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Background 
The open education (OE) movement can be complicated to define as it refers not only to 

a pedagogical approach to teaching and learning but also resources used for that practice. Open 
educational resources (OER) seek to remove barriers of affordability, offer free access to 
educational resources (e.g., textbooks, quiz banks, etc.), and provide educators with the 
opportunity to create, adapt, and remix OER for their specific contexts using an open license 
(e.g., Creative Commons). Open pedagogy, with roots in critical pedagogy, seeks to empower 
learners as critical co-creators of knowledge focusing on challenging existing knowledge and 
empowering learners to participate in the construction of new information sources equitably. 

While definitions of the OE movement continue to be debated, the global growth of OE 
practices in post-secondary institutions over the past two decades is easily identifiable 
(Hogendoorn & Carlisle-Johnston, n.d.). With the growth of OE research, mandates from 
educational organizations and governing bodies, development of OER collections, open digital 
tools, repositories, and grant funding, the OE movement has taken hold as a potential framework 
for democratizing knowledge, breaking down barriers of access and cost, and transforming 
educational practices. In Canada, where the editors of this special issue are located, 90 
post-secondary institutions in 2020 were engaged in OER-related activities and initiatives, with 
provincial funding specifically provided for OE work in British Columbia, Ontario, Alberta, 
Manitoba, Quebec, and more recently, Atlantic Canada (Canadian Association of Research 
Libraries, Open Education Working Group, 2020).  

In post-secondary institutions, the movement has included advocacy in student 
governments (e.g., #textbookbroke campaigns), the growth of OE services in teaching and 
learning units and libraries, opportunities for internal funding and awards created from student 
fees, and educational initiatives at the academic administrative level (Canadian Association of 
Research Libraries, Open Education Working Group, 2020). In addition to the activities within 
post-secondary institutions, there is also evidence of the growth of provincial organizations (e.g., 
BCcampus, eCampus Ontario, etc.), an increase in OE statements and mandates, and national 
initiatives seeking to develop a framework on OE in Canada. This framework will address 
regional equity in access to resources to develop and adopt OE, support infrastructure needs and 
gaps, and address Canadian cultural content, including Indigenous and Francophone community 
needs (McNally & Ludbrook, 2023).   

Alongside the OE movement, there has been a parallel movement across higher education 
to focus on decolonizing and Indigenizing education (Battiste et al., 2002). Calls to action and 
commitments to truth and reconciliation are being undertaken to a greater or lesser extent at 
higher education institutions across the world, including New Zealand and Australia. Canada has 
enacted Bill C-15: An Act respecting the United Nations Declaration on the Rights of Indigenous 
Peoples, that codifies a commitment and obligation to advance the implementation of the United 
Nations Declaration on the Rights of Indigenous Peoples (UNDRIP). In addition to UNDRIP, 
with the implementation of the Truth and Reconciliation Calls to Action, the protected rights of 
Indigenous peoples including culture, language, education, and intellectual property, were 
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identified as necessary for building respectful and just relationships with Indigenous leaders and 
communities (Truth and Reconciliation Commission of Canada, 2015; United Nations, 2007).     

While commitments have been made to engage in decolonization of higher education, 
how institutions address this practice varies greatly. Many institutions have focused their efforts 
on implementing policies and practices aimed at increasing the representation of Indigenous 
people working on campus and seeking to bridge the gap between settler perspectives and 
Indigenous worldviews by integrating Indigenous knowledge and voices into academic discourse 
(Gaudry & Lorenz, 2018). However, despite the recognition for decolonial approaches to 
Indigenization, which acknowledge and address power imbalances and biases inherent in the 
foundations of educational systems, many scholars agree that progress towards making the 
academy more inclusive, equitable, and responsive to Indigenous knowledges and ways of 
knowing has been slow and uncertain (Cote-Meek & Moeke-Pickering, 2020; Lavalle, 2020).      

As academic institutions address the commitment to truth, reconciliation, and the rights 
of Indigenous peoples, OER advocates have identified the potential for OE and OER to play a 
role in this commitment, including the work currently being undertaken in the academy for 
Indigenizing programs and curriculum (Langille et al., 2021). There is potential for OE and OER 
to promote language revitalization and support cultural resurgence in a responsive and respectful 
manner. Additionally, there is potential to support the advancement of curriculum resources for 
Indigenous learners, the opportunity for cross-cultural learning, and the acceptance of 
Indigenous-driven models of creating and sharing information. However, this will require 
creators and supporters of OER to approach this work within a foundation that centres 
Indigenous traditions, cultures, and protocols. Specifically, Indigenous frameworks of copyright 
and intellectual property, protection of traditional knowledges, and community engagement must 
be central to OE practices that engage with Indigenous content (Clement, 2019; Langille et al., 
2021; McCraken & Hogan, 2020; McNally & Ludbrook, 2023).  
 
The Indigenous Knowledge and Open Education Symposium 

While scholars working in Indigenous research and data have led the way in developing 
equitable and inclusive approaches to knowledge dissemination led by the principle of “nothing 
about us without us,” the OE movement requires a similar interrogation of its practices (Global 
Indigenous Data Alliance, 2019). To begin these discussions, The Indigenous Knowledge and 
Open Education Symposium was organized by the University of British Columbia (UBC) 
Okanagan campus in October 2021. The original impetus for the symposium came from Tashia 
Kootenayoo, an elected student leader with the Students’ Union Office (SUO) at UBC’s 
Okanagan campus. Tashia, an Indigenous woman from the Alexis Nakota Sioux Nation and a 
passionate advocate for OER, recognized that conversations about OER at an institutional level 
were omitting critical reflections about Indigenous Knowledge. The purpose of the symposium 
was to have open and inclusive conversations about the intersections of OE and Indigenous 
Knowledge and ways of knowing (Langille et al., 2021).   
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The presentations, which included Indigenous post-secondary faculty, students, and staff, 

highlighted several issues and barriers to the development of Indigenous OER, resulting in more 
critical questions than answers. While the symposium addressed the potential for OER to 
increase access to high-quality learning materials for and about Indigenous peoples, recognition 
was given to the marked tensions around the incorporation of Indigenous Knowledges in openly 
licensed and available material. The symposium addressed the need for purposeful engagement 
between Indigenous scholars, Elders, community members, and the OE community to build upon 
the work of several initiatives and frameworks that support Indigenous knowledge sovereignty 
(e.g., the Global Indigenous Data Alliance (GIDA) CARE Principles for Indigenous Data 
Governance, Traditional Knowledge Labels). The need to build practices for creating, using, and 
sharing Indigenous OER with authentic community consultation and engagement resulted in the 
development of this special issue that highlights these kinds of practices in OE and OER 
development. 
 
Creating This Special Issue 

With a commitment to further exploring the issues raised during the symposium, a 
proposal was created for an edited book seeking to centre Indigenous ways of knowing, culture, 
experiences, and worldviews within the work of open education pedagogy, OER development, 
and open education advocacy work. A call for contributions was developed in 2022, and the 
response was impressive. Eleven chapters were selected from authors across what are colonially 
known as Canada, the USA, and New Zealand.  

The chapters were double open peer reviewed by Kayla Lar-Son (co-editor), Donna 
Langille (co-editor), and Brad Wuthererick (former co-editor). Upon completion of the peer 
review and editorial process, the book was sent to a publisher for review who identified the 
importance of publishing this work in a more timely manner, suggesting a special issue of a 
journal. We are happy to have found a home for this special issue with the Journal of Open 
Educational Resources in Higher Education (JOERHE). 

The goal of this special issue is to introduce the complexities of respectfully engaging 
with Indigenous Knowledges within OER to support a more comprehensive understanding about 
how Indigenous Knowledges can be respectfully and ethically shared through OER, including 
the development of practices for the involvement and leadership of Indigenous communities and 
Indigenous Knowledge Keepers and Elders in the creation and use of OER. 

 
The Editors 
Erin Fields 

Erin Fields is a second-generation uninvited settler born on the traditional territory of the 
Three Fires Confederacy of First Nations, comprised of the Ojibwe, the Odawa, and the 
Potawatomi Peoples. Currently, Erin lives and works on the traditional, ancestral, and unceded 
Coast Salish territories of the Musqueam, Squamish, and Tsleil-Waututh peoples.  
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Erin is the Open Education and Scholarly Communications Librarian at the UBC Library. 

Erin was the 2019-2020 Visiting Program Officer for Open Education for the Canadian 
Association of Research Libraries (CARL/ABRC) and was the Lead of the COPPUL Open 
Educational Resources Standing Committee (2022). She is the recipient of a 2018 Award for 
Excellence in Open Education and an Open Education Advocacy and Research Fellowship with 
BCcampus.  

Erin also received recognition as a 2019 UBC Open Education Resource Champion from 
the UBC Alma Mater Society, the VP Academic and Provost, and UBC Library. Erin supports a 
number of courses engaging in OER development and open pedagogy, including course 
assignments contributing to Wikipedia, developing social justice zines, reviewing case studies, 
and publishing open access texts found in the Open UBC Text Catalogue. 
 
Donna Langille 

Donna Langille lives and works as an uninvited settler on the unceded traditional territory 
of the Syilx Okanagan peoples. She is the Open Education Librarian, as well as the subject 
liaison librarian for film studies, theatre, media studies, and the digital humanities at the UBC 
Okanagan (UBCO). Her work includes providing support to students, staff, and faculty working 
on OER and building advocacy and awareness of open educational practices (OEP) and OER at 
her institution. 

In 2019, she obtained her Master of Information Studies from McGill University. Prior to 
this degree, she earned her Honours B.A. in English and Gender, Sexuality, and Women’s 
Studies from Simon Fraser University. She also holds a diploma in Motion Picture Production 
from Capilano University. They are currently a PhD Candidate in Interdisciplinary Studies at 
UBCO, focusing their research on queer cultural memory and research-creation methodologies.  
 
Kayla Lar-Son 

Kayla holds a Bachelor of Native Studies and a Masters of Library and Information 
Studies (MLIS) from the University of Alberta. Her professional areas of focus include 
Indigenous librarianship, Indigenous data sovereignty, and embedded librarianship with 
Indigenous communities.  

Prior to her current role, she was an Indigenous academic resident at the University of 
Alberta Libraries where she primarily worked in the Digital Initiatives unit. Kayla has previously 
been an instructor for the School of Library and Information Studies (SLIS) at the University of 
Alberta where she co-taught and created LIS 598: Indigenous Library and Information Studies 
(LIS) in a Canadian Context.  

Kayla is currently the Acting Head of X̱wi7x̱wa Library and formerly the Program 
Manager for the Indigitization program. Kayla is the Indigenous Programs and Services 
Librarian for the X̱wi7x̱wa Library at the UBC. She works with Indigenous communities both on 
and off the UBC campus and collaborates with stakeholders about library services. 
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Innovative Practices 
 

The 6Rs of Indigenous OER 
Upholding Indigenous Sovereignty in Open Educational Resources  

Kayla Lar-Son, Interim Head, Xwi7xwa Library, Vancouver, BC, Canada 

Abstract 

In 2021 I was asked to give a presentation on Indigenous Knowledges (IK) in open 
education (OE) to kick off open educational resources (OER) week (Lar-Son, 2021). Most of my 
speaking on IK in education was based on how we maintain Indigenous sovereignty through data 
and research practices in the context of large post-secondary institutions. Given that OER 
creation was something that I had only done a few times in my career, I decided to analyze OER 
frameworks, and the 5Rs of OER (Wiley, 2007), using my own Indigenous worldviews and 
teachings. In particular the teachings that I drew upon were the Rs, or the Longhouse and 
Kirkness and Barhardt (1991). From these Rs I created the 6Rs of Indigenous OER as a way to 
guide non-Indigenous OER creators to work ethically and adhere to IK sharing protocols when 
needed. The following article explains the intertwining of IK, worldviews, research, and 
sovereignty with the concepts and frameworks of OER to adapt the Rs and indigenize OER 
practices. 

Keywords:  
Indigenous Open Education, OER, Indigenous Knowledges, Indigenous Sovereignty, 
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Indigenous Knowledges and Worldviews in Research Practices  
Under the colonial influence of intellectual heritage, non-western thought was devalued 

and misinterpreted. Indigenous systems of knowledge and knowledge transmission were deemed 
to be inferior when compared to western traditions. Educational institutions, guided by a Western 
bias, transformed the plurality of knowledge systems into a hierarchy of knowledge systems. 
According to Vandana Shiva (2000), when knowledge plurality mutated into knowledge 
hierarchy, the horizontal ordering of diverse but equally valid systems was converted into a 
vertical ordering of unequal systems, and the epistemological foundations of Western knowledge 
were imposed on non-Western knowledge systems with the result that the latter were invalidated.  

In Western epistemologies and ontologies, knowledge is patriarchal, racialized, 
possessive, and extractive. The Westernized world is human-centric, and the power is centralized 
and taken from other entities. Western research is constituted by a set of ideas, practices, and 
privileges that are embedded within imperial expansion and colonization. These ideas, practices, 
and privileges later become institutionalized by academic disciplines, schools, curriculum, and 
universities. The researcher is put in an arbitrary position of power and given authority over the 
discipline and subject they specialize in (Tuhiwai Smith, 2012). In addition, Western research 
portrays a hierarchy of beings where humans are placed at the top of the pyramid and other life 
forces came into existence to serve humans (Jobin, 2016; Moreton Robinson, 2016; TallBear, 
2017).  

Indigenous conceptions of knowledge do not follow the same trajectory of Western 
understandings of knowledge and knowledge transmission. Indigenous Peoples do not focus 
their knowledge systems in binaries. The world is subjective; there are five characteristics of 
Indigenous Ways of Knowing. Indigenous Knowledges (IK) are: personal, orally transmitted, 
experiential, holistic, and narrative (Castellano, 2000). IK are also experienced and transmitted 
intergenerationally with kin and community and through ceremony.  

