photographs will be stored at the child care centre.
The learning stories will be kept in binders, which the child will keep when the graduate
form the child care centre.
Name of child________________________________ Date_____________________
I agree to have the educator,videographer and researchers participating in the study to
take photographs and/or video recordings of my child during his/her time at the child care
centre for public distribution and reporting.
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Parent/guardian signature___________________________________________________________
Note: This project has been reviewed by the Research Ethics Board of the University of New Brunswick
and is on file as REB 2014-109.
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Appendix G: Participant Consent Form
Thinking with Nunangat in Proposing Pedagogies for Inuit Early Childhood
Education
Your signature below indicates that you have read the information letter and understand
the conditions of participation for this study and that you have had the opportunity to
have your questions answered by the researcher.
Name of participant
Signature
You will be given a copy of this consent form to retain for your records.

Date

Please initial yes or no beside each of the boxes below.
Agreement

Yes

No

I consent to be recognized for my contribution to the research. This
means that my name and image may appear in Rowan’s dissertation
and future publications.
I agree to be photographed and/or videotaped while participating in
the above named research project.
I would like to remain anonymous. I understand that the researcher
will make every effort to protect my anonymity.
Your signature below indicates that you have agreed to participate in this study as defined
by the agreements above.

Name of participant

Signature

Date

Note: This project has been reviewed by the Research Ethics Board of the University of
New Brunswick and is on file as REB 2014-109.
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Appendix H: Adult Interview Consent Form
Thinking with Nunangat in Proposing Pedagogies for Inuit Early Childhood
Education
Your signature below indicates that you have read the information letter and understand
the conditions of participation for this study and that you have had the opportunity to
have your questions answered by the researcher.
Name of participant
Signature
You will be given a copy of this consent form to retain for your records.

Date

Please initial yes or no beside each of the boxes below.
Agreement

Yes

No

I consent to be recognized for my contribution to the research. This
means that my name and image may appear in Rowan’s dissertation
and future publications.
I agree to being videotaped during the feedback session.
I agree to participate in an audio- and/or video recording of my
interview.
I would like to remain anonymous. I understand that the researcher
will make every effort to protect my anonymity.
Your signature below indicates that you have agreed to participate in this study as defined
by the agreements above.

Name of participant

Signature

Date

Note: This project has been reviewed by the Research Ethics Board of the University of
New Brunswick and is on file as REB 2014-011.
This project has also received approval and been awarded a project #37155 from the
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Norweigan Social Sciences Data Services Project Number 37155.
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Appendix I: Narrative Conversation Interview Guide

Thinking with Nunangat in Proposing Pedagogies for Inuit Early Childhood
Education

(1) What is the relationship between nunangat, belonging, and Inuit knowledges?
(2) How do children learn intergenerationally about nunangat?
(3) How do intergenerational knowledges about nunangat connect with local pedagogical
practice now and in the future?
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Appendix J: Permission Letter from Taylor & Francis
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Curriculum Vitae
Mary Caroline Rowan, M.A.
PhD Candidate
Faculty of Education
University of New Brunswick
1390 Ave des Pins O. Apt. 3a
Montreal, Quebec
H3G 1A8

Telephone: 514-281-8091
Mobile Phone: 514-601-2984
marycarolinerowan@gmail.com

RESEARCH AND TEACHING AREAS
•
•
•
•

Engagement with Indigenous peoples, perspectives and languages in co-creating
educational policies, programs and curricula especially in early childhood
Thinking with land, water and ice in proposing new pedagogies
Comparative studies in global education with an emphasis on the circumpolar
Professional support, training and development for early childhood educators and
program administrators

EDUCATION
Ph.D.

Faculty of Education, University of New Brunswick, Fredericton, NB (expected
completion 2017)

M.A.

School of Child and Youth Care, University of Victoria, Victoria, BC. (2011)
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B.A.
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• Visiting	
  Scholar,	
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  Allaskuvla,	
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  Jan.2014	
  	
  -‐	
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  2014	
  
	
  
• Instructor,	
  EDUC	
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  Comparative	
  Education,	
  Concordia	
  	
   	
  	
  	
  	
  	
  	
  	
  	
  Sept.	
  2013	
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  Dec.	
  2013	
  
University,	
  Montreal,	
  Canada	
  

• Instructor,	
  EDUC	
  302,	
  Administration	
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  Early	
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Settings,	
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  University,	
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  Jan.	
  2013	
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  2013	
  

	
  
• Instructor,	
  EDUC	
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  Education,	
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  Sept.	
  2012	
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  Canada	
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  Education	
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  Early	
  Childhood	
  Research	
  

Sept. 2011- May, 2012

• On-line Instructor, School of Child and Youth Care,
University of Victoria, British Columbia, Canada

Winter 2011

• Visiting academic, Department of Maori Cultural and
Social Studies, Faculty of Education, University of
Canterbury, Christchurch, New Zealand
• President, Tagataga Inc.

Fall 2010

Team,	
  Early	
  Childhood	
  Centre,	
  University	
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  New	
  
Brunswick

1994 – current

• Regional Coordinator, Kativik Regional Government,
Child Care Department, Kuujjuaq, Quebec
• Executive Director, Iqaluit Child Care Association

1990 – 1991

• Part-time Instructor, Nunavut Arctic College

1987 – 1989

• Teacher, Kativik School Board

1982 – 1994

• Teacher, Regional School Board of Gaspesia, Grosse Ile
School, Magdalen Islands, Quebec

1980 – 1982

1988 – 1989

PUBLICATIONS
Refereed Journal Articles
Rowan, M.C. (Accepted). Rethinking relationships with curriculum by engaging with
foxes and sharing stories in early childhood spaces. Global Studies of Childhood.
Rowan, M.C. (2014). Co-constructing early childhood programs nourished by
Inuit worldviews. Études Inuit Studies, 38(1-2), 73-94.
https://www.etudes-inuit-studies.ulaval.ca/article/1308
Rowan, M.C. (2009). Considering a framework for Inuit childcare. Canadian Journal
of Native Education, 32 (2), 52 -61.
Pacini-Ketchabaw, V., Nxumalo, F. & Rowan, C. (2014). Researching neoliberal
and neocolonial assemblages in early childhood education. International
Review of Qualitative Inquiry, 7(1), 39 -57.

Nxumalo, F, Pacini-Ketchabaw, V., Rowan M.C. (2011). Lunch time at the Child Care
Centre: Neoliberal assemblages in early childhood education. Pedagogicky .
Casopis/Journal of Pedagogy 2 (2): 195 – 223.
http://versita.metapress.com/content/121797/
Pacini-Ketchabaw, V., Nxumalo, F. & Rowan, C. (2011). Nomadic research practices
in early childhood: interrupting racisms and colonialisms. Reconceptualizing
Educational Research Methodology, 1 (1), 19 -33.
http://www.rerm.hio.no/index.php/rerm

Invited Chapters in Edited Books
Rowan, M.C. (in press). Thinking with land/working with Elders: Accessing
Indigenous knowledges in early childhood education through outdoor experiences. In
T. Waller, E. Arlemalm-Hagser, E. Sandester, L. Lee-Hammond, K. Leikes, S. Wyver
(Eds.), The Sage handbook of outdoor play and learning. Sage Publications: New
York.
Rowan, M.C. (2016). Qualities of Inuit early childhood education in the era of the
anthropocene. In M. Perez, I-F. Lee, & G. Canella ( Eds. )Critical examinations of
quality in childhood education and care: Regulation, disqualification, erasure. New
York: Peter Lang.
Rowan, M.C. (2015). Thinking with land, water, ice and snow: A proposal for Inuit
Nunangat pedagogy in the Canadian Arctic. In V. Pacini-Ketchabaw & A. Taylor
(Eds.), Unsettling the colonialist places and spaces of early childhood education
(pp. 198 -218). New York: Routledge.
Rowan, M.C. (2013). Resituating practice through teachers’ storying of children’s
interests. In V. Pacini Ketchabaw & L. Prochner (Eds.) Re-situating Canadian
early childhood education (pp. 172 – 188). New York, New York: Peter Lang.
Rowan, M.C. (2010). Disrupting colonial power through literacy: A story about
creating Inuttitut language children’s books. In V. Pacini-Ketchabaw (Ed.),
Flows, rhythms, & intensities of early childhood education curriculum (pp.
155 – 176). New York, NY: Peter Lang

Book Review
Rowan, M.C. (2013) Troubling the foundations of educational practice:
A review of Kieran Egan's book titled, " Getting it wrong from the beginning: Our
progressivist inheritance from Herbert Spencer, John
Dewey and Jean Piaget". Canadian Children. www.cayc.ca, 52 -53.

Professional Publications and Magazines
Rowan, M.C. (2014). Linking early childhood learning in Aotearoa with practices and
possibilities in Inuit Nunangat. Northern Public Affairs, April, 42 -48.
www.northernpublicaffairs.ca
Rowan, M.C. (2014). North to North Exchange: Circumpolar inspirations made
through caribou skin footwear and yoik. Makivik Magazine.
http://services.banq.qc.ca/sdx/makivik/accueil.xsp?db=notice
Rowan, M.C. (2013). Learning stories: Expanding possibilities for Inuktitut language and
literacy at a Nunavik Child Care Centre. Northern Public Affairs, December, 44 –
48. www.northernpublicaffairs.ca
Rowan, M.C. (2012). Learning stories : A great way to build Inuttitut language skills,
make cultural connections and strengthen relationships at the child care centre.
Makivik Magazine. Montreal, Quebec : Makivik Corporation.
Rowan, M.C., Nulukie, A., Gauvin, M. (2009). Aniingualaurtaa- let’s play outsideNunavik. Interaction 23(2), 34 – 36.

Commissioned Research Papers
Rowan, M.C. (2010). Considering Inuit Early Childhood Education. Policy paper
prepared for the National Committee on Inuit Education. Ottawa, Ontario:
Inuit Tapiriit Kanatami.
Tagataga Inc. (2007). Inuit early education and care: Present successes promising
directions. Discussion paper for the national Inuit education summit. Ottawa, ON:
Inuit Tapiriit Kanatami.
Rowan, C. (2006). Review of Aboriginal Head Start Urban and Northern
Communities, Impact Evaluation - Work Sampling System Piece. Ottawa,
Ontario: Public Health Agency of Canada.
Rowan, C. (2006). Needs Assessment Concerning Montreal Inuit and Aboriginal
Head Start: Final Report. Kuujjuaq, Nunavik: Kativik Regional Government.
Rowan, C. (2006). Nunavik Local Cultural Committee Starter Kit. Inukjuak,
Nunavik: Avataq Cultural Institute.
Rowan, C. & Consilium (2006). Understanding the Current Status of Programs
and Services for Inuit Children with Special Needs. Report and Literature
Review. Ottawa, Ontario: Human Resources and Skills Development Canada.

Rowan, C. & Brown, T. (2005). Draft Transition Plan for Inuit Early Learning and
Child Care. Ottawa, Ontario: Inuit Tapiriit Kanatami.
Rowan, C. (2005). Review and Recommendations Regarding Wages and Benefits
for Aboriginal Head Start Staff in Nunavut. Ottawa, Ontario: Public Health
Agency of Canada.
Rowan, C. (2005). Aboriginal Engagement Strategy: Inuit Early Learning and Child
Care, Inuit Tapiriit Kanatami National Aboriginal Organization, Draft
Discussion Paper. Ottawa, Ontario: Inuit Tapiriit Kanatami, in Consultation with
Members of the Inuit Early Childhood Development Working Group.
Turtle Island Associates (2002). Aboriginal Head Start Urban and Northern National
Impact Evaluation Pilot. Ottawa, Ontario: Public Health Agency of Canada.
Consilium and Rowan, C. (2001). Inuit Early Childhood Issues Discussion Paper.
Ottawa, Ontario: for Inuit Tapiriit Kanatami, Human Resources and Skills
Development Canada and Health Canada.
Rowan, C. (2000) Looking Toward the Future: Licensed Day Care Review
Final Report. Iqaluit, Nunavut: Government of Nunavut.