Indigenous Ways of Being greatly informs IK production and is often defined through a 
lens of relationality, or how we connect to our human and more-than-human relations. 
Relationality is rarely learned from within institutional walls and seldom from academic texts. It 
is learned on the Land, listening to stories, and from close connections to one’s community. 
Relationality  and  kinship  are  foundational  philosophies  for  Indigenous  Peoples.  Wilson 
describes relationality being a “collective, it’s a group, it’s a community…it’s built upon the 
interconnections, the interrelationships, and that binds the group...but it’s more than human 
relationships” (Wilson, 2008, p. 80).  

Relationality is grounded in the holistic conception of the interconnectedness and 
inter-substantiation among all living things on the earth. It informs social connectedness and 
brings to awareness the relationships within the world we inhabit (Morteton-Robison, 2016). 
Relationality has the ability to transcend the physical and the spiritual worlds and can connect us 
to our ancestors, those who have not yet been born, and creator beings. Rather than viewing 
ourselves as being in relationship with other people or things, we are the relationships that we 
hold and are a part of (Wilson, 2008). Relationality is an inextricable part of Indigenous peoples 
sovereign knowledges and is conducted with the utmost respect, responsibility, generosity, 
obligation, and reciprocity (Morteton-Robison, 2016). The Land is paramount for Indigenous 
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communities; the relationship to the Land and the experiences that happen on the Land shape all 
aspects of community and ground Indigenous peoples’ sense in their identity (Wilson, 2008, p. 
88).  

Indigenous research emerges from the incorporation of Indigenous worldviews, lived 
experiences, languages, and worldviews into the research process and centers Indigenous 
peoples and communities as the researcher and primary authority on a specific subject or topic. 
IK is creative and interconnects relationships with people, places and the natural environment. 
Whatever the methodologies or perspectives that apply in a given context, researchers who 
conduct Indigenous research, both Indigenous or non-Indigenous, commit to respectful 
relationships with all Indigenous peoples and communities (SSHRC, 2022).  Indigenous research 
is accountable, reciprocal, and integrates the physical, mental, emotional, and spiritual aspects of 
knowledge gathering and sharing (Kirkness & Barnhardt, 1991; Kovach, 2009; Tuhiwai Smith, 
2012; Wilson, 2008).  

As well, Indigenous research methodologies follow the same trajectory as Indigenous 
research methods, as they dismiss colonial understandings of the research process and 
incorporate the use of “techniques and methods drawn from the traditions and Knowledges of 
those people” (Evans, et al., 2008). Indigenous research methodologies differ from Western 
research methodologies as they recognize the colonial past and of Indigenous people,​ resist 
colonial narratives​, allow for the resurgence of Indigenous Ways of Knowing and Being​, prevent 
extractive research, acknowledge Indigenous self-determination, and combat power dynamics in 
“traditional” research practices (Evans, et al., 2008). 

Indigenous Sovereignty and Knowledge Protection 
Although there is a complex history between government agencies and Indigenous 

peoples, Canada recognizes that Indigenous peoples have an inherent right of self-government 
and self-determination which is guaranteed in section 35 of the Constitution Act of 1982. The 
recognition of this inherent right is based on the view that Indigenous peoples in Canada have 
the right to govern themselves in relation to matters that are internal to their communities, 
integral to their unique cultures, identities, traditions, languages and institutions, and with 
respect to their special relationship to their land and their resources. However, when we compare 
Canadian laws that dictate ownership and knowledge rights, such as the Copyright Act, it is clear 
that Indigenous aspirations of self-governance and these laws directly compete with one another.  

Challenges for the protection of IK arise due to expressions of Traditional Knowledge 
not qualifying for protection because they are too old and are therefore supposedly in the public 
domain; ​the “author” of the material is not identifiable, thus there is no “rights holder” in the 
usual sense of the term; and ​Traditional Knowledges are owned “collectively” by Indigenous 
communities for cultural claims and not by individuals or corporations for economic claims.​ 
Arguably, because of these issues, the Copyright Act has allowed for the legalized theft of IK 
through the guise of Western understandings of ownership and intellectual property. Unlike 
Western knowledge and copyright, for Indigenous peoples traditionally knowledge is not freely 
given—it is earned. The transmissions of knowledge can be informed by Indigenous legal 
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traditions and protocols. These protocols vary from community to community and are generally 
informed by the following factors:  

●​ Familial relationships such as kin and clans systems 
●​ Gender specific 
●​ Age specific 
●​ Geographically influenced 
●​ Seasonal 
●​ Informed by specific techniques and modes of production 

 
Ultimately, these protocols allow for communities to acknowledge ownership, within 

their own understanding of the term, of their knowledges and how those knowledges will be 
disseminated. This directly contrasts with modern-day copyright laws in which ownership of 
data and research often belongs to the individuals who collect the data. In other words, if a 
researcher records an Elder telling a story, once publicly disseminated, the researcher is the 
owner of the story and not the community the Elder is part of (Younging, 2010, p. 5).  

Many of these problematic research projects are funded, initiated by, paid for, and carried 
out by non-Indigenous people from universities, governments, and industries. In addition, 
researchers tend to select subjects or projects based on personal interest; this leads to 
communities being inundated with research requests that do not benefit the community in any 
direct way or lead to irrelevant research and data outputs. Informed consent is highly important 
when working with Indigenous communities, and unfortunately the reality is that researchers 
have not explained their studies in a language or manner to fully ensure this and have 
appropriated or failed to acknowledge some of the work.  

Research results are often not returned to the community, or if they are, they are returned 
in a form or language that is inaccessible. The most concerning aspect of problematic research is 
the utmost disrespect and disregard non-Indigenous researchers can have for Indigenous 
Traditional Knowledges, stories, ceremonies, and ancestral remains (First Nations Information 
Governance Centre, 2016). Examples of this include but are not limited to the following: 
researchers disregarding cultural taboos and secrecy by publicizing (and sometimes profiting 
from) sensitive cultural information; researchers presenting cultural information out of context 
and drawing inaccurate conclusions; researchers taking ancestral remains and cultural property 
for storage; researchers distorting, appropriating, and treating information as a commodity (First 
Nations Information Governance Centre, 2016).  

Indigenous Knowledge, Data, and Cultural Sovereignty  
Issues around the use, consent, and ownership have become more and more complex in 

an era in which data monetization seeks to broker data in an extractive way and seeking to 
destroy individuals and community centered data rights. The OE movement came into being to 
alleviate some of these issues for individuals who were seeking equitable access to information 
and research. However, there are certain complexities within the context of open that need to be 
considered for IK. Just as research has allowed the legalized theft of Indigenous communities’ 
knowledges and stories, the increase of Indigenous data made publicly accessible without any 
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informed consent of the Indigenous communities that data pertains to has resulted in the 
intentional and unintentional theft of Indigenous data. The concept of data sovereignty is unique 
to the 21st century with the explosion in the spread of information online due to the internet and 
emerging phone technologies. The term data sovereignty simply implies the means in which 
managing information is consistent with laws, practices, and customs of the nation-state in which 
it is located (Snipp, 2016).  

Indigenous peoples have long claimed sovereignty and governance over their Lands, 
education, and communities. Within a Canadian context, the Government of Canada 
acknowledges that Indigenous communities (First Nations, Metis, and Inuit), have the inherent 
right to remain as sovereign nations as defined in Section 35 of the Canadian Constitution. 
However, debates about data sovereignty have been dominated primarily by non-Indigenous 
governments and corporations for legal reasons. Until recently, Indigenous peoples have long 
been left out of the conversation relating to the collection, ownership, and application of data 
about their people, lifeways, and territories (Kukutai & Taylor, 2016). 

IK are often embedded within Indigenous data. There are multiple different types of data, 
information, and records that pertain to Indigenous peoples. While data can be created by, for, 
and with Indigenous peoples, it is also important to recognize data that has been created by 
researchers and organizations with little to no community involvement on how the data was 
collected, interpreted, or disseminated. Although there are complexities on how to categorize 
Indigenous data, it can be loosely sub-divided into three different categories.  

1.​ Data on Indigenous resources and environments. This includes information on lands, 
geological and water information, titles, and history.  

2.​ Data about Indigenous demographics or social data. This includes data that pertains to 
governance and politics, legal, health, education, and uses of services. This data can be 
Indigenous-driven.   

3.​ Data from Indigenous communities. This includes traditional cultural data, archival 
records, oral histories, ancestral knowledges, and community stories.  
 
Indigenous driven uses of Indigenous data allows for communities to prioritize research, 

which is in line with their needs and values, and ensures that their data is not exploited.  
Indigenous specific data and identifiers (Health Data Research Network, 2020) include but are 
not limited to: 

●​ Registries (e.g., Indian Registry System, Métis Citizenship Registry)  
●​ Self-identifiers (e.g., survey data with identifiers) 
●​ Geographic identifiers (e.g., postal codes or residence codes on reserve) 
●​ Indigenous-specific datasets (e.g., survey or health service delivery data) 

 
Indigenous peoples in what is now known as Canada have begun to recognize that data is 

a resource that has value. In a practical sense, data that is produced about, by, for, and with 
Indigenous communities can be used to advise policy and decision-making, it enhances 
understanding of a particular area of study, and it can be used to leverage funding for specific 
purposes (First Nations Information Governance Centre, 2016). In addition, Indigenous data has 
the potential to be beneficial to non-Indigenous peoples. Within an academic context, Indigenous 
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data benefits both researchers and the institution. Government agencies can influence policy 
decisions, and extractive industries can benefit financially from Indigenous land, water, and 
resources data (First Nations Information Governance Centre, 2016). The main issues with 
Indigenous data pertain to control, ownership, and power dynamics. 

Indigenous data sovereignty centers Indigenous peoples’ collective rights to data about 
people, territories, lifeways and natural resources and is supported by Indigenous peoples’ 
inherent rights of self-determination and governance (Walter & Sunia, 2019). In essence 
Indigenous data sovereignty puts forward the following principles; Indigenous nations have the 
right to ownership and governance over data about them, regardless of where it is held and by 
whom;​ Indigenous nations have the right to govern data in a way that aligns with their own data 
protocols and laws;​ Indigenous peoples also have the right to access data that supports nation 
re-building. This often includes access to government documents both historic and contemporary 
and archival documents. 

In addition to the governance, collection, and ownership of Indigenous data, Indigenous 
data sovereignty also seeks to protect the cultural sovereignty of communities. According to 
Tenille Marley (2020), “Indigenous sovereignty is threatened when cultural sovereignty is 
violated through exploitation, theft and misrepresentation of culture, especially through 
qualitative data (p. 159).” Cultural sovereignty is essential for the survival of Indigenous 
Nations’ culture, including language, songs, oral histories/stories, dress, ceremonies, dances, 
etc., as well as land and community at the core of Indigenous identity and way of life. 

Open Educational Resources and the 5Rs 
OER are any teaching resources that have an open copyright license (e.g., Creative 

Commons), or they are part of the public domain and have expired copyright protections. 
Depending on the copyright license used, OER can be freely accessed, used, remixed, improved, 
and shared (BC Campus, 2023). Popular examples of OER are open textbooks that are funded, 
published, and licensed to be freely used, adapted, and distributed. These books can be 
downloaded for no cost or printed at low cost, offering significant savings compared to 
expensive proprietary textbooks. OER provide freedom to customize, localize, translate, and 
update as required (Open Education Global, 2022). OER expand and enhance the academic 
offerings of an institution. OER go beyond open textbooks and often include resources such as 

● Online courses
● Videos
● Audio
● Presentation slides
● Syllabi
● Course outlines
● Supplemental materials such as quizzes and assignments

David Wiley (2014) introduced the 5Rs of openness in 2014; these Rs are meant to be
used as a framework or a set of best practices to guide OER creators. The core of open content 
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seeks to apply the principles of Western understandings of openness to creative works, including 
writing, images, sounds, and videos. In 2007, Wiley introduced the 4Rs of OE; the original Rs 
included reuse, rework, remix and redistribute (Wiley, 2007). These were later revised to the 5Rs 
with the addition of retain (Wiley, 2014). The 5Rs promote openness through the following 
understandings.  

●​ Retain: the right to make, own, and control copies of the content 
●​ Reuse: the right to use the content in a wide range of ways (e.g., in a class, in a study 

group, on a website, in a video) 
●​ Revise: the right to adapt, adjust, modify, or alter the content itself (e.g., translate the 

content into another language) 
●​ Remix: the right to combine the original or revised content with other open content to 

create something new (e.g., incorporate the content into a mashup) 
●​ Redistribute: the right to share copies of the original content, revisions, or remixes with 

others (e.g., give a copy of the content to a friend) 

Although there is criticism that OER only addresses issues pertaining to Western 
copyright and fair dealings, OER movements are now beginning to be rooted in the human right 
to access high quality education. This shift in educational practice is not just about cost savings 
and easy access to openly licensed content; it is about participation and co-creation. OER offer 
opportunities for systemic change in teaching and learning content through engaging educators 
in new participatory processes and effective technologies for engaging with learning (OER 
Commons, 2022). This shift includes a pedagogical shift that some OER advocates are taking to 
Indigenize OER creation.   

Indigenizing the 5Rs: the 6Rs of OER  
The framework of the 6Rs of Indigenous OER was first developed in 2021, however, 

Indigenous scholars have been discussing the benefits and consequences of IK in curriculum 
well before. The goal of the 6Rs is to provide guidance for authors who are wanting to ethically 
incorporate IK and content into openly licensed teaching and learning materials. The 
development of the 6Rs were influenced by three different principles and teachings, the 
FAIR/CARE principles, the 4Rs of Indigenous Education by Kirkness and Barnhard (1991), and 
the UBC Longhouse 4Rs.  

As ethical considerations in open access were paramount in the creation of the 6Rs, the 
CARE principles were a natural fit in their creation. Inherently in research, data is owned by the 
researcher collecting the data; this inherently goes against the sovereign right of Indigenous 
communities. The CARE (Collective Benefit, Authority to Control, Responsibility, and Ethics) 
Principles for Indigenous Data Governance were created to directly challenge the notion of 
researcher ownership of data and promote equitable participation in the processes of data reuse, 
which has resulted in more equitable outcomes (Carroll et al., 2020). Academics and 
practitioners in the International Indigenous Data Sovereignty Interest Group within the 
Research Data Alliance consulted several international publications on data governance within 
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Indigenous communities. The CARE Principles address important considerations for modern 
data ecosystems and across data life cycles that support both innovation and Indigenous 
self-determination. The principles describe high level actions applicable within research, 
government, and institutional data settings.  

The goal is for data stewards and other users of Indigenous data to implement CARE and 
FAIR (Findability, Accessibility, Interoperability, and Reuse) Principles in tandem (Carroll et al., 
2020). FAIR Principles improve the findability, accessibility, interoperability, and reuse of digital 
assets (GoFAIR, 2023). FAIR principles can be used to facilitate the use of Indigenous data; 
however, CARE gives guidance for considerations that need to be taken by researchers. 
Collective benefit is the first principle in CARE; collective benefit allows for Indigenous peoples 
to achieve inclusive development and innovation, improve governance and citizen engagement, 
and realize equitable outcomes. Benefits accrue when data ecosystems are designed and function 
to support Indigenous nation and community use and reuse of data. Authority of control affirms 
the rights of Indigenous peoples to control the use and access of data. Authority of control also 
allows for Indigenous communities to govern data in a way that aligns with their own data 
governance protocols. Responsibility acknowledges that when working with Indigenous peoples, 
data relationships need to be built and grown. When relationships are grown, there is increased 
capacity development that allows for increased community data capabilities and embedding data 
within Indigenous languages and cultures. Lastly, ethics need to be adhered to in order to 
minimize harm, maximize benefits, promote justice, and allow for future use (Carroll, 2020). 

The 6Rs of Indigenous OER blend together the Kirkness and Barnhardt Rs and the 4Rs 
of the UBC Longhouse. Kirkness and Barnhardt (1991) were the first to introduce the 4Rs into a 
post-secondary context. The 4Rs were outlined for post-secondary institutions to better support 
Indigenous students entering university in a way that reflected their own worldviews. For 
Kirkness and Barnhardt (1991), the 4Rs include “respect, relevance, reciprocity, and 
responsibility” (p. 6). Respect is understood as respect for First Nations’ cultural identity; this 
includes respect for cultural differences and worldviews (Kirkness & Barnhardt, 1991). In 
Kirkness and Barnhardt (1991), relevance called on post-secondary institutions to legitimize IK 
and foster ways to incorporate them into academia. This had and still needs to be done in a way 
that acknowledges IK protocols.  

Additionally, Kirkness and Barnhardt (1991) call on post-secondary institutions to 
examine their policies, practices, and protocols to ensure that they are relevant to Indigenous 
communities. Reciprocity within an Indigenous worldview is highly valued; teaching and 
learning are and should be reciprocal processes. Reciprocity can be achieved when faculty 
members make an effort to understand a student’s cultural background and the student is able to 
access the inner workings of the culture and institution to which they are being introduced 
(Kirkness and Barnhardt, 1991). Responsibility through participation is the understanding that 
post-secondary institutions have a responsibility to Indigenous students and communities to 
create a welcoming environment, and to partner with Indigenous communities to maintain, 
develop, and ensure the future of Indigenous programs and services (Kirkness and Barnhardt, 
1991).    

Indigenous peoples cannot separate their worldviews from their work and pedagogical 
practices. The UBC Longhouse has provided not only a home away from home for Indigenous 
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students and scholars but has also provided 4Rs to guide Indigenous peoples on how to live, 
work, and study on the traditional territory of the xʷməθkʷəy̓əm (Musqueam) peoples. The 4Rs 
of the Longhouse are as follows. 

Respect forms the foundation for other values. Respect begins with the self and ripples 
out to embrace family, community, nations, the natural world, and the creator. This teaching 
(UBC, 2019) is honored by:   

●​ Acknowledging the land and the Coast Salish and Musqueam peoples of the land  
●​ Maintaining a safe, healthy, inclusive environment free of alcohol and drugs, 

discrimination, and harassment  
●​ Caring for home and the surrounding environment 
●​ Being sensitive to the needs of other users  

 
Relationships speak to the connection to all creation and the Creator. The teaching of all 

my relations (UBC, 2019) is honoured by:  
●​ Valuing the gifts and teachings which come to us through our relations and with those of 

different ages, ancestry, colour, family, status, marital status, physical or mental 
disability, political belief, place of origin, race, religion, sex, sexual orientation, and 
unrelated criminal conviction 

●​ Interacting with discretion  
●​ Considering the needs of Elders and children in actions and activities  
●​ Welcoming visitors with honour and consideration  

 
Responsibility is when we understand what enhances wellbeing and what diminishes it, 

and we take responsibility for strengthening it. This teaching (UBC, 2019) is honoured by:  
●​ Modeling and sharing protocol with others 
●​ Caring for ourselves, others, the Longhouse, and the environment  
●​ Serving as witnesses in the unfolding life of the Longhouse 
●​ Using resources appropriately  

 
Reverence is the meeting of respect and the sacred. This teaching (UBC, 2019) is 

honoured by:  
●​ Serving others for the benefit of all our relations  
●​ Developing our own gifts and facilitating that development in others 
●​ Being grateful for our lives and the lives of all in our circle of relations  
●​ Being respectful of the spiritual realm and its place in learning 

 
From the 4Rs of the Longhouse, the 6Rs were conceptualized. They are meant to serve as 

a guide for non-Indigenous scholars to use when incorporating IK into OER. The 6Rs consider 
fair use for Indigenous worldviews but go beyond Western understandings of who is allowed to 
claim ownership of knowledge and ask practitioners to consider their relationships to Indigenous 
communities in various ways. The 6Rs legitimize and prioritize IK in a way that is often left out 
of other educational practices. In addition, these 6Rs allow for Indigenous peoples to remain 
sovereign over their own cultural practices, knowledges, and data, and with consultation can 
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allow for the adherence of community-specific knowledge sharing protocols and practices. The 
6Rs (Lar-Son, 2021) are as follows. 

1. Respect for Indigenous cultural identity, communities, and topics.
2. Relationships that connect to the concept of all of our relations and building relations

with communities.
3. Responsibility to share only when we are allowed, and to publish in an ethical way while

considering ownership, protocols, and community practices.
4. Reverence, meaning respect for the sacred.
5. Relevance to legitimize and incorporate IK into curriculum when it makes sense.
6. Reciprocity, meaning giving back.

The 6Rs of Indigenous OER are meant to be fluid and adaptable to community and
context. They are also meant to be expanded on and challenged as more Indigenous peoples and 
scholars’ further advancements in Indigenous OE. In addition, they are meant to complement 
best practices around Indigenous OE. Currently, there are no nationwide specific best practices 
that support Indigenous OE, however, using an understanding from their own geographical 
context, and based on their own worldviews and relationships, McCracken and Hogan (2021) 
invited OER creators to “to take what works for [their] community and leave what doesn’t. 
Adapt, remix, and localize these recommendations based on the needs of the Indigenous partners 
and communities [they] work with” (p. 8). McCracken and Hogan (2021) developed five guiding 
principles for Indigenous OER to help non-Indigenous creators work ethically with IK in an 
open context and build relationships; this was reflected in the current state of IK online.  

1. Relationship building must come first. Relationships need to be developed long before a
project comes to fruition or a grant opportunity becomes available. Tending to
relationships should be an ongoing reconciliation priority and is the foundation upon
which all other work should be built.

2. Nothing by us without us. Any OER development that includes IK should be done in
collaboration with Indigenous community members and Indigenous stakeholders. This
collaboration should extend from project inception to completion and be based on
relationship building and partnership. Credit for the knowledges shared should be
included in the material.

3. Integrate OCAP (Ownership, Control, Access, and Possession) Principles into OER
development. OCAP is a set of standards for how First Nations information should be
collected, protected, used, and shared. These principles articulate the inherent right of
Indigenous peoples to manage their own information and should be integrated into any
OER creation that includes IK.

4. Not all IK wants to be open. Researchers and academics are not the ones who should
decide which knowledge should be made open. Indigenous communities, knowledge
holders, and Elders are the ones who should be making these decisions. Do not share
information without consent and guidance. Remember to clearly inform these partners on
how the information will appear.

5. How information is shared matters. Creative Commons licensing and the 5Rs of OER do
not always meet the needs of Indigenous communities. How information is shared and
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how it can or cannot be reproduced needs to be understood within community contexts 
and made on a case-by-case basis. Creators of OER should explore traditional knowledge 
labels or other community driven means of sharing IK. 

Conclusion 
While there have been small advancements in better understanding how IK can be 

incorporated into OER, there is a clear need for the reassessment and development of OER to 
allow for IK to be treated with the respect and prominence that is deserved. When communities 
are not able to be consulted on the incorporation of their knowledges into OER, or those 
knowledges have been shared prior in a good way or with approval, then the OER creator must 
clearly acknowledge those communities as the owners of those Knowledges. Clear frameworks 
need to be created with the guidance of Indigenous communities, and appropriate honorariums 
should be given to community members for their time and knowledge sharing. When I created 
the 6Rs of Indigenous OER, I wanted to inspire others to rework them in a way that made sense 
for the communities and knowledge they are working alongside. As OER for non-Indigenous 
users are advanced, the same attention and funding should also be given to OER creation within 
Indigenous communities, which can advance the resurgence of Indigenous languages and 
cultural practices and continue intergenerational learning through the use of OER technologies.  
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Introduction  
In this reflective article, I share my perspective as an Indigenous librarian who has 

recently transitioned into a role advocating for open education and open access frameworks. In 
particular, I aim to consider some of the nuances between open and Indigenous methods of 
knowledge sharing and management, how they could coexist, and my accountabilities as an 
Indigenous open education librarian. The entanglement of these two frameworks has been 
explored by scholars including Christen (2012), Flor (2013), and McCracken and Hogan (2020). 
While there is an increasing body of literature and webinars that consider these intersections, in 
this article my main focus is a series of interviews I conducted with Indigenous practitioners of 
Indigenous data sovereignty or open frameworks paired with my own personal reflection and 
observations as someone new to this work. My interviews were designed using kaupapa Māori 
frameworks that emphasize autonomy for the interview participants and influenced by relational 
practices such as visiting (Tuck et al., 2023). It is with their permission that I share my 
participants names and responses in this work. 

 
My Positionality 

I am a member of the Ngāti Paoa iwi and am of Māori and Pākehā descent. After a 
lifetime of racism in colonized Aotearoa, my Māori grandparents did not insist that their own 
children engage in te ao Māori, hoping they would gain social mobility in a Pākehā-dominated 
society. Likewise, my Pākehā grandmother was also hopeful that her children would experience 
more opportunities than she had in adulthood. Consequently, like many members of my 
generation, I was not raised with knowledge of our tikanga or reo, nor was I involved in events 
on our marae beyond my infancy.  

Many members of my whānau live abroad. In adulthood, I moved from Tāmaki 
Makaurau to the United States. As technology has advanced, attitudes around kanohi i te kanohi 
have evolved, and Māori creative works have become successful in mainstream media. I have 
found ways in adulthood to engage in wānanga, including basic raranga, rongoā, and te reo 
Māori.  

My work in academia has afforded me opportunities to engage with kaupapa Māori and 
learn from generations of Māori scholars and writers, including those who engage in public 
scholarship on social media. Despite living a hemisphere away from home, technology also 
allows me to keep up-to-date with iwi and whānau matters, including voting in tribal elections 
and even running Zoom hui for my iwi. I am a member of a local kapa haka group here in San 
Francisco, and in my day-to-day work I offer support to Pasifika and Indigenous students on 
campus and in my wider profession. While I hope to eventually return home and engage in ahi 
kā, te reo immersion learning and directly contribute to my community, in the meantime I know 
that I am engaging in te ao Māori to the best of my ability as a member of the Māori diaspora. 

I share my personal history here because I believe it is relevant to my perspective of 
examining two knowledge frameworks that appear to be in opposition to each other. Like many 
other mixed-race or urban-Indigenous people, my upbringing gives me a nuanced awareness of 
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what it is like to be accountable to and in community with multiple groups of people. I can often 
see different perspectives even if I do not agree with them and different frameworks for action 
within those groups. I also want to make it clear that Māori do not exist as a monolith, and I do 
not speak for everyone in my iwi, or my whānau. Nonetheless, I hope that you might find this 
article an interesting exploration of how two kinds of cultures move towards a just means of 
knowledge management. 

 
My Career Path 

In 2019, I joined the University of San Francisco as the instruction/first year experience 
librarian. Two years later, I accepted the role of open education librarian, a new position for the 
university. Although I was excited to learn new skills and advocate for our students through 
policy, I also had some personal reservations.  

Anecdotally, most of my peers in first year experience were early-career librarians who 
were also first-generation, queer, or people of colour—identities that aligned with the student 
populations they were hired to engage with. Conversely, most of the librarians I knew who 
worked in open education or scholarly communication did not hold those identities. The world of 
first year experience or student success was one in which relationships and potential were 
emphasized; whereas in scholarly communication, it has felt like what mattered was credentials, 
achievement, and the ability to interpret and shape policy. Previously, my outreach audience was 
students and their families; now, it is faculty, administration, and publishers—groups I had 
already witnessed as wielding hierarchy and microaggressions against library workers. In short, I 
had plenty of learning and adjusting to do if I were to succeed in my new position. However, I 
would not have to undertake this learning alone. 

 
Open Access and Colonization 

When I began my new position, I was already a participant in the Scholarly Publishing & 
Academic Resources Coalition (SPARC) Open Education Leadership Program. The SPARC 
program gave me a theoretical foundation of open access principles and the opportunity to 
pursue a culminating capstone project on the topic of my choosing. As I was interested in what it 
meant to be an Indigenous person advocating for open education and open access on campus, I 
decided to use my capstone project to consider this juxtaposition. 