Educational Resources
Rowan, C. & Consilium (2005). The Non-Profit Corporation and Childcare in Nunavik
A Manual. Kuujjuaq, Nunavik: Kativik Regional Government (KRG)
Employment and Training Department.
Avataq Cultural Institute (2004). Unikaangualaurtaa, Let’s Tell a Story, Westmount,
Quebec: Author. (Published in Inuttitut, English and French versions)
Arluk Consulting & Rowan, C. (2003), Childcare Societies Board of Directors’
Reference Manual, Community Programs, Nunatta Campus, Nunavut Arctic
College in Partnership with Kakivak Association.
Pauktuutit, Inuit Women’s Association of Canada (1999). Tusarannaat. Ottawa, Ontario:
Author. (Song booklet with accompanying CD)
Kativik Regional Government (1990). Games for children 0 – 5 years old: Development
profiles and activity cards. Kuujjuaq, Quebec: Author.

PRESENTATIONS
Key Note Presentations
Meetings of Mind and Matter in ECE: Engaging with the Call for Action of the TRC
(Truth and Reconciliation Commission). Early Childhood Educator’s of British Columbia
46th Annual Conference, Richmond, BC, May 6, 2017.
Circumpolar connections: Engaging Indigenous practices in Inuit and Sámi Early
Childhood Education. Sámi Education Conference 2017: Reshaping approaches to
Indigenous education, Sami Allakuvla, Guovdegaidnu, Norway, May 30 – June 1, 2017.
Working in Nunavik. International Innovations in ECE Forum, University of Victoria,
Victoria, B.C., July 13 – 15, 2012.

International Refereed Conference Presentations
Gathering. Paper accepted as part of a panel titled “Grapplings with Post-Qualitative
Research: Transversal Methods and Justice-to-Come in Early Childhood Education”
American Educational Research Association, Annual Meeting, San Antonio, Texas, April
27 – May 1, 2017.
Being with ice in accessing Inuit approaches to curriculum. Paper accepted as part of a
panel titled “Troubling Colonial Dualisms in Curriculum-Making: Critical and
Generative Encounters with the More-Than-Human World in Early Childhood
Education”. American Educational Research Association, Annual Meeting, San Antonio,
Texas, April 27 – May 1, 2017.
Doing: Investigating indigenous, settler and immigrant presences on a university campus
in Australia. Paper presented at the Summer Institute of Antipodes, Western Sydney
University, Australia, November 20 -25, 2016.
Accessing new directions in early childhood education by thinking with land and
engaging with foxes. Paper accepted as part of a panel titled, “Commonworlding
pedagogies of early childhood”. American Educational Research Association, Annual
Meeting, Washington D.C., April 8 -12, 2016.
Living Nunangat Pedagogies, Individual paper in a symposium parallel session, at the
Arctic Indigenous Education Conference, Sami Allaskuvka, Guovdegaidnu, Norway,
March 14 -17, 2016.
Thinking with Elders in Inuit ECE. Individual paper presented at the International
Reconceptualising Early Childhood Education Conference, at the Institute of
Technology, Blanchardstown, Ireland, October 27 - 31, 2015.

Inuit children-Foxes flourishings. Paper presented as part of a panel titled, “ Subterranean
Common Worlds of Early Childhood Education”. Association for the Study of Literature
and Environment Eleventh Biennial Conference, “ Notes from Underground: The depths
of environmental arts, culture and justice. University of Idaho, Moscow, June 23 -27,
2015.
Resisting Settler Colonial Relations in Canadian Early Childhood Education:
Interruptive Drum-Tundra-Mountain Forest-Water Pedagogies. Paper presented as part
of a round table with Fikile Nxumalo, Vanessa Clark and Emily Coon. Critical Ethnic
Studies Association Conference, “Sovereignties, colonialisms: Resisting racism,
extraction and dispossession”, York University, Toronto, Ontario, April 30 – May 3,
2015.
The Verdde, Laila Nutti and Me! Paper presented as part of a panel with Laila
Aleksandersen Nutti, Aura Pieski, and Linda Pemik, International Congress of Arctic
Social Scientists, Theme Northern Sustainabilities, University of Northern British
Columbia, Prince George, B.C., May 22 – 26, 2014.
Critical historical perspectives and early childhood education in Indigenous
communities. Paper presented at a round table session with chair Veronica PaciniKetchabaw, Fikile Nxumalo and Emily Ashton, 2013 AERA Annual Meeting, San
Francisco, California, April 27 – May 1, 2013.
Striving for ideas and languages in early childhood spaces in the Arctic. Comparative
and International Education Society Conference, New Orleans, Louisiana, March 10 -15,
2013.
Considering learning stories as a catalyst for cultural rejuvenation. Narrative Matters
2012: Life and Narrative, The American University of Paris, May 29 – June 1.
Engaging with Indigenous Research Methodologies in Co-Constructing Approaches to
Early Childhood Education in Nunavik and New Brunswick. Eighth International
Congress of Qualitative Inquiry, University of Illinois at Urbana-Champaign, United
States, May 16 – 19, 2012.
Considering Place Based Pedagogies as a Method of De-Colonizing Early Childhood
Practice in Nunavik. Eighth International Congress of Qualitative Inquiry, University of
Illinois at Urbana-Champaign, United States, May 16 – 19, 2012.
Acknowledging the Neoliberal Assemblage (Year 2): Reports from an International
Collaborative Using Critical Qualitative Research to Unmask Capitalist/Imperialist
Policy, Canadian rep on panel. Eighth International Congress of Qualitative Inquiry,
University of Illinois at Urbana-Champaign, United States, May 16 – 19, 2012.
Story creating-acts of love and solidarity/resistance and renaissance.19th International
Reconceptualising Early Childhood Education Conference. Politics of Care: Sharing

Knowledges, Love and Solidarity, 25th – 29th October 2011,Cass School of Education
and Communities University of East London, UK.
Decolonizing early childhood research through nomadic practices. Paper presented with
Veronica Pacini-Ketchabaw and Fikile Nxumalo at the Seventh International Congress of
Qualitative Inquiry, May 18 -21, 2011, Champaign-Urbana, Illinois .
Researching the demands of neoliberal early childhood education policies: British
Columbia as geopolitical location. Paper presented with Veronica Pacini-Ketchabaw and
Fikile Nxumalo, at the Seventh International Congress of Qualitative Inquiry, May 18 –
21, 2011, Champaign-Urbana, Illinois.
Preparing for a future rich in Indigenous languages. Paper presented at the New Zealand
Association for Research in Education Conference: December 8: 2010, University of
Auckland, New Zealand.

National Refereed Conference Presentations
Generative Encounters in Early Childhood Education Curriculum-Making: Openings to
the Plurality and Differences of More-Than-Human Worlds. Presentation with Veronica
Pacini-Ketchabaw as part of the eighth Biennial “Provoking Curriculum Conference”,
Faculty of Education, McGill University, Co-sponsored by CACS (Canadian Association
for Curriculum Studies), February 19 -20, 2017.
Perspectives from Indigenous languages: Inuit family language policy to classroom
practice. Presentation with Donna Patrick as part of a symposium at the “ Bilingual from
birth: Process, pedagogy and policy conference”, University of Ottawa, April 28 – 29,
2016.
The potential of Saimaqatigiingiq: When seeking reconciliation and survivance in the
Arctic. Individual presentation at the Canadian Indigenous Native Studies Association
conference held at Concordia University, Montreal, Quebec, June 11 -13, 2015.
Thinking with Nunangat: A strategy for accessing Inuit worldview in education. Paper
presented as part of a thematic workshop on “Uqausivut: Creative approaches to language
learning”, at NS30- A conference to celebrate innovation in Inuit and Indigenous post
secondary education, Hilton-Lac Leamy, Gatineau, Quebec, April 27 -29, 2015.
Storying as a methodology. The 2nd Atlantic Education Graduate Student Conference,
University of New Brunswick, Fredericton, N.B., July 6, 2013.
Children, culture, community and assessment: approaching Indigenous values in Early
Childhood Education. CAREC Post Conference, University of Victoria, B.C., June 6,
2013.
Engaging with abundance through Inuit ideas and languages in early childhood spaces

in Nunavik. 2013 Congress of the Humanities and Social Sciences, University of
Victoria, Victoria, British Columbia, June 1 – 5, 2013.
Engaging complexities through processes of pedagogical narration at the Tasiurvik Child
Care Centre. Canadian Association of Young Children Complexities Conference, New
Westminister, British Columbia, October 18 -19, 2012.
Frameworks informing Inuit approaches to ECE in Nunavik, with Annie Augiak, Maaji
Putulik, Elsie Kasudluak and Caroline Boucher. International Innovations in ECE Forum,
University of Victoria, Victoria, B.C., July 13 – 15, 2012.
Connecting frameworks with Mi’kmaq and Maliseet knowledges in N.B., with Tiffanie La
Billois and Pam Whitty. International Innovations in ECE Forum, University of Victoria,
Victoria, B.C., July 13 – 15, 2012.
It’s stories all the way down (apologies to Tom King), with Enid Elliot, Kim Atkinson &
Peg Hasted. International Innovations in ECE Forum, University of Victoria, Victoria,
B.C., July 13 – 15, 2012.
Transitioning to Indigenous Early Childhood Pedagogies. Pre-CSSE Conference,
Transitions in Early Childhood: What does this mean to educators, researchers, and
policymakers? May 28, 2011, University of New Brunswick, Fredericton, NB
Learning stories in Nunavik: An action research project in motion. Presented with
Margaret Gauvin at the joint Canadian Child Care Federation and Early Childhood
Education New Brunswick, National Conference: Valuing Children: A Canadian
Conversation. Delta Brunswick/Saint John Trade & Convention Centre, May 27, 2011,
St. John, New Brunswick.
The Construction of Indigenous Language Children’s Books: A Decolonizing Practice,
Child & Youth Care in Action III: Leading Conversations in Research, Practice & Policy,
April 29, 2011, University of Victoria, Victoria, B.C.

Invited Presentations
New directions for Inuit early childhood education, Paper presented as part of a plenary
titled “New practices in Arctic Indigenous education” with Linda Tuhiwai Smith, Karla
Jessen Williamson, Charles Sean Asiqluaq, lead by Jan Henry Keskitalo, at the Arctic
Indigenous Education Conference, Sami Allaskuvka, Guovdegaidnu, Norway, March 14
-17, 2016.
Critical components of literacy in the Canadian Arctic. August 11, 2014, two-hour
seminar presentation with MA students in the Literacy and development: Cross-cultural
perspectives class, ESTU 642c/1, Concordia University, Montreal, Quebec.

Discussing quality childcare in Inuit Nunangat in the era of the anthropocene. February
12 – 14, 2014, 30 minute presentation at the, Stories as material semiotic companions
seminar, sponsored by, UiT Norges Arktiske Universitet and Sámi allaskuvla,
Guovdageaidnu, Norway.
Connecting with stories and sense in educational practices in Indigenous places. 2 – hour
session with graduate students in education, February 3, 2014, Sámi allaskuvla,
Guovdageaidnu, Norway.
An introduction to approaches to early childhood education in Nunavik. Faculty seminar,
2 hours, January 28, 2014. Sámi allaskuvla, Guovdageaidnu, Norway.
Pedagogical documentation and the sensitivities of being in Indigenous early childhood
places. In1st year early childhood education class, with Mona Nicolaysen and Laila
Alexandersen Nutti, January 23 -24, 2014, two days of presentations and activities, Sámi
allaskuvla, Guovdageaidnu, Norway.
Narrative assessment/learning stories: Getting organized. Aboriginal Head Start
Regional Training Workshop, February 26, 2013, Kuujjuaq, Nunavik, Quebec.
Integrated funding, First Nations Control and Educational Opportunity. First Nations
Education Initiative Inc/UNB Key Stakeholder Meeting, 0 -3 Initiative, Fredericton
Motor Inn, March 30, 2012. Fredericton. NB.
Creating Learning Stories in Inukjuak. Nunavik Child Care Centre Director Meeting,
March 12, 2012, Kativik Regional Government Board Room, Kuujjuaq, Nunavik.
Learning stories a way to access Indigneous languages, knowledge and culture. Multiprogram gathering of Elsipogtog early childhood educators and administrators,
Elsipogotog, Aboriginal Head start site, December 9, 2011, Elsipogtog, NB.
Creating learning stories in Inukjuak: Strategies and spirituality. British Columbia
Aboriginal Child Care Society, Annual Provincial Training Conference, Nov. 12,
2011,Richmond, British Columbia.
Planning for Kangiqsujuaq: Methodology and Methods of the Inukjuak, Learning Stories
Project. Kativik Regional Government planning meeting. October 8, 2011, Marriot
Hotel, Dorval, Quebec.
Inuttitut language books for children: A source of strength and insight. First Nations
Child Care Symposium, October 6, 2011, Fredericton, NB.
Indigenous language books for children: A source of strength and insight an Inuit
experience. Public Lecture, November 29, 2010, University of Canterbury, Christchurch,
Aotearoa, New Zealand.