Throughout the program, I read many papers on the open access movement, and I was 
struck by the comparison that could be made between open access advocates and colonizing 
missionaries. In his seminal text titled Open Access, Peter Suber (2012) introduces the 
framework by saying, “imagine a tribe of authors who write serious and useful work, and who 
follow a centuries-old custom of giving it away without charge” (p. 2). In this one sentence, 
Suber both commits a microaggression and sets the stage for vocational awe (Ettarh, 2018). 
Suber continues: 

If authors like that exist, at least they should be able to take advantage of the access 
revolution. The dream of global free access can be a reality for them, even if most other 
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authors hope to earn royalties and feel obliged to sit out this particular revolution. These 
lucky authors are scholars, and the works they customarily write and publish without 
payment are peer-reviewed articles in scholarly journals. Open access is the name of the 
revolutionary kind of access these authors, unencumbered by a motive of financial gain, 
are free to provide to their readers. (p. 3-4) 
The open access landscape is rife with inspirational, energizing language that echoes this 

tone. Suber’s (2012) paragraph above includes “serious and useful,” “centuries-old custom,” 
“access revolution,” “dream,” “global,” “free,” “revolutionary,” and “provide.” SPARC’s (n.d.) 
definition of open access includes the phrases, “communicating the results of research is what 
allows us to turn breakthroughs into better lives,” “open access is the needed modern update,” 
and “open access empowers anyone to use these tools, which hold the potential of 
revolutionizing how research is conducted” (para 1). The Open Education Consortium (n.d.) 
posits that it is harnessing today’s collaborative spirit; Open Education Global (n.d.) aims to 
expand access to education enabling every person on earth to access and contribute; OER 
Commons (n.d.) forges alliances with its pioneering efforts which are at the forefront of a new 
educational era. The Open Library of Humanities (Smith, 2018) states that now is the time to 
form the bonds that will give strength and conviction to all those supporting the APC-free gold 
open access of the future. The Institute for Open Leadership (CC Wiki, 2014) states that the 
Creative Commons (CC) vision is nothing less than realizing the full potential of the Internet — 
universal access to research and education, full participation in culture—to drive a new era of 
development, growth, and productivity. 

Lastly, SPARC (2022) invokes primitivism and ableism in its descriptors of those who 
present barriers to open access; they are “crippled by a centuries old model,” “a print-based 
model in the digital age,” and “legacy publishers.” While not every advocate for openness uses 
this language, it is not difficult to find instances of marketing copy that utilize this binary 
approach to openness. 

Christen (2012) has previously examined the tension between Indigenous rights to 
privacy and the public domain, stating: 

The colonial collecting history of Western nations is comfortably forgotten in the 
celebration of freedom and openness that would give ‘us’ a storehouse of materials for 
the common good. In fact, the commons was never a place of inclusion, nor was it ever 
unregulated or uncontrolled. (p. 2876) 

Skylee-Storm Hogan and Krista McCracken (2020) analyzed 14 open educational resources 
(OER) with Indigenous content. In their resulting white paper, they state, 

As this paper argues, creators of OER seeking to include Indigenous knowledge need to 
approach their work within a framework of reciprocity, care, and humility. They also 
need to understand that many systems of organization and knowledge production are 
directly linked to colonialism and can cause harm to Indigenous peoples. (p. 2) 
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I firmly believe that students deserve free access to high-quality learning materials, 
regardless of whether or not they are enrolled in a formal program of education; likewise, I 
believe that traditional publishers should not be profiting from the work and research of authors. 
However, it is evident that proponents of open access frame the movement as being inherently 
good and universally applicable. In these instances, it can be difficult for these advocates to resist 
the positioning of open and practice the humility that McCracken and Hogan (2020) recommend. 
Those people working in open access are referred to as pioneers, innovators, thought leaders, and 
on the cusp of a revolution; language which, as an Indigenous person, reinforces values of 
colonization, Manifest Destiny, and lack of consent. Much like missionary work, open access 
appears as a process of conversion from a “primitive” system to a “civilized” one, and delivered 
with religious zeal for the benefit of those who are uneducated and in need. 

What then, does that mean for those of us who do not believe that every piece of 
knowledge should be archived and shared without restraint? Granted, there is nuance to be found 
in the open movement with two examples, including the use of embargoes in publishing and the 
flexibility of Creative Commons licenses to shape how one’s work can be reused.  

Nonetheless, in open access rhetoric, we repeatedly hear the claim that open access 
enables access to education, but what kind of education does this enable, and for whom? My 
grandfather often told me the story of how he was one of eleven children and the only one in his 
whānau to attend high school. There, he was punished for speaking te reo Māori, and rather than 
continue to learn the rongoā his father had taught him, he was made to learn tradesmanship and 
play on the school rugby team. In a racist society, the prestige of his education did not help his 
job prospects or prevent him from being denied service in establishments. For Native American 
and First Nations families, access to schooling has meant forced separation from family and 
punishment for engaging in traditional practices, including instances in which educators 
murdered the native children under their care. What then is the value proposition of open access 
for Indigenous people whose lands, families, knowledges, and aesthetics have repeatedly been 
taken by colonizers without consent? 

 

The SPARC Project 
In addition to a theoretical foundation in open frameworks, the SPARC Open Education 

Leadership Program culminates in a capstone project of the participant’s choice. For my project, 
I chose to investigate an Indigenous perspective of open access through a combination of 
interviews and a literature review pertaining to open access, Indigenous data sovereignty, and 
Indigenous knowledge management.  

In undertaking this work, I was interested in exploring whether Indigenous knowledge 
and open access were truly at odds with each other, or whether there were Indigenous 
practitioners in these fields making these frameworks work for them and their Indigenous 
communities. I was interested in the ways that people working in open access grappled with 
issues of diversity, cultural humility, and the right to privacy not just for their students but also 
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for their colleagues or peers. Going into this project, I did not expect a particular outcome or set 
of rules to emerge, but I was curious to see what perspectives and experiences I could find. 

 
The Interviews 

In March of 2022, I interviewed four Indigenous professionals whose work aligned either 
with open access or Indigenous data sovereignty. In line with a kaupapa Māori research 
framework, I sent my participants questions in advance with the option to opt out of any 
questions. Our interviews were conversational and geared towards the comfort of the 
participants, and participants had the opportunity to review my capstone report before it was 
published. I offered each person a self-funded koha as acknowledgement of their time and work. 
Our interviews ranged from 45 to 90 minutes in length and were conducted over Zoom. I remain 
grateful to my interview participants and am still reflecting on the wisdom they shared. The 
participants were: 

●​ Chris Cormack, (Kāi Tahu, Kāti Mamoe); Kaihuawaere Matihiko; Koha team technical 
lead, Catalyst IT  

●​ Tahu Kukutai, (Ngāti Tīpa, Ngāti Kinohaku, Te Aupōuri, Ngāti Mahanga); Professor of 
Demography, Te Whare Wānanga o Waikato (The University of Waikato); founding 
member of the Māori Data Sovereignty Network Te Mana Raraunga and the Global 
Indigenous Data Alliance 

●​ Kayla Lar-Son, (Métis and Ukrainian); Indigenous Programs & Services Librarian, 
X̱wi7x̱wa Library; Program Manager Librarian, Indigitization program; University of 
British Columbia 

●​ Kim Tairi, (Ngāti Korokī Kahukura); Kaitoha Puka (University Librarian) at Te Wananga 
Aronui o Tāmaki Makaurau (Auckland University of Technology); Open Access 
Australasia Executive Committee Chair 2022-2024 
 
I asked each interview participant a slightly varied set of questions to account for the 

variations within their communities and their differing highly-skilled roles. They shared a wealth 
of knowledge during our talks together, but for the sake of brevity in this article I will draw on 
one quote from each of them to illustrate some of our discussion. 

Overall, participants were supportive of open access as a framework with a distinct use 
case and set of benefits. Respondents noted that open movements exist as a set of tweaks within 
an existing colonial knowledge system, and while these tweaks represent benefits, they still 
largely adhere to the rules and hierarchies of the original system. I found it interesting that the 
two participants who actively work in the academic library sector seemed to be more flexible 
about creating change from within the mainstream open access movement than their counterparts 
outside of libraries. 

In my first interview, Kayla Lar-Son gave a very concrete example of creating a new tool 
that applies Indigenous protocols to open access and open education frameworks: her 6Rs of 
Indigenous OER, which is also featured in this issue.  
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Kayla explains, 
I was looking at the 5Rs of open educational resources and looking at how this does not 
actually fit into an Indigenous worldview of how knowledge is shared. So I was looking 
at it and thinking that there has to be a better way of working within an Indigenous 
worldview and open education in a way that makes sense. I was looking at the 4Rs of the 
Longhouse, as well as the 4Rs of Indigenous Education which are from Kirkness and 
Barnhardt, and thinking about how they could almost transform those in a way that would 
align with Indigenous worldviews for open education and open educational resources.  
 
And really thinking about protocols that align with openness and how knowledge is 
actually earned—it is earned, and it takes time to earn it, so we can’t just look at it with 
that Western understanding that everybody has the right to know everything. 
Knowledges, especially knowledges that are sacred knowledges or traditional 
knowledges, it takes time, it takes accountability to community, you have a responsibility 
to be a steward of those knowledges, and you have a responsibility to that community.  
 
Likewise, when I asked Kim Tairi her thoughts on whether Indigenous knowledge 

protocols and open access requirements could be intertwined, she pointed to factors such as the 
potential to respectfully increase Indigenous access to mainstream knowledge or research, while 
maintaining firm boundaries to protect Indigenous knowledge and data. Tairi stated, 

I think that reciprocity and collective good and community is what is in common, so it’s 
that, how can we make sure that our research has the best possible impact for 
communities, and that’s kind of what open access is for me. How are you going to get it 
into the hands of people who are going to make a difference and improve life for iwi, 
Māori, for all Indigenous people? 
 
Then if you marry that with respect, respecting that our stories are part of our DNA, it’s 
how we learn, it’s how we share our origin stories, it’s how we continue to thrive, and 
they are really precious things.  
 
I don’t think they necessarily need to be at the different ends of the spectrum. If you’re 
about collectivism and making sure that knowledge has real-world impact and improves 
things, and the other things, honouring Indigenous knowledges, making sure Indigenous 
people have control, for me they’re a no-brainer. I don’t think they’re binary, it’s not 
“either/or”, I think open access needs to respect the fact that Indigenous data sovereignty 
is important and it needs to be done the right way.  
 
Unsurprisingly, Tahu Kukutai was the participant who spoke most about Indigenous data 

sovereignty and Māori data sovereignty, and she was quick to note that this work had been 
carried out for generations, long before we had the moniker “Indigenous data sovereignty.” 
Kukutai warned against the potential dangers of putting too much energy into trying to change a 
system that ultimately may not be able to be changed. Kukutai stated, 
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If we keep doing the same old same old, I don't think we’re going to get anything done 
fundamentally different. And earlier you were talking about the evangelical nature of 
open access, but I mean, who’s it really working for? Open data movements have their 
genesis in antigovernment corruption, and so I can kind of see why they took on that sort 
of fervent, “Open the books! Open the books! We know you’re doing bad things” 
(laughter).  
 
But they can’t necessarily transport their thinking into domains for all people at all times, 
so I'm always circumspect about the claims of the open data movement to deliver 
anything meaningful for Indigenous peoples. 
 
My own view, though, is that there’s always going to be limits trying to disrupt colonial 
architecture. Doesn’t mean you can't do good stuff—you can, but I think you do have to 
be realistic about the scale of change that can be effective within those systems and 
whether you want to put your energies there or whether you want to put your energies 
elsewhere. 
 
Chris Cormack also expressed reservations regarding how much change was possible 

while still operating within the open movement, stating, 
I feel like the open movements are resistance to a problem, where the solution needs to be 
refusal. I think about Indigenous data sovereignty more as an act of refusal than an act of 
resistance. In order to actually get there, we need to refuse the right, refuse people’s 
perception that they have the right to sell data, and we need to hold it and look after it 
ourselves. 
 
You can only get so far when you’re working inside an existing framework and tweaking 
it. So, the way that open source licenses and open data licenses and Creative Commons, 
they’re built on that there’s a bug in copyright essentially, and they’re built on exploiting 
that bug. But it’s still working entirely within that Western framework of copyright and 
publishing and who owns words and all those kinds of ideas. So you’re never going to get 
to where you wanna get because you’re still working in a very constrained system and 
tweaking it, and making it better. Which is good! You need both. We need to keep doing 
them—they’re the best we have at the moment inside that system—but we also need to 
start refusing to engage with that system in any way that is practical or reasonable to do. 
 
Overall, participants were wary of how open could be ethically applied to Indigenous 

knowledge systems but were more than willing to explore ways they could engage with open 
access and open education on their communities’ own terms. Māori data sovereignty and 
Indigenous data sovereignty are movements that are having robust and exciting conversations on 
how to conserve and steward Indigenous knowledge for future generations. In particular, Kukutai 
generously shared stories of how her iwi was working on a long-term project to record 
whakapapa for all of the families in her iwi and make sure that whānau had access to that 
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knowledge—knowledge that perhaps may not be found in libraries, museums, or archives. As of 
this writing, my whānau has begun work on a similar project, and I can attest to the excitement 
and sense of responsibility I see my whānau expressing in engaging with and preserving this 
essential and personal knowledge. 
 
Reflections 

Despite a small sample size, conducting these interviews allowed me to gain a lot of 
perspective and knowledge, and I am grateful to my interview participants for their generosity 
and the richness of the ongoing work they do to serve Indigenous peoples every day. My 
participants have been working in the information sector for some time, and collectively they 
have helped to shape government and institutional policy and bring about practical outcomes for 
Indigenous communities, students, and researchers. Along with candid critiques, they all also 
expressed hope for and satisfaction in their work and their colleagues. 

Although I have only used one big-picture quote from each participant, our discussions 
generated pages of transcripts, and reflecting on them allowed me to distill the following themes 
or reflections: 

1.​ Indigenous peoples are not monolithic. Not only did the colleagues I spoke with have 
different experiences, goals, relationships, and obligations, but their own interests, 
knowledges, and hopes also changed or evolved over time. Indigenous peoples have 
always embraced developing technology, and I expect this to remain the case when 
continuing to explore methods of knowledge stewardship. 