Let’s Tell a Story – A path to protecting Inuit stories and promoting the Inuttitut
language. Guest Speaker, Ngai Tahoa Annual Education Hui, Moeraki Marae, November
19, 2010, Moeraki, Aotearoa/New Zealand.
Child Care Inspirations: Aotearoa’s contributions to policy and practice in Canadian
ECE. Lunch hour speaker, Early Years Inquiry Group, November 10, 2010, University of
Canterbury, Christchurch, Aotearoa/New Zealand.
Problems and Possibilities: Colonialism, culture and community creations. Presentation
to Culture 112 class, November 10, 2010, University of Canterbury, Christchurch,
Aotearoa/New Zealand.
Film making, story telling, curriculum: Trails of renaissance. With Jobie Weetaluktuk,
day long session with the Hoeka Pounamu- Maori Immersion Class, October 26, 2010,
University of Canterbury, Christchurch, Aotearoa/New Zealand.
Child Care in Canada: Seeking local direction in developing curriculum materials
grounded in Inuit knowledges. Lecture with Education for Sustainability class EDEC
383, October 20, 2010, University of Canterbury, Christchurch, Aotearoa/New Zealand.
Parents, practice and partnerships. Lecture, Professional Studies 213: TEPS 201,
October 19, 2010, University of Canterbury, Christchurch, Aotearoa/New Zealand.
Challenges and opportunities in Inuit ECE. Richard Manning’s Master Class, Discussion,
October 9, 2010, University of Canterbury, Christchurch, Aotearoa/New Zealand.
Policy and practice in Canadian ECE. Judith Duncan’s Master class, Discussion,
September 23, 2010, University of Canterbury, Christchurch, Aotearoa/New Zealand.
Narrative Assessment. Presentation at the National Inuit Early Childhood Education
Gathering, March 18, 2010, Goose Bay, Labrador.
The Nunavik Educator Bookmaking Project. Presentation at the National Inuit Early
Childhood Education Gathering, March 18, 2010, Goose Bay, Labrador.
Inuit Early Childhood Education and Care: Present Successes and Promising
Directions, Pre-Summit Consultations Session for Inuit Tapiriit Kanatami, December 4,
2007, Gatineau, Quebec.
Aboriginal Head Start Impact Evaluation Findings Report. Val’D’or Native Friendship
with the Public Health Agency of Canada, March 27, 2007, Val d’Or, Quebec.
Community Child Care Development in the Eastern Arctic. Aboriginal Research Policy
Conference, Westin Hotel Conference Centre, panelist on First Nations and Inuit ECD for
Indian and Northern Affairs Canada, March 21, 2006, Ottawa, Ontario.

Inuit Early Learning and Child Care and the Inuit Child Care Strategy. INAC sponsored
meeting, National Arts Centre, for Inuit Tapiriit Kanatami, September 13, 2005., Ottawa,
Ontario.
What does research say about the elements of quality in Inuit Early Learning and
Childcare? A presentation at the Federal Learning Event on Aboriginal Learning and
Childcare, Odawa Native Friendship Centre, Ottawa, February 25, 2005.

SCHOLARSHIPS, FELLOWSHIPS, BURSARIES
Vanier Canada Graduate Scholarship, May 2012 - April 2015, $50,000 per annum for
three years.
Makivik Corporation Scholarship Program, Fall 2012 – Spring 2014, $3733.00
Michael Smith Foreign Travel Supplement, January 2014 – April 2014, $6000.00
Sponsorship, Kativik School Board, Post Secondary Student Services, PhD award,
September 2011 – April 2012, $14,700.
Graduate Scholarship Research Award, University of New Brunswick, September 2011 –
August 2012, $11,000.
University of Victoria Fellowship Award, University of Victoria, Victoria, B.C.,
September, 2009 - August 2011, $13,500 per annum for 2 years.
REACH Early Years Master’s Scholarship Research award, University of Victoria,
Victoria, B.C. September 2009 – March 2010, $5000.
Sponsorship, Kativik School Board, Post Secondary Student Services MA award,
September 2009 – August 2011, $22,000 per annum for two years.
Quebec Labrador Foundation Student Bursary for teacher’s in training for work in remote
communities, September 2009 – May 1980, $3,500.

TEACHING EXPERIENCE
University undergraduate course taught
CYC 260 Creating Programs and Environments for Young Children, School of Child and
Youth Care, University of Victoria, on-line course. Winter 2011
EDUC 302, Administration in Early Childhood Settings, Department of Education,
Concordia University, Montreal, Canada. Winter 2013, Winter 2017

EDUC 303, Children, Families and Social Policy, Department of Education, Concordia
University, Montreal, Canada. Winter 2016, Fall 2016, Winter 2017
EDUC 402, Diversity in Childhood, Department of Education, Concordia University,
Montreal, Canada. Winter 2016, Fall 2016, Winter 2017
	
  

EDUC 426, Comparative Education, Department of Education, Concordia University,
Montreal, Canada. Fall 2012, Fall 2013, Fall 2015, Fall 2016
EDUC 454, Diversity in Education, Department of Education, Concordia University,
Montreal, Canada. Fall, 2015, Winter 2016, Summer 2016
FPST 212, Inuit Peoples, First Peoples Studies Program, School of Community and
Public Affairs, Concordia University, Montreal, Canada. Fall 2015