2.​ Knowledge and progress are not individual achievements. Everyone I spoke with 
honoured collective efforts and acknowledged the ongoing help, guidance, and expertise 
of others, including ancestors, elders, colleagues, and lands. 

3.​ We need more Indigenous colleagues. As Indigenous knowledge workers, participants 
noted unspoken cultural expectations they encountered in colonial workplaces that went 
beyond their stated job duties. They also noted the difficulty institutions had in recruiting 
and retaining Indigenous staff. 

4.​ Communities want to empower and help themselves. Communities are willing to 
collaborate with non-Indigenous institutions if these institutions demonstrate that 
reconciliation, relationship-building, and respect are true priorities that will be given the 
time they deserve. All respondents discussed how communities were establishing their 
own academic journals, internal databases or tribal registries, library software systems, 
and formal knowledge management systems. 

5.​ Open frameworks are beneficial but inherently colonial. While open access, data, 
education, and source frameworks are all improvements to Western knowledge systems, 
they still exist only as tweaks within the existing system. A truly radical and lasting 
change for Indigenous peoples requires a new system to be created and embraced by 
Indigenous peoples with their specific cultural protocols in mind. 
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6.​ Indigenous sovereignty will always precede open frameworks. Respondents noted that 
the “open by default” approach does not apply to Indigenous knowledges. This is 
particularly true in the historical context of Indigenous knowledges, protocols, and ways 
of knowing being erased, banned, or taken as a means of exerting colonial power. 
Indigenous communities never owe researchers or institutions participation in open 
frameworks. 
 

Conclusion 
Upon further reflection, I was able to shift my mindset away from the initial binary I saw 

between Indigenous data sovereignty and open access. For now, I see two potential models in 
which these frameworks interact: 

 
1.​ A spectrum upon which Indigenous communities can choose to keep their knowledge 

fully “closed” and protected at one end and share some items or objects as “open by 
default” at the other. This allows for flexibility yet protects consent, and there are several 
tools already developed such as Mukurtu CMS and Traditional Knowledge Labels that 
invite this sliding scale of curation and sharing. Furthermore, private companies, Western 
governments, religious groups, families, and all manner of other groups of people 
routinely make their histories, protocols, and community knowledges “closed,” and this is 
widely accepted as reasonable rights to employ. 

2.​ Acknowledging the limitations of open access, data, source, and education movements as 
making admirable refinements to, but never fully breaking away from, traditional 
Western models of scholarship and publishing. In this scenario, Indigenous peoples may 
well contribute to open movements but remain aware of the White, patriarchal standards 
upheld by Western scholarship and publishing, the evangelical nature of how open 
positions those it posits to help, and those who are wary of participating within it. In this 
scenario, I see Indigenous data sovereignty as being a more pronounced and separate 
movement that attempts to move away from Western institutions and knowledge systems 
as much as possible. 
 
In 2022, I was invited to be part of a panel presentation hosted by SPARC called 

“Examining How Systems of Research and Education Still Reflect the Structures of 
Colonialism.” Alongside Dr. Thomas Hervé Mboa Nkoudou, Dr. Beth Patin, and moderator 
Kanishka Sikri, our panel was one of a series of four devoted to discussing how universities, and 
thus academic libraries, are rooted in oppressive systems like white supremacy, racism, and 
settler colonialism, and how that is connected to our current work in libraries (SPARC, 2022).  

Increasingly, I have seen examples of open access and education being evaluated for 
disability and health accessibility, cultural humility and relevance, and equitable representation 
of identities not just as open access beneficiaries but as content and curricula creators, publishers, 
researchers, and wider community members. Consideration of how Indigenous people participate 
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in these power structures and how their knowledges are used and shared seems like a logical next 
step for institutions to consider when they have grappled with the basics of diversity and 
inclusion. If they are willing to leave the open access pulpit, listen, and respect boundaries, then I 
am certain there is a vast potential for collaboration, mutual learning, and joy. For my part, I feel 
more grounded in advocating for open access while practicing discernment. Generally speaking, 
I can move OER projects forward while still intervening if I sense extraction or coercion in the 
process. I am grateful that groups such as SPARC and the Open Education Network exist, but 
more so for the continued work and resistance of groups such as Te Mana Raraunga, United 
States Indigenous Data Sovereignty Network, Maiam Nayri Wingara, and the Global Indigenous 
Data Alliance. We will not be swept up in the coercive rush to openness, and any kinship that 
develops here will include consent and accountability. 
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Glossary 
 
Iwi​ Tribe 

Māori​ Indigenous people of Aotearoa 

Pākehā​ Aotearoa people of European descent 

Aotearoa​ The Land of the Long White Cloud, New Zealand 

Te ao Māori​ The Māori worldview 

Tikanga​ Traditional Māori protocol 

Reo​ Language 

Whānau​ Family 

Marae​ Tribal meeting place, meeting house 

Tāmaki Makaurau​ Auckland 

Kanohi i te kanohi​ Face-to-face 

Wānanga​ Education, learning 

Raranga​ Weaving 

Rongoā​ Māori medicine 

Kaupapa Māori​ Research method incorporating Māori views and tikanga 

Hui​ Meeting 

Kapa Haka​ Māori cultural performance group 

Ahi Kā​ Continuous occupation or presence on land 

Koha​ A gift or contribution which maintains social relationships 

Tā moko​ Traditional Māori tattoo, applied according to tikanga 

Whakapapa​ Genealogy 

Whakataukī​ Traditional proverb 

Maramataka​ Māori lunar calendar 
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Consider the Goathead 
Most people who have lived for any length of time in the Southwest are familiar with a 

tough, pointy sticker often referred to where I am from as a “goathead” but also called a 
“puncture vine sticker” (University of Arizona, n.d.). These multi-spiked stickers are actually the 
seed pods of a proficiently populous weed, one both omnipresent and also so unremarkable that I 
probably would have never bothered to look up the name until writing this article. When the 
seeds are part of the green vine-like plant, they are harmless and hard to notice. But soon after 
late summer monsoons, the seed pods swell to the size of a thumbtack, drop from the vines upon 
which they grow, and rapidly harden. This process changes the stickers from verdant green to 
pale tan, and at the end, they stand transformed and ready to stab any unsuspecting pliable 
surface—a bike tire, a tennis shoe flip flop, the same bike tire you just repaired. To say these 
stickers are indestructible is to obscure that they are also seeds, set to survive whatever comes 
their way, holding deep within the knowledge they need to survive, thrive, and reproduce. 

Folks who are familiar with goatheads and their painful stabs might wonder why I would 
draw this as a favorable comparison to a digital archive I have helped steward for more than ten 
years. To me, our archive is analogous to these beautiful runner plants in many ways. While 
widely ignored and maligned by mainstream White culture, they were used not so long ago by 
my Indigenous New Mexican and Mexican ancestors as food, as source material for basket 
weaving, and as a beautiful ornamental flower (Nabhan, 1981). Goatheads are not understood or 
appreciated by a settler’s perspective, and they, like the Indigenous people who utilize them, are 
viewed as a nuisance to be minimized.  

The Chicana por mi Raza (CPMR) Digital Memory Collective resists colonial 
assimilation while sharing stories, memories, and histories that weave the complex intellectual 
and social heritages of Chicanx feminisms. We are thriving, surviving, and supporting the 
reproduction of our culture and histories while remaining prickly, hard, and even sometimes 
sharp to the settler and colonial imaginary. When legitimacy beckons us to standardize, 
assimilate, and capitulate to colonial practices of openness, we instead embrace our own radical 
authority and autonomy to preserve and curate our recent social histories. We are a collective, a 
community, and a cooperative.  
 
A Brief History of Chicana por mi Raza Digital Memory Collective  

Chicana por mi Raza was co-created in 2008 by Maria Cotera and Linda 
Garcia-Merchant who are both scholars, academics, and daughters of notable Chicana civil rights 
feminists Martha Cotera and Ruth Rhea Mojica Hammer, respectively. Cotera was motivated by 
the absence of documentation of Chicanx feminisms in contemporary recountings of the second 
wave feminist movement and Chicano rights movements, and she sought to preserve these 
histories using oral histories and digitally collected archives from a sprawling network of 
Chicanx activists (Cotera, 2018). I joined this effort in 2013 when I was a graduate student at the 
University of Michigan’s School of Information. I used my recently acquired skills in Drupal 7 to 
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build a digital web presence for CPMR, which started conversations that would ultimately go on 
to help refine and define our vision and practice of our digital collective.  

My collaboration during the 2013-2017 era of the project was key to the formation of an 
ongoing praxis of engaging undergraduate students and community members as knowledge 
creators and memory builders. CPMR challenges typical notions of who has the authority to 
create descriptive metadata for digital archive objects and instead builds the capacity of an 
ever-rotating team of students engaged with the project through formal coursework, work-study 
positions, and undergraduate research opportunity projects to create basic metadata descriptions 
that then undergo expert review, typically by Cotera and the oral history subject when possible. 

A key component of the CPMR praxis is to provide multi-layered access to our digital 
holdings. Our public facing website represents only a fraction of our holdings, and the items 
shown are effectively curated content selected by student researchers to illustrate or 
contextualize biographic or other written content on the site. For researchers seeking to access 
our total archive holdings, we ask that they contribute back to some of the labor involved in the 
archive. We call this a co-op model because of the way it emphasizes collective ownership of the 
archive and because of the way it seeks to avoid extraction or resource mining from the archive.   

This model was inspired by the collective movements of our archive chronicles as well as 
the work of contemporary digital archives like the South Asian American Digital Archive, 
commonly referred to by its acronym SAADA (Caswell & Mallick, 2014). The intellectual work 
of our archive owes its roots to many of our subjects, such as Martha Cotera, Cherie Moraga, and 
Anna Nieto-Gómez, to name a few. The intellectual work of these Chicanas, and in Martha 
Cotera’s case the work of preserving the intellectual heritage created in real time, helped to 
establish the formal academic discipline of Chicana Studies as well as underpinning a broader 
intellectual movement and praxis of Chicana Feminism. We are also indebted and in relation to 
historian and scholar Maylei Blackwell and her seminal 2011 work ¡ChicanaPower! 

¡ChicanaPower! uses similar methods of research based on first personal oral history and 
archival research to chronicle how Anna Nieto-Gómez and other Chicanas helped create the field 
of Chicana studies (Blackwell, 2011). Our model is also inspired by our first-hand experiences of 
traditional physical archives as places of extraction, exclusion, and extortion of Brown histories 
for White supremacist aims and our desire to create a totally alternative model. 

While CPMR has been foundational and inspirational to many successfully grant funded 
projects focusing on Chicanx histories, we ourselves have obtained only functionally minor and 
inconsistent grant funding. From our perspective, our work succeeds in the sense that we have 
always run CPMR based on only what we need to secure our minimal provisions for technical 
existence. Rather than expand our own effort, we focus instead on relationship building and 
start-up support for others in ours and adjacent communities to learn from our praxis and process 
and to encourage others to borrow our digital infrastructure as useful. Their success is our 
success, as our praxis of Women of Color feminism centers community liberation as the goal.  
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Chicanx and Indigenous Identity—What’s in a name? 
Chicana por mi Raza resists easy classification in nearly every dimension and even 

challenges some popularizing notions around open practices that are typically thought of as 
aligned with Native or Indigenous open goals, such as Traditional Knowledge Labels. A 
top-level challenge CPMR helps highlight is the internal and social confusion that often 
surrounds popular conceptions of Chicanx identity, which in the United States has manifested as 
a great confusion for many Brown Hispanic people on their racial identity as, in fact, Indigenous 
people. Popular conversations that positively center the sovereign right of Native Nations to 
determine tribal citizenships can sometimes amplify the confusion caused for Brown people who 
are at once not Native in the sense of tribal registry, but who are Indigenous in terms of racial 
ancestry. While this issue may appear semantic for outsiders, the impacts can perpetuate 
confusion about Chicanx people as non-Natives, amplified by anti-Blackness and colorism, when 
in fact Brown Chicanx people from around the Southwest are descendants of the Native peoples 
who have lived in that region since time immemorial.  

Alongside these symptoms of colonization are also signs and struggles of resistance, 
including internal movements that have emphasized and celebrated reclaiming Indigenous 
ancestry. Both of these threads are easily observable in the CPMR archive holdings. Terms like 
Chicana, and especially Chicanx, refer to the intentional reclaiming of an Indigenous Native 
identity, one that existed before colonization and endures to this day (Cotera, 2018). Chicana por 
mi Raza is actually taken from a slogan found on a poster in our archive and means literally 
“Chicana for my people.” What this phrase means is open to some interpretation and discussion, 
but for our archive we understand it as the concept that coming to racial consciousness, 
celebrating and loving your people, and working to serve them serves a liberatory purpose for all 
involved, including our subjects and audience.  

 
Creative Commons Licenses 

Creative Commons (CC) licenses are a powerful tool for facilitating information sharing 
by relaxing and sharing copyrights in an easily understandable format. The ability to instantly 
license a material via a CC License, preserving some rights and loosening others, has been 
hugely transformative on the information landscape. CC Licenses are intended to give everyone 
from individual creators to large institutions a standardized way to grant the public permission to 
use their creative work under copyright law (Creative Commons, n.d.).  

CC licenses are often perceived as a kind of high-watermark with respect to creating truly 
open collections, and many museums are moving to implement them on digital surrogates, or 
digital copies, held in their collections. A 2020 Creative Commons blog post (Vézina, 2020) 
states, 

Digitized cultural heritage material should be held for preservation purposes but should 
also be made available online as widely as possible, in order to allow the broadest and 
most unfettered access to culture. CC is engaged in groundbreaking work in the 
OpenGLAM space, helping cultural heritage institutions achieve their public interest 
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mission by releasing their content through standard open licenses and tools, as well as 
offering training on their use, such as through the Creative Commons Certificate. (para 8) 
The post goes on to mention collaborations with the Smithsonian, and “the MET, 

Europeana, the Tate, the Cleveland Museum of Art, the Auckland Museum, the Rijksmuseum, 
Wikimedia, and the Brooklyn Museum” (Vézina, 2020, para 10). 