SELECTED PROFSSIONAL CONSULTING ACTIVITIES
Research Projects
Inuit Tapiriit Kanatami (2015) Consultant. Inuit specific screening and assessment
tool. Completed first phase of a multi-phase project which included an environmental
scan and literature review.
University of New Brunswick (2011 – 2012) Indigenous Education Advisor - First
Nation Education Initiative Inc. (funder) 0-3 integrated service delivery project.
Activities included consulting on the Canadian Oral Health Initiative (COHI) pilot in Eel
River Bar: a practice of integration at the local level ( COHI funded by Health Canada).
Kativik Regional Government (2009 – 2013). Researcher/facilitator. Narrative
Assessment Project. Funded by Public Health Agency of Canada through Aboriginal
Head Start Urban and Northern Development and KRG. This project connected
substantially with my thesis work and involved national and international site visits,
literature review and a community based action research project, which took place in
Inukjuak in the winter of 2011 (Rowan, 2011). In the winter of 2012 a similar approach
was used to implement narrative approaches in a second community, Kangiqsujuaq.
Inuit Tapiriit Kanatami (ITK) (2001 – 2014) Resource person - The Inuit Early
Childhood Development Working Group. Activities include: providing expert advice to
ITK and the Inuit Early Childhood Development Working Group concerning the Inuit
ECD strategy.
Avataq Cultural Institute (2006 – 2009). Coordinator of the Atuarsiaurluuk – Let’s
Read Together Project. 18 Inuttitut language books for young children were published

and distributed to Nunavik Child Care Centres in 2009. Kativik Regional Government
funded this project.
Avataq Cultural Institute (2008 – 2009). Coordinator of the Aniingngualaurtaa – Let’s
Play Outside Project. This project involved developing an approach to being outside with
young children designed with direction from many community voices: Elders, Educators,
familes and children; and grounded in Inuit knowledge, language and culture. In the
future a series of materials will be created including a; resource book, community binder,
project DVD, collection of Childhood Memory Stories, box of traditional Inuit materials
and set of Inuttitut language storybooks.
Avataq Cultural Institute (2002 – 2004) Project Manager - The Inuit Traditional Early
Childhood Materials Development Project. This project culminated in the publication of
a collection of 26 Inuit stories accompanied by songs, games and activites for children
between the ages of 0 and 5, called Unikaangualaurtaa – Let’s Tell a Story (Avataq,
2004). The collection has been published in the three languages: Inuttitut, French, and
English. Activities included: developing the work plan and approach to community
consultation; supporting the coordinator in conducting community consultation, editing
the stories, preparation of the collection for print and reporting on community/regional
activities to the funding department (Social Development Canada).
Arctic College (May – December 2003). Trainer and co-author in developing bilingual
(English and Inuttitut) training manual and delivered training workshop for Child Care
Centre Boards in the Qikitaaluk region of Nunavut. Worked with an Inuttitut speaking
interpreter for bilingual delivery in Inuttitut and English.
Indian and Northern Affairs Canada (February– November 2003) Trainer, research
consultant to the Pilot Study of the Aboriginal Head Start Impact Evaluation Tools.
Concerned examining the transferability of the AHS instruments to the First Nations
Inuit Child Care Programs funded sites. Provided training to the Early Childhood
Educators using the Work Sampling System (WSS) and the Community Evaluators; as
well as, support to the WSS data collection process, community evaluators and
contributed to the final report.
Johnston Research Inc. (March to December 2003) Research Consultant. Provided
support through interviewing, report writing, and data analysis, as a member of the team
conducting the Evaluation of the Aboriginal off-reserve component of the Community
Action Program for Children and the Canadian Prenatal Nutrition Program in Ontario
Ka:nen Our Children Our Future.
Sioux Lookout Area Management Board (SLAAMB) ( August 2001 – March 2004).
Childcare Planning in Sioux Lookout Area First Nations Communities. Meeting
facilitator/ writer/advisor. Development of a model for an integrated approach for
childcare and early childhood development for the 24 area communities. The
consultant’s role was to work with the Chief’s Political Group, colleague Ron Ryan and
the SLAAMB coordinator to co-facilitate planning workshops, to prepare materials

including the proposal and power point presentation as well as to provide support at
meetings. In the fall of 2002 the consultant worked with the SLAAMB board to design
and develop the Implementation Plan.
Nunavut Aboriginal Human Resource Development Agreement Holders
(AHRDAHS) Child Care Planning Project (February 2000 – December 2002).
Consultant. Carol Rowan worked with Ron Ryan of Consilium and the AHRDAHS of
Nunavut to assist in the development and realization of an action plan for child care in
Nunavut. The plan included development of detailed steps for the following goals: to
promote and monitor the principles of the Inuit Child Care Program; To sustain programs
and services; To assist child care centre societies to maintain and promote autonomy; To
have appropriate funding mechanisms to meet the financial needs of Inuit Child Care; To
deliver effective programs within the AHRDAHs capacity. The main focus of this work
was to facilitate and report on planning session swith the regional leaders who developed,
adapted and used the plans as appropriate for each of the three regions.
Health Canada (September 2002 – April 2004). Advisor, trainer, researcher, writer, for
the National Aboriginal Head Start Impact Evaluation. The goal of the impact evaluation
was to measure the impact of AHS on participating communities, families and children.
The role of the consultant was: to develop, design, facilitate 4 day training workshop for
community evaluators as well as to provide ongoing advice to the Health Canada
evaluation analyst concerning the approach. Activities included working with Tuesday
Johnston Macdonald, Harold Tarbell, and Andrea Johnston to design Impact Phase and
support introductory community activities in Ottawa and Goose Bay
Health Canada: Aboriginal Head Start Impact Evaluation Pilot (October 2001 –
2002). Worked with a team, which designed the tools for the Aboriginal Head Start
Impact Evaluation, and wrote the Impact Evaluation Pilot Report.
.
Human Resources and Skills Development Canada (January – February 2003).
Researcher/Writer. Aboriginal Human Resources Development Strategy Evaluation.
The consultant’s role was to assemble and review documents, conduction interviews and
focus groups, as well as to write a case study.
Human Resources and Skills Development Canada (September – October 2002).
Analyst, writer. Analysis of the First Nations Inuit Child Care Initiative (FNICCI)
evaluation. Carol Rowan in association with Ron Ryan of Consilium provided the
analysis of the First Nations Inuit Child Care Initiative (FNICCI) 2001 Evaluation for
HRSDC’s Aboriginal Relations Office.
Human Resources and Skills Development Canada (October – December 2001).
Facilitator, writer, FNICCI/AHS Workshop for the Aboriginal Relations Office (ARO) of
HRSDC where Aboriginal Head Start and First Nations Inuit Child Care Initiative
(FNICCI) funded project staff from across the country came together to identify program
successes, challenges, and identify areas in which the Health Canada funded AHS and the