For CPMR, our goal is not to have our information or content disseminated as widely as 
possible. This might seem counterintuitive, but it is an important element for us in doing this 
work right. Some might be surprised to learn that CPMR uses restrictive licenses like traditional 
copyright, and this is by design. Our memorandum of understanding (MOU) and arrangements 
with our subjects aim to retain the maximum rights for them as individuals versus for us as 
custodians of digital surrogates. Educators are free to use our materials under standard copyright 
fair use practices, and for us, the expansion of rights granted by CC represents a net loss of 
custodial control. This decision does not make CPMR a closed archive or less philosophically 
open; it just means we have prioritized our custodial control over the digital assets we are 
responsible for. 

As more and more museums and archives adopt CC licenses for materials held within, 
CPMR will stick with a more limited and traditional educational access model for the foreseeable 
future. Our goal is for folks who are looking for deeper collaboration, and the expanded access to 
our materials regular licensure might not cover, to join as part of the collective. We will continue 
to build our archive policies with an eye towards preventing extraction and exploitation of the 
holdings first and foremost.  
 
The Trouble with Traditional Knowledge Labels 

Traditional Knowledge Labels, or TK Labels, attempt to solve some of the many issues 
present with Indigenous belongings held by non-Native institutions including archives, libraries, 
museums, and community archives. TK Labels conceptually began as a smaller element of TK 
Licenses, which were modeled on a premise of a non-Native people imagining how Native 
people might seek to use a Creative Commons style licensing system to exercise some semblance 
of authority over out-of-custody objects and belongings. Both TK Licenses and Labels were 
created by non-Native settlers Kim Christen and Jane Andersen. According to Andersen and 
Christen (2012), TK Licenses and Labels were intended “...to focus on the development of 
practical, strategic solutions to very specific IP issues facing Indigenous peoples” (p. 42). TK 
Labels and TK Licenses were created at roughly the same time, but TK Labels have risen in 
prominence while the TK Licenses project was put into a kind of hibernation to focus on the 
development of TK Labels (“Traditional Knowledge Licenses,” n.d.).  

TK Labels have gained a high-profile reputation as the way to engage with so-called 
“Traditional Knowledge” in digital formats, much like the similar Drupal-based effort of 
Mukurtu has become synonymous with digital preservation and access for collections with 
Native belongings. Much like the TK Licenses and TK Labels, the Mukurtu content management 
system seeks to make a settler-style model and method of digital knowledge preservation 
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available to collections with Native belongings. The software itself is a customized take on the 
popular open-source content management system Drupal. The end goal is a product that closely 
emulates the functionality of platforms like Omeka in terms of digital access to collections while 
providing access controls that are ideally intended to facilitate Native partner’s protocols and 
desires in how objects are displayed and the context offered (Anderson & Christen, 2012).  

The current TK Label model builds upon iterations that ultimately saw the hibernation of 
the TK Licenses project and continued standalone development of TK Labels. However, TK 
Labels include important drawbacks versus TK Licenses, most obviously that TK Labels are not 
a legally recognized license. This evolution, or devolution, is important because it represents 
how the TK effort overall originally intended the licenses to have a legal weight to them, and 
instead went for a model that “suggests” or “encourages” particular types of use but offers no 
legal protections. 

In their best possible form, TK Labels create a labeling schema that helps appropriately 
contextualize cultural heritage holdings and shares a community’s vision for how items 
representing and containing Indigenous knowledges should be shared, particularly those not 
under direct custodial control by Native or Indigenous people. A good example of TK Labels in 
action can be found on the Plateau Peoples’ Web Portal, which is an early and formative 
Mukurtu-based project that worked closely with regional cultural heritage experts to help provide 
additional cultural context and perspective on the digital collection, and which itself represents a 
“digital repatriation” from regional and national institutions (Plateau Peoples’ Web Portal, n.d.).  

In practice, the majority of labels present on the Plateau People’s Web Portal are “TK 
NC” labels, which utilize conventions from standard CC licenses to indicate an item should be 
used in a non-commercial context. Unlike CC licenses, there is no legal enforceability. More 
troublingly, what seems to distinguish this label the most from a regular NC label, the TK part of 
it if you will, is an almost unbearably settler-coded ask: this label asks you to think and act with 
fairness and responsibility towards this material and the original custodians (Plateau Peoples’ 
Web Portal, n.d.). How one achieves this is left to the viewer’s own imagination and effectively 
asks settlers to bring “fairness” and “responsibility” without much prescription or guidance on 
what that means from the original custodian context. 

 
TK Labels and the Settler Imaginary 

While there is a great deal of scholarship with positive or uncritical takes on projects such 
as Local Contexts, Mukurtu, TK Labels and TK licenses, there is precious little 
acknowledgement that these efforts emerge, first and foremost, from a settler imaginary of what 
Native people want and need with respect to cultural heritage preservation. 

Settler imaginary is a concept that scholar Avril Bell (2017) describes “as the concept that 
‘the settler peoples of Australasia and North America share a ‘settler imaginary’—the set of 
ideas and values that underpin a peculiarly settler discourse of nationhood, identity and 
indigenous-settler relations’” (p.11). The settler imaginary in a digital cultural heritage context 
allows contemporary settler scholars and knowledge practitioners to imagine themselves as 

41 



JOERHE Vol 4, Issue 1, (2026)                                                                                ​ Seiferle-Valencia 
 

virtuous and benevolent bestowers of technology, archival praxis, and implicitly modernity and 
preservation. The irony of imposing the norms, wills, and practices of Western cultural 
preservation as a means of preserving a so-called traditional culture, which is actually imperiled 
due to the ongoing forces and historical echoes of the dominating culture, is underexamined 
thanks to the substitutions, rationalizations, and justifications offered by the settler imaginary. 

Local Contexts is the parent project that hosts TK Licenses and TK Labels, as well as 
up-and-coming labels like Biocultural Labels. From the “About Local Contexts” page of the 
Local Contexts (n.d.) website,  

Local Contexts was founded by Jane Anderson and Kim Christen in 2010. The primary 
objectives of Local Contexts are to enhance and legitimize locally based decision-making 
and Indigenous governance frameworks for determining ownership, access, and 
culturally appropriate conditions for sharing historical, contemporary and future 
collections of cultural heritage and Indigenous data. (para 1) 

While TK Labels originally followed a CC license model in which licenses could be used by 
anyone who wished to apply them, the program has since moved to a collaboration required 
model. Arguably, this model intends to help safeguard from inappropriate application of the 
labels, such as an institution applying labels without input from the represented communities. It 
also means that any future projects who hope to use the labels must be comfortable collaborating 
with an opaque process that is funded by and directly beneficial to at least one land grant 
University (i.e., Washington State University) and until relatively recently, is administered 
exclusively by non-Native academics. 

Local Contexts’ web presence (as of fall 2022) also makes some serious claims, 
specifically suggesting that Local Contexts will somehow facilitate Tribal approval or input for 
institutions and researchers who hold collections of Native belongings. For example, on the 
Local Contexts Hub Support under the question “What type of account should I create or join: 
community, institution, or researcher,” the answer includes “An institution account is for a 
cultural or research institution and other data repositories, such as archive, library, museum, 
historical society, gallery, data repository, or university. An institution account can create 
Projects, apply Notices and notify Indigenous communities about these Projects.” 

Native people and those who have worked closely with Native nations in a cultural 
heritage context might immediately recognize what a lofty claim this is but perhaps assume there 
is more context added in later to somehow make these claims reasonable. However, the same 
positions are repeated in popular discourse around the TK Labels. For example, the 
(now-defunct) Librarianship Ahoi! blog (2022) states, 

The labels themselves can only be applied by Indigenous communities. Researchers and 
educators as well as academic and heritage institutions (archives, museums, libraries) 
who would like to refer to Traditional Knowledge in their works or in collections they 
host can apply a TK notice to them by registering their projects or collections in the Local 
Contexts Hub. That will notify Indigenous communities of potential Indigenous rights 
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and interests in their publications, data or holdings, who can then decide if and which 
labels to apply to those projects.” (para. 6) 
Unfortunately, no transparent information is available as to how this process of notifying 

“Indigenous community” is undertaken, nor is the scope appropriately clear in helping people 
understand that this means the approval of Indigenous community hubs affiliated with Local 
Contexts, not that group of people as a whole. Similarly opaque is what role Local Contexts 
takes in determining tribal experts. There is a popular saying, “extraordinary claims require 
extraordinary evidence” that in this case I apply to an effort that claims to be able to “notify 
Indigenous community” without an in-depth discussion of how exactly such a momentous and 
complex task would be undertaken; this is suspect. Perhaps Local Contexts is picturing simple 
collections only provenanced to one Native group? This situation would still present questions 
on overall tribal sovereignty, how such a broad claim is being made, and how Local Contexts 
have this authority. One assumes this passage is intended to be read from a settler-perspective 
that appreciates the help and authority in finding the right Indians and not a Indigenous or Native 
perspective that understands this to be a borderline impossible claim. 

This pan-Indian approach is present in other aspects of the project. The simple reality is 
that all North American Indigenous cultures (to say nothing of the global aims of the Local 
Contexts effort) are far too complex to be served by a standard labeling system. For example, the 
gender binary as expressed in “Male only” and “Female only” TK labels would be a hard pause 
for use by an organization like CPMR, which values nonbinary and transgender identities as key 
elements of both personal identity and community feminist praxis. While users are encouraged to 
change the labeling on a title, the iconography is required to stay the same (“TK Labels,” n.d.). 
What does this mean for a gender forward project like CPMR, which contains many records 
about and by nonbinary people?  Much like software used by CPMR but created by non-Native 
experts back in 2013, which inexplicably included teepees as icons for file spaces, the colonial 
values embedded in many of the labels’ iconography make them a total mismatch for a project 
like ours. 

TK Labels are part of a larger, institutionally produced set of confusing and rhetorically 
settler models of labels, licenses, and notices. What is clear is an institutional collaboration with 
Local Contexts is required to navigate the complex and ever-widening system of TK Labels, 
Licenses, and participation requirements. What is less clear is the many benefits the institutional 
partners have to gain from this collaboration and the hidden costs and risks to the communities 
involved.  

Throughout the TK Label project is a belief that what Native communities need is access 
to Western styles of intellectual property, as well as institutional style practices and policies to 
conduct their archival and cultural heritage work. Embedded in this is an implied White 
supremacy that assumes Native and Indigenous participants wish to recreate, emulate, and adapt 
to oppressive colonial knowledge systems. What about those collections who do not desire to 
assimilate to any colonial modes of thinking? What about those with total aversion to 
collaboration with federal and state entities? A closed door approach that requires official 
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affiliation with a certain entity is arguably the opposite of the CC licenses open and decentralized 
approach, and it ensures that only projects favorable to at least partial assimilation can 
participate. 

 
A Critical View of “Traditional Knowledge” 

While the scholarship to date reveals little in the way of critical analysis of TK Labels 
specifically, others have spoken decades ago on how phrases and concepts like Traditional 
Knowledge serve to impose and reinforce prejudiced and outdated views of Native people by 
mainstream settler culture. In his influential piece Towards a New Oceania, Wendt describes how 
the language of “tradition” is part of a settler imaginary that situates Pacific cultures as static, 
unchanging, and forever in relation to settler timelines and concepts. Sean Mallon (2010) 
expands on these concepts put forth by Wendt (1982) over the course of a working relationship 
consulting with Wendt on a reimagining of the Te Papa museum in Wellington, New Zealand and 
adds his own perspectives as Samoan and Irish New Zealander working in a museum context. He 
also argues that the language of Traditional Knowledge is part of a colonial imaginary that 
situates Native culture as primitive, static, unchanging, and historical (Mallon, 2010). 

While Mallon and Wendt are speaking to a Pacific Indigenous-specific context, and more 
broadly to the field of anthropology, their remarks and thoughts on how language imposed by 
dominant institutions that designate what is traditional and what is considered cultured history 
can cause harm when applied to many other Indigenous cultures across the globe, including and 
perhaps especially in a North and South American context. 

Interestingly, the history of the TK Labels project also begins in the Pacific with cultural 
anthropological work undertaken by Christen interfacing with the Warumungu of Northern 
Australia and is the protogenesis of the creation of the Mukurtu content management system. 
Mukurtu is a Warumungu word that literally translates as “dilly bag,” but in cultural practice as 
part of this effort means “safe keeping space” (Christen, 2019, p. 158).  

As recounted in her 2019 chapter “The Song Line is Alive in Mukurtu: Return, Reuse, 
and Respect,” Christen says of the start of Mukurtu, 

Initiated in 2005 from a community driven conversation around the circulation of and 
access to Warumungu community-specific material previously held in national archives, 
libraries, and museums (Christen 2007, 2011, 2012), Mukurtu has grown into a free and 
open-source content management system and community digital access platform used by 
Indigenous communities around the world. (p. 155) 
The impetus for Mukurtu’s transformation from a one-off, locally hosted community 

platform in Tennant Creek to a flexible and customizable software package was a similar concern 
that Indigenous communities worldwide have expressed regarding community-based protocols 
for the circulation, access, and use of cultural materials, Traditional Knowledge, and language. 

In this same piece, Christen (2019) goes on to make an argument for how efforts 
supported by projects like Mukurtu can represent a kind of digital repatriation that reconnects 
Native stakeholders with belongings and allows for some authority or input over those materials’ 
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use and display. A critical eye wonders how the effort dis-incentivizes the repatriation of 
Indigenous belongings and allows settler institutions to create a veneer of cultural respect and 
collaboration that ignores both the historical and current violence perpetuated by mainstream 
institutions on Indigenous North Americans.  

As TK Labels gain prominence, it is important to question how and if these systems 
actually do or do not represent Indigenous interests. I argue that at present TK Labels are not an 
Indigenous view of licensing but a reproduction of the settler imaginary of Native and 
Indigenous needs. This is obvious in the naming of TK labels, which employs, without 
challenging, settler tropes of “Traditional Knowledge.” Additionally, there is a real concern in 
one organization attempting, claiming, or even suggesting that the disparate activity of 
reclaiming stolen knowledge from hundreds of tribes in the U.S. can be standardized and 
streamlined through one entity. There is a long-standing practice of settler entities offering 
Natives modernity, technical sophistication, and access to institutional resources and norms, all 
presented as service, with limited transparency as to what the offeror gains in the bargain.  

As Reijerkerk (2020) notes, “Anderson and Christen (2013) argue that TK Labels can be 
tools for a cultural interface between Indigenous individuals and non-Indigenous peoples and 
third parties” (para. 52). This hits to the heart of the issue and demonstrates how TK labels were 
always created with a subtextual goal to help make Native belongings and knowledge even more 
available and ultimately consumable by non-Indigenous institutions and eyes while utilizing the 
branding of Native and Indigenous empowerment. How this same mechanism, which resembles 
known functions of institutional profit off Native knowledge and belongings, can also serve to 
contribute to tribal sovereignty is a huge unexplored tension within the effort. Additionally, when 
a settler vision of Indigenous cultural preservation has become the recognized standard, and 
many galleries, libraries, archives, and museums (GLAM) professionals are striving for this 
method as a method and praxis of decolonization as well as a dominant force in receiving grant 
funding, a truly Indigenous vision and praxis of culture heritage is actually challenged by and 
challenging to Local Contexts, Mukurtu, and the overall TK Label effort. 
 
The Rasquache Protocols  

While CPMR has not found much alignment in existing formal open systems, like 
Creative Commons licensing or the conceptually related TK Labels, there are many positive 
overlaps in our work with emerging conversations in areas of open directly engaging with 
Indigenous perspectives as created by and for our fellow Indigenous people.  

For instance, in her 2022 presentation, The 6 Rs of Indigenous OER: Imagining OER to 
Honour Indigenous Knowledge and Sovereignty, Kayla Lar-Son puts forth a vision of Indigenous 
open which includes her 6Rs of Indigenous open. 

●​ Respect - For Indigenous cultural identity, communities, and topics 
●​ Relationships: connects to the concept of all of our relations and building relations with 

communities  
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●​ Responsibility: to share only when we are allowed, and to publish in an ethical way while 
considering ownership, protocols, and community practices 

●​ Reverence: respect for the sacred  
●​ Relevance: legitimize and incorporate Indigenous Knowledges into curriculum when it 

makes sense  
●​ Reciprocity: giving back 

Lar-Son cites Castellano (2020) in saying that Indigenous Knowledges have these characteristics: 
●​ Personal 
●​ Orally transmitted 
●​ Experimental or evidence-based 
●​ Holistic 
●​ Narrative 

While there are of course many distinct emerging themes in open Indigenous thought, I 
was immediately struck by how Lar-Son reflects both the long-standing and evolving directions 
we have taken in CPMR. Over the years, we have been working on developing our own 
protocols, which we often refer to as the Rasquache Protocols—a reference to a Mexican 
American art style that seeks to reuse the discarded to produce something beautiful and of worth 
(Anderson, 2017). 

In fall of 2022, we presented a vision of these protocols. The Chicana por mir Raza 
Digital Memory Collective Protocols (Garcia-Merchant et al., 2022) are summarized as follows. 

●​ Grounded in Chicana knowledge traditions/memory 
●​ Collective and collaborative 
●​ Relationships over digital tools 
●​ Self-determination over visibility and assimilation 
●​ Pedagogy/capacity building over ownership of knowledge 
●​ Creating a Rasquache Digital Praxis; creative reuse of existing infrastructures and sites of 

power 
●​ Decenter the university as site of power, building community knowledge capacity and 

knowledge networks 
We further define our community protocols as follows. 

●​ Emphasis on community accountability: We as the leadership team and individuals are 
specifically accountable to the people we collect stories from; there is no complex 
institutional veneer hiding us. We stake our personal reputations and trust on managing 
people’s collections well and accurately with a sense of the importance of doing this as 
Brown people managing our ancestors’ histories. 

●​ Emphasis on collaboration to build the archive: Students are laborers and also experts 
who are given cross training and web skills training and are encouraged to become 
creators and curators of history. Researchers are invited to use the complete archive, if 
they can offer some labor or time back. Extraction is not allowed.  
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●​ De-emphasis on tools and techniques: We are not here to be the next Digital Humanities 
titans or inventors; we are here to use existing solid tools and practices to imagine what 
Indigenous first knowledge systems look like in preserving and curating these histories. 

●​ Customization as sovereignty: Our ability to determine our own record label systems and 
conventions is fundamental to our work. Future compatibility with dominant systems is 
not the goal (remember that goatheads are seeds and they will grow in the right 
conditions; they are just intended to be tough enough to survive all the adversity to get 
there).  

●​ Avoiding reliance on institutional partnerships: Our data practices always center 
sovereignty because of this need to take care of our own first and foremost and to always 
distrust institutions’ motives. 

●​ Building community capacity: Supporting satellite projects using our methods and 
sometimes archive at universities across the U.S. to do their own cultural heritage work. 
Creating and convening classrooms and field schools.Meeting our community where they 
have questions versus imposing our own vision of archiving or cultural heritage work. 

 
Open Histories in the CPMR Collection 

In addition to CPMR as a site of a particular type of open archival praxis, one that 
eschews labels and embraces open as a way of doing it not a way of labeling it, the CPMR 
archive also contains examples of early origins of the open education movement in the form of 
evidence of Women of Color-led alternative education schools and systems. Typical histories of 
open, including those as presented to students of programs like the Creative Commons 
Certificate Program, situate open as beginning in the 1990s with technological and pedagogical 
innovation by settler and institutional culture (Creative Commons, n.d.).  

A good example of a typical history comes from the Open Education Handbook 
Wikibooks (2021). 

The MIT OpenCourseWare project is seen as the first recognized OER project, though 
the open education movement predates this event with roots in open source, open and 
distance learning and open knowledge. David Wiley coined the term open content in 
1998 and OER was first used at UNESCO's 2002 Forum on the Impact of Open 
Courseware for Higher Education in Developing Countries. In September 2007 a meeting 
in Cape Town led to the Cape Town Open Education Declaration release on 22 January 
2008.” (para 1) 
While it is true that coinage of the term and some technical practices around open 

education began in the late 90s and early 2000s, scholars of Black, Indigenous, and People of 
Color (BIPOC) histories may be familiar with the huge range of alternative schools and school 
systems set up to support BIPOC children throughout the history of colonial North America. Or 
put a different way, how was open invented in the 90s when women like Luci Cruz Gajec were 
running a free, open museum centered on Mexican American history and identity in Southwest 
Detroit in the 1970s? 
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A Brief Trip to Mexicantown 

People from outside the Midwest may not know that Detroit is home to a large, historical, 
and robust Mexican American and Chicanx population (Rodriguez, 2011). While outsiders tend 
to have many reductive and often racist attitudes towards African American and Black people on 
the topic of Detroit, Chicanx people are often overlooked despite long and deep roots in the area. 
Mexicantown is a neighborhood of Southwest Detroit that is predominantly Mexican American 
and has been for generations.  

Dr. Luci Cruz Gajec, one of the women whose archive has been digitally preserved by 
CPMR, created a public free museum and school to round out all the quality education Brown 
kids in Southwest Detroit were not receiving (Cotera, 2017). I worked directly with the 
digitizing, processing, and description of this archive in 2014 and remain inspired by it today. 
Using materials collected from Mexican children’s textbooks, coloring books, and original texts 
from research she did herself, she created a small museum, El Museo Indigenista (The 
Indigenous Museum), in a modest store front. According to community expert Elenea Herrada, 
as detailed to Cotera (2017),  

Dr. Luci’s museum housed a massive personal collection of artifacts that included 
homemade models of the Aztec Empire, mannequins wearing Mexican regional 
costumes, handcrafts of ceramic artwork from places she had traveled in Mexico, and ‘all 
manner of collected material which she herself archived and displayed.’ Hundreds of 
school children and community members in Detroit passed through this humble setting, 
by appointment only. Dr. Luci ran the whole operation herself, without government funds 
or much outside assistance so that she could maintain autonomy over the project. (p. 202) 
Her museum was toured by local, predominantly Mexican American kids who came as 

part of school field trips. Not content to have the knowledge stop at the end of the visit to her 
museum, she made copies of coloring pages and activities for kids to take home. For adults, she 
used the knowledge she had refined pursuing her PhD at the Chicana-Boricua Studies Center at 
Wayne State University (Cotera, 2017) and wrote a weekly column for the newspaper El Central, 
sharing empowering and fascinating histories of Mexican American heritage, culture, and 
traditions (Gajec, 1995). Sometimes these narratives and materials contain their own limitations, 
with depictions glamorizing conquistadores, but many more of the items explicitly and positively 
affirm the Indigenous ancestry of Mexican American peoples and encourage readers to 
understand themselves as native people who should be proud of their Native heritage.  

These documents, often found and sometimes created by Gajec, are not technically open 
by a license-oriented conceptualization of open. In fact, many may have represented a type of 
plagiarism or copyright violation since it appears she collected many of these from all kinds of 
sources in Mexico (e.g., textbooks, coloring books, teacher resource kits). However, on a deeper 
level this activity is, I argue, an obvious progenitor of open movements. Current education 
systems are not delivering the texts or content you need? Make your own! Thinking of open only 
in terms of cost and digital spaces obscures the true ideological roots of many People of Color 
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and Women of Color education movements rooted in equity, including a keen awareness of how 
standard curriculums and schools fail students of color. 
 
Conclusions 

When we situate Indigenous presence in open as starting or ending with the advent of 
certain licenses or philosophies of licenses, we situate it in a colonized perspective. Similarly, 
when we imagine decolonization to originate through institutional labels or partnerships, we 
draw a very limited view and definition of Indigenous liberation and autonomy. A more inclusive 
framework of open ontologies acknowledges the contributions of Women of Color thought and 
praxis as an ancestor to these ideas and asks us to look beyond tidy labels or licenses for 
liberation and turn instead to our own Native and Indigenous conceived praxis and work. The 
key question becomes: are we doing things in the right way? 

For Chicana por mi Raza, our goal is first and foremost to serve and be understood by 
those in our community, the people whose stories we preserve, and their descendants. Our goal is 
to be understood by those in the know, as the saying goes, “if you know, you know.” We do not 
aim to be digestible to outsiders. Our focus is on autonomy and independence and on honoring 
the spirit and work of the people and movements we chronicle. In the emerging threads of 
Indigenous-led open, we find the promise of many fellow collaborators who are our brothers, 
sisters, and siblings. No longer happy to settle for accomplices or allies, we must turn to our own 
voices, practices, and ways of knowing and being for liberation. May we live long into the 
future. The goathead archive is enduring, tenacious, and beautiful.  
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Abstract 

Open education centers around collaborative practices, but these practices do not account 
for ways of knowing outside of the Western-centric perspective of sharing knowledge openly. 
Centuries of colonial research practices have left Western researchers with prestige and 
funding—and Indigenous communities understandably wary (Smith, 1999). Researchers have 
made careers out of stealing Indigenous knowledge they lacked the cultural context to 
understand, while Indigenous languages and cultures suffered under epistemicide and cognitive 
imperialism—a colonization of the mind that saw millennia of Indigenous scientific practices, 
spiritualities, and languages made illegal (Battiste, 1998). How can open education learn to 
rematriate knowledge that has been both exploited and suppressed? Drawing on the work of 
Rajiv Jhangiani’s 5Rs for Open Pedagogy (2019), as well as Tuck et al. (2022) visiting 
framework, among others, this article proposes 6Rs for Indigenous open pedagogy as a means to 
begin addressing cognitive imperialism in the work of open education. These 6Rs will reside in a 
framework of the literature and through conversation and discussion of the nuances around 
asking Indigenous communities to participate in a currently colonized structure.   
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Introduction 
Siyo. Hello. This article is a conversation between two friends and colleagues, one Native 

and one non-Native: Mandi (Cherokee Nation citizen of Cherokee and mixed European heritage) 
and Shannon (white settler of mixed European heritage). We are in conversation with one 
another, with our future selves, and with you the reader. While putting words on a page gives our 
thoughts a semblance of permanence, we do not see them as permanent. Tuck et al. (2022) 
describe visiting as “being in a relation that is by design impermanent; it is a passing-through of 
space and time” (p. 1). We write in conversation as a visiting between us, as what Leanne 
Betasamosake Simpson (2014) describes as sharing oneself through story, through principled and 
respectful consensual reciprocity with another living being. Visiting is lateral sharing in the 
absence of coercion and hierarchy and in the presence of compassion. Visiting is fun, enjoyable, 
and nurtures the intimate connections and relationship building (Simpson, 2014).  

Scholars such as Gaudet (2019) have written of visiting as an Indigenous research 
methodology. We draw upon their examples in this visiting between a Native and non-Native 
friend and colleague. This article is a snapshot in time, a snippet of the conversations we have 
with one another and with our individual selves as we attempt to move through our chosen field 
of librarianship in intentional, respectful, community-based ways. We will continue to engage 
with these concepts long after publication—iterating, learning, and growing together. We invite 
you to enter into conversation with us just as we will be in conversation with you. In order to 
preserve the feeling of our conversation, we have chosen to format this article and write less 
formally than we would typically for our academic work.  

We were inspired to make this article into a conversation between the two of us for a few 
reasons. First, when we were coming up with ideas, we debated back and forth in the way that 
only two friends who exist in trust and trustworthiness can: exchanging ideas, asking questions 
of one another, and sharing articles. From this debate sprang a framework for this article: a 
generative conversation. This conversation is the culmination of our many visitings with one 
another. We are always in conversation with one another and with those who have come before 
and alongside us, in a continuous process of learning from and engaging others. And so a 
conversational framework reminded Mandi of Shawn Wilson’s (Opaskwayak Cree) (2008) book, 
Research Is Ceremony.  