HRSDC funded FNICCI programs could collaborate. A report was prepared following
the session.
Labrador Inuit Health Commission (January – February 2003). Consultant/Facilitator.
The consultant’s role was to: work with the regional child care coordinator, facilitate 2
day workshop with local childcare experts, prepare report in order to develop appropriate
regulations and licensing policy for child care services in the Inuit communities of
Northern Labrador.
Labrador Inuit Health Commission (August – December 2000) Researcher/writer. In
association with Greg Smith and in collaboration with the LIHC Steering Committee,
conducted evaluation of the Inuit Child Care Initiative in the 6 Inuit communities of
Northern Labrador. The consultants role included: community consultations, document
and file reviews, interviews with staff, management, and parents and preparations of an
evaluation report on the implementation of the Inuit Childcare Initiative in Labrador. The
report included a number of specific recommendations for future delivery of the program
in Labrador.
Labrador Inuit Health Commission (LIHC) (January – May 1996) Researcher,
facilitator, writer. In association with Greg Smith and community reps created an action
plan for the development of licensed childcare services in the coast communities of
Northern Labrador.
Government of Nunavut (GNU) Department of Education
(March – September 2000) Researcher, analyst, writer. The work culminated in the
publication of the Nunavut Government Licensed Day Care Review, Final Report,
Looking Toward the Future, written by Carol Rowan. Related activities included
developing the comprehensive work plan for the study, interviewing community
representatives in many of the Nunavut communities, contacting key players in the
childcare field from across the country and working with government representatives to
identify 45 recommendations from the findings.

Curriculum Design
Educator Bookmaking Workshop, 30-hour training session for Educators sponsored by
Kativik Regional Government, prepared with Stephanie Pov, summer 2008.
Module 8, Assessment and Finance, 30 hour Child Care Centre Directors Training,
prepared for Kativik Regional Government (KRG) with Sarah Tuckatuck Bennett and
Joelle Gaudet. August – September 2007.
Module 7, Special Needs and Communication, 30 hour Child Care Centre Directors
Training for Kativik Regional Government (KRG) with Sarah Tuckatuck Bennett and
Sharon Hope Irwin. March – April 2007.
Module 6, Time and Behaviour Management, 30 hour Child Care Centre Directors

Training, for Kativik Regional Government (KRG) with Sarah Tuckatuck Bennett.
December 2006 – January 2007.
Board Training Workshop, 18-hour course for members of the non-profit corporations,
with Julie-Ann Berthe and Lisa Epoo of Kativik Regional Government (KRG), October
2006.
Module 5, Health, Safely and Nutrition, 30 hour Child Care Centre Directors Training,
for Kativik Regional Government (KRG) with Sarah Tuckatuck Bennett and Annie
Augiak, and Doris Gagné. September 2006.
Module 4, Parent and the Board, 30 hour Child Care Centre Directors Training, prepared
for Kativik Regional Government (KRG) with Sarah Tuckatuck Bennett. May 2006.
Training for Local Cultural Committee Board Members, 18 hour, with Nancy Palliser
and Avataq Staff, March 2006.
Module 3, Educational Program, 30 hour Child Care Centre Directors Training, for
Kativik Regional Government (KRG) with Stephanie Pov and Sarah Tuckatuck Bennett,
January 2006.
Module 2, Managing Staff, 30 hour Child Care Centre Directors Training, prepared for
Kativik Regional Government (KRG) with Sarah Tuckatuck Bennett. September –
October 2005.
Module 1, Child Care Centre Directors Roles and Responsibities, 30 hour training,
prepared for Kativik Regional Government (KRG) with Lisa Epoo, Julie-Ann Berthe and
Sarah Tuckatuck Bennett. April – June 2005.
AHS Impact Evaluation Evaluator Training, 18 hours of training March 2002.

Professional workshops taught
Ilitsigatsait Learning Stories: Seminar for early childhood educators and leaders: Part
II, 2 hours. Sámi allaskuvla, Guovdadeaidnu, Norway, March 31, 2014.
Ilitsigatsait Learning Stories: Seminar for early childhood educators and leaders: Part I,
3 hours. Sámi allaskuvla, Guovdadeaidnu, Norway, March 20, 2014.
Thinking about children’s places and spaces in nature, with Laila Alexandersen Nutti,
for Alba Gruppen AS, Gjensidigegården, Kjøpmannsgata 12, 7500 Stjørdal, Norway,
February 25, 2014, full day session.
Aboriginal Head Start Quebec Regional Meeting, Quebec City, December 4, 2008.

Bookmaking Workshop, 30 hour, training session for Educators, Salluit, October 20 -24,
2008.
Unikaangualaurtaa, Let’s Tell a Story, 90 minutes session for Aboriginal Head Start
National Training Workshop in Regina, September 2008.
Let’s Play Outside Workshop, February 2008 for Nunavik Child Care Centre Directors,
and in September for Aboriginal Head Start National Training Workshop in Regina 2008.
Childhood Memory Workshop for KRG Staff, January 2008, and then for Educator’s and
Educator trainees, Inukjuak, February 2008.
Module 8, Assessment and Finance, 30 hour Child Care Centre Directors Training,
Kuujjuaq, September 24 – 28, 2007.
Challenging Behaviour and Kids Have Stress Too Workshop, 18 hour training for
Educators and Directors, Iqaluit June 21 – 23, 2007.
Module 7, Special Needs and Communication, 30 hour, Child Care Centre Directors
Training Akulivik April 16 – 20, and Kangiqsuk May 14 – 18, 2007.
Module 6, Time and Behaviour Management, 30 hour, Child Care Centre Directors
Training, Kangiqsualujuaq January 29 – February 2, 2007 and Ivujivik February 12 – 16,
2007.
Board Training Workshop, Centre de la Petite Enfance Kangiqsualujuaq,
Kangirqualujuaq October 18 – 20, 2006.
Module 5, Health, Safely and Nutrition, 30 hour Child Care Centre Directors Training,
October 2 – 6, Inukjuak and Tasiujaq September 25 – 29, 2006.
Module 4, Parent and the Board, 30 hour Child Care Centre Directors Training with
Sarah Tuckatuck Bennitt Umiujaq June 26 – 30 and Salluit June 5 – 9, 2006.
Nunavik Local Cultural Committee Training, Inukjuak March 29 – 31, 2006.
Module 3, Educational Program, 30 hour Child Care Centre Directors Training with
Stephanie Pov and Sarah Tuckatuck Bennett, Kuujjuarapik Feb. 13 – 17, Quartaq March
6 – 10, 2006, Inukjuak with Sarah Ruptash September 2008.
Module 2, Managing Staff, 30 hour Child Care Centre Directors, Training with Sarah
Tuckatuck Bennett, Inukjuak June 6 – 10, Kuujjuaq June 20 – 24, 2005. Inukjuak with
Sarah Ruptash, June 2008.
Module 1, Child Care Centre Directors Roles and Responsibities, Child Care Centre
Directors Training with Sarah Tuckatuck Bennett, June 6 – 10, Inukjuak and Kuujjuaq

June 20 – 24, 2005. Inukjuak with Sarah Ruptash, March 2008.
Indian and Northern Affairs Canada, First Nations Inuit Child Care Initiative Pilot
Evaluation Training, Montreal, March 16 – 19, 2003.
Aboriginal Head Start Impact Evaluation Training - Evaluation Training, Ottawa,
Ontario, October 25 – 28, 2002.
Aboriginal Head Start Impact Evaluation Training - Evaluation Training, Winnipeg,
Manitoba, April 6 – 9, 2002.
Aboriginal Head Start, delivered series of three –day (18 hour) workshops for early
childhood educators and centre directors on the Work Sampling System between 2001 and
2003.

Meeting Facilitation
Inuit Education Summit, Session 4 – Investing in what and how we teach. With Inuit
Tapiriit Kanatami, Inuvik, April 16, 2008.
Round Table on Special Needs for the Centre of Excellence for Children with Special
Needs, Ottawa, Feb. 27 – 28, 2008.
Annual meeting of the Inuit Early Childhood Development Working Group Meeting,
sponsored by ITK, Ottawa, Ontario. 2005. 2006, 2007, 2008.
Inuit and Inter-departmental meeting on Early Childhood Development, for Indian and
Northern Affairs Canada, Ottawa, Ontario. September 6, 2006.
Meeting of Child Care Centre Managers and Board Members in the Qikiqtaaluk, Kativak
Association, Iqaluit, Nunavut, March 23 & 24, 2006.
Meeting of Child Care Centre Managers and Board Members in the Kivalliq Region,
Rankin Inlet Nunavik, March 17 – 18, 2006.
Nunavut Early Learning and Child Care Leadership Meeting with Nunavut IECDWG
members and organizational CEO’s, for Inuit Tapiriit Kanatami, Ottawa, Feb. 27 – 28,
2006.

Conference Organization
Aboriginal Head Start Quebec Regional Training Workshop, Kuujjuaq, Nunavik,
prepared with regional team: Annie Augiak, Elsie Kasudluak, Maaji Putulik, and Betsy
Sagiagak, Julie-Ann Berthe and Maryse Turcot, February 26 – 28, 2013.

March 2010, National Inuit Early Childhood Education Gathering or “Nutaqavut
Sivuniksavut” (our children, our future) (March 17 and 18) in Happy Valley-Goose Bay,
Labrador (member of the organizing committee)
January 1998 - National Conference on Traditional Inuit Child Rearing Practices
(member of organizing committee).

SERVICE
Academic Journal Reviewer
Canadian Children: Journal of the Canadian Association for Young Children (2013)
Canadian Journal of Applied Linguistics (CJAL) Revue Canadienne de Linguistic
Appliqué (RCLA) (2013)
Canadian Modern Language Review Special Issue on Indigenous Language Teaching,
Leaning and Identities (Summer 2016)
Global Studies in Childhood Special Issue: Rethinking Global North OntoEpistemologies in Childhood Studies (Summer 2016)

Conference Paper Reviewer
Canadian Indigenous Native Studies Association, Conference held at Concordia, June
2015.
The 2nd Atlantic Education Graduate Student Conference: New conversations &
continuing controversies, July 6, 2013, (2 proposals)
New Zealand Child Care Association, (2010) 10th Early Childhood Convention (10
proposals)

Reviewer Granting Agencies
Human Resources and Development Canada, Child Care Visions Program, Reviewed
applications

Committee Work
2015 – 2017, International Collaborating Partner, on a project titled, “ Engaging the
voices of Sámi children: Sustaining traditional knowledge through kindergarten, school
and community knowledge transfer”. The lead researcher is Dr. Ylva Jannok Nutti at the
Sami Allaskuvla, in Guovdegaidnu, Norway.

2015, CINSA organizing Committee, Concordia University.
2010 – 2014, student contributor, with the Velma E. Schmidt Critical Childhood Policy
Research Initiative, based out of the University of North Texas in the United States.
2012 – 2013 – Organizing committee for the AHS regional training workshop
2009-2010 - Organizing committee for the Inuit National Early Childhood Gathering.
2007 – 2008 – Organizing committee for Inuit Education Summit.
2009 – 2010, University of Victoria, Investigating quality project, participant in Victoria
and Vancouver Learning Circles.
2005 – 2008, Early Childhood Experts Panel (volunteer): Statistics Canada, National
Aboriginal Children's (Post-Census) Survey, Technical Advisory Group for design,
cultural validity, analysis and interpretation.
1988 -1989, Canadian Child Care Advocacy Association, NWT representative.
MEMBERSHIPS
American Education Research Association (2012–2013)
Association for the Study of Literature and the Environment (2015–2016)
Canadian Children (2012–2013)
Canadian Child Care Federation (Since 1988)
Canadian Society for the Study of Education (2011–2016)
Comparative International Education Society (2013–2014)
Critical Ethnic Studies Association (2015–2016)
International Arctic Social Sciences Association (2014–2015)
International Studies Association (2013–2014)