In the introduction to Research Is Ceremony, Wilson (2008) describes his decision to 
write in both a formal academic style and a personal narrative style in which he directly 
addresses his sons. Wilson (2008) states, 

[He] felt that the dominant style of writing to an anonymous reader did not live up to the 
standards of relational accountability [he] was proposing. Indigenous epistemology is all 
about ideas developing through the formation of relationships. An idea cannot be taken 
out of this relational context and still maintain its shape. (p. 12) 

However, Wilson (2008) cites Tafoya and describes the tension created between a concept’s 
definition and its context. Moving closer to one takes you farther from the other (Wilson, 2008). 
Wilson (2008) resolves this tension by drawing on the oral tradition: “In an oral tradition, this 
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problem is overcome by utilizing the direct relationship between storyteller and listener” (p. 12). 
He provides the definitions in the formal academic style while bringing context in through the 
personal narrative style. 

Wilson (2008) writes directly to his sons in Research Is Ceremony because he knows 
their culture and context, facets that are impossible for an author to know about their reader. A 
conversational format allows us to provide both definition and context. We chose to write this 
article as a conversation between us because we know our own respective cultures and contexts 
and are aware of one another’s cultures and contexts, aware enough to know there are differences 
and to explore those gaps, as they echo the gaps between Indigenous librarianship and 
librarianship that has been biased toward Eurocentric forms of knowledge organization. We have 
a foundation of a years-long relationship, and writing in conversation allows us to honor the 
process and relationship we share.  
 
A Conversation 
Mandi 

You know, just after we decided to write this as a conversation, I opened up Weaving an 
Otherwise: In-Relations Methodological Practice (2022), edited by Amanda Tachine (Navajo) 
and Z. Nicolazzo. The first chapter is Museus and Wang’s (2002) “Refusing Neoliberal Logics in 
Research Design.” Similar to Wilson, Museus and Wang combine formal academic writing with 
conversations between the two authors, as well as sections that read like journal self-reflections. 
Reflexivity, Museus and Wang (2022) say, allows for resistance against neoliberal capitalism in 
research. So much of traditional academia—and we can include institutions such as libraries 
under that umbrella—perpetuates the violent harms of research that Smith (1999) talks about. 
Reflexivity is resistance. 

Us writing this as a conversation allows for reflexivity because there is a rhythm to the 
ideas we engage with, a necessary back-and-forth. It reminds me of Tachine and Nicolazzo’s 
(2022) weaving framework, 

In weaving, the loom can teach us that research is active, that it requires movement and 
rest, and that it recognizes that knowledge does not solely derive from human knowledge 
but includes more than human (land and Spider Woman) wisdom and knowledges that are 
often tangled and twisted, which requires our utmost presence, patience, and humility. (p. 
25) 

Additionally, reflexivity allows for increased self-knowledge (Gaudet, 2019), a way of knowing 
and locating oneself. We’re both aware that the creation of this conversation is not spontaneous: 
it’s edited and there are formal citations. But we’re responding to each other in real time as we 
write this, asking questions of one another. We honor each other’s needs. There is a rhythm of 
rest and activity. We also draw on the knowledge of the more-than-human, as Tachine (2022) 
describes: we both enjoy walks. I spend a lot of time with the land as I consider what we want to 
say in this article. And since we plan on discussing intellectual property, I acknowledge the 
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wisdom and knowledge of the land. I take so many of my questions to the land and have begun 
to cite the land as a co-author in my work. 
 
Shannon 

What is important in what you point out about how we are honoring each other is that 
we’ve always held that reflexivity with each other, space for questioning, space for vulnerability 
in exploring our thoughts to uncover the assumptions we hold behind them, often systemic ones. 
Neither of us hold the complex answers to our questions, but through our relationship we find 
paths of understanding we had yet to see on our own.  

We do both enjoy walks, and I find a lot of clarity when I prioritize taking time with the 
land. There is so much in that, and I’ve learned a lot from you on trusting that instinct. Robin 
Kimmerer (2013) says in Braiding Sweetgrass, “So much has been forgotten, but it is not lost as 
long as the land endures and we cultivate people who have the humility and ability to listen and 
learn” (p. 369). Walks are a way we each connect to the land and the wisdom you reference. For 
us they’re a process of restoration, an act of healing “our relationship to the world” (Kimmer, 
2013, p. 195).  
 
Mandi 

Walks remind me of Jo Billows’s (2022) walks in their essay in Visiting as an Indigenous 
Methodology; they describe walks as a facet of visiting. They describe the smells, sensations, 
sounds, and sights on their walks, and visitings as “practices that collapse time, ways of being in 
the present that both remember and imagine otherwise” (Billows, 2022, p. 3). Their use of the 
sensory in visiting reminded me of how our senses are a necessary aspect of remembrance and 
imagination. 

Centering this writing on the foundation of our relationship makes us accountable to one 
another in this process. I’m also accountable to my People. Every time I introduce myself, I say 
who I am in connection to my People. This establishes who claims me, who my People are, 
whose values I was taught. We are our relationships. If we were having this conversation in 
person, I would refer to a scholar and tell you who their people are. I might say, “Oh, the work of 
Debbie Reese, who is Nambé Pueblo (2023), on her site American Indians in Children’s 
Literature, has been fundamental in Indigenous children’s literature.” I don’t know if you’ve 
noticed, but every time I name an Indigenous scholar, I put their nation(s) behind them in 
parentheses.  
 
Shannon 

I do notice that, and it’s something that I only started to fully understand the significance 
of when we first met in Aotearoa (New Zealand). It was those weeks of immersion in a native 
culture alongside a non-native culture that I saw the difference. In the United States, we  connect 
identity to our job title, our credentials, but what I saw demonstrated in Aotearoa was identity 

56 



JOERHE Vol 4, Issue 1, (2026)​ Harris & Smith 
 

 
and self tied to the history of how we came to be a person, our ancestors as well as our 
connection to the land. It was something I realized was not natural for me to say at the time. It 
was in fact an incredibly vulnerable experience because you revealed more about your whole 
person by sharing your identity in this way. It made me emotional more than once. I often still sit 
with the question, “Shouldn’t this acknowledgement of our whole humanness be more natural in 
our day-to-day lives?” We wouldn’t be where we are without our histories, our people. 
Ultimately, this is an acknowledgement of our relationships and our communities both inherited 
and chosen.  
 
Mandi 

So you were introduced to a different way of knowing, one that decenters Eurocentric 
modes and instead is relational and accountable. Gaudet (2019) contrasts the relationality of 
Indigenous research with Western research, saying,  

Building relationships requires a form of active participation that must meet Western 
standards of meaningful researcher-community engagement. But relationality, which is at 
the centre of Indigenous research, is more complex. It works in conjunction with social 
values, living practices, relationships, life cycles, and Indigenous self-recognition. (p. 59) 

Relationality is “the acknowledgement that we all exist in relationship to each other, the natural 
world, ideas, the cosmos, objects, ancestors, and future generations, and furthermore, that we are 
accountable to those relationships” (Littletree et al., 2020, p. 414).  
 
Shannon 

Yes. It’s still something I have to actively remember to build in where and how I 
can—that there are numerous ways of knowing. This is much easier to understand than to honor 
in practice. And here’s the overlap with open education: community building. Open education 
prides itself on community. It’s an aspect I am drawn to and love about it. But sometimes (and I 
don’t know that I’ll say this well), in our advocacy for open content as a means to support 
students and lower barriers to education, we can sometimes move too quickly past respect for 
what is being shared, implying that open knowledge sharing is better by default.  

While it’s unintentional, this strong advocacy can overlook the agency of the content 
creator. I’ve seen this be problematic at conferences too, especially early in the Covid-19 
pandemic; “record and share” was expected. However, some conversations, really difficult ones 
we need to grapple with, can be scary to document in perpetuity. We discuss all of it as 
community-based, but it’s how the definitions come out that is different for me. Meaning the 
right to be forgotten must be at play before you share something openly, not after. So how do we 
provide space within existing systems of information that are at play in our world because of 
colonialism? 
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Mandi 

Yes, there can be a pressure to share. An idea that sharing is always good, and that a 
resistance to sharing is bad. But who does sharing benefit? When does sharing harm the already 
harmed, who are repeatedly asked to give more and more to the dominant culture?  It’s 
interesting where dominant cultures assert themselves in myriad ways. As we write this, I’ve 
been so conscious of what I share and what I don’t. Because while we’re calling this a 
conversation between the two of us, in reality it’s a conversation with an audience. If I share 
something that my People don’t want me to share, there is no way of drawing that information 
back into our community.  

There is also this idea of something being recorded or written down as being permanent 
rather than a documentation of the ideas we have as we’re on a journey. These thoughts we have 
here won’t necessarily be the thoughts we have in a year or a decade. This article is a waypoint 
on a thought journey, a bridge between our past, present, and future selves. Or as Patel (2022) 
says, “the encountering of ourselves and otherwise, woven within and across time and space” (p. 
11). 
 
Shannon 
A waypoint on a thought journey—yes!  
 
Mandi 

One difference that I’m noticing as we write is capitalization. I always capitalize 
Indigenous and Native. It’s not something I think consciously about. I just do it. I also use 
Elements of Indigenous Style: A Guide for Writing by and about Indigenous Peoples (2018) by 
Gregory Younging (Opaskwayak Cree) as my writing style guide, which means I capitalize 
words like Tribal Nation and Peoples when I’m referring to Indigenous Peoples. Grammar can be 
a powerful tool of resistance, especially when writing in a colonizing language.  

English is not the original language of these lands. Marginalized peoples can use 
insistence on capitalization or a refusal to capitalize or other grammatical and stylistic choices as 
a way to push back against dominant epistemologies. For example, to go back to Jo Billows’s 
(2022) essay in Visiting as an Indigenous Feminist Practice; they chose to pluralize and talk 
about the meaning behind this pluralization: “Pluralizing ‘communities’ acknowledges the 
complex relationships in this place and that community members include older-than-humans” (p. 
7). 

 
Shannon 

Agreed. I’ve noticed the same things. I think for me, I’m conscious of not wanting to 
share things we’ve previously discussed outside of this context, or to unknowingly speak without 
care about Indigenous knowledges. I never want to perpetuate harm in my work. I also know this 
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is part of the risk of learning and growing—I’ll make mistakes, I’ll unintentionally cause harm. 
A factor in this is because I can never fully understand the identities and cultural contexts of 
those whose work I support within the realm of open education/pedagogy. It’s not my right to 
know. Just as it’s not my right to determine what should be shared for others.    
 
Mandi 

This reminds me of another quote from Weaving an Otherwise. (My part in this article is 
turning into mainly a reflection and response on that book!) The quote is, “In striving for 
knowledge practices that create liberation while tearing down hierarchy, we will make mistakes. 
The mistakes are where we practice; we unlearn to make room for new learning” (Patel, 2022, p.  
13). 
 
Shannon 

Oh, thank you for sharing that. As much as it can be scary to accept the risk of failure, the 
mistakes allow us to learn something new don’t they?  

Risk. I don’t think we’ve said a lot about risk yet? But knowing you’ll cause harm as you 
learn means I need to acknowledge risk. There’s risk in sharing openly, especially when your 
ideas may be less polished (Jhangiani, 2019) and there’s risk in moving toward openness without 
care for all the things we’re discussing. As Rajiv Jhangiani (2019) discusses in his 5Rs for Open 
Pedagogy, “open pedagogy involves vulnerabilities and risks that are not distributed evenly and 
that should not be ignored or glossed over. These risks are substantially higher for women, 
students and scholars of colour, precarious faculty, and many other groups and voices that are 
marginalized by the academy” (para. 4).  This aspect of risk is something we want to consider as 
we discuss Indigenous knowledges—is there a way we can Indigenize its connotations?  

As women in academia, there’s also risk in choosing to process our thoughts even in this 
potentially more feminized, informal way. Yet this approach highlights how we’re in 
conversation and how we learn together. Just like I was starting to become deeply aware of our 
capitalization choices. This seems tied to sovereignty somewhat? I know we talk about this a lot, 
but can you say more about sovereignty here? 

 
Mandi 
Okay, but please understand that I’m not a lawyer, legal scholar, or an expert in Indian law. 
 
Shannon 
I certainly am not a lawyer or legal scholar either! 
 
Mandi 

I explain it to people as I’m a dual citizen of two sovereign nations: I’m a citizen of the 
United States and a citizen of the Cherokee Nation. As sovereign Nations, we have our own 

59 



JOERHE Vol 4, Issue 1, (2026)​ Harris & Smith 

elections, our own constitutions, our own standards for determining who is a citizen. We have 
nation-to-nation relationships with the United States. To quote the National Congress of 
American Indians (2023), “Sovereignty is a legal word for an ordinary concept—the authority to 
self-govern” (p. 18). There are other aspects to sovereignty, such as cultural sovereignty, food 
sovereignty, and data sovereignty that all support the larger process of Indigenous continuity and 
futurity. Littletree et al. (2019) state that “for Indigenous peoples, to live a good life is to be 
conscientious of the myriad sovereign agreements that allow all beings to co-exist in a 
continuous state of creation” (p. 416). 

I have not done a formal survey of this, so this is an informal statistic, but the vast 
majority of non-Natives I work with in libraries have no idea what Indigenous sovereignty is. 
There is a lot of backfilling of knowledge gaps that Indigenous librarians need to do for 
non-Indigenous librarians in order to do our work. This is unsurprising when Indigenous 
continuity—the idea that we have existed since time immemorial and will continue to exist into 
the future (Littletree et al., 2020)—runs counter to the existence of what is now known as the 
United States. The Declaration of Independence (1776), referred to “merciless Indian savages” 
(para. 28), making our existence untenable with the existence of the United States.  

And even when non-Natives understand sovereignty, it can be seen as a threat. Just today 
[January 4, 2023], a Montana legislator created a draft resolution to  “investigate alternatives” to 
the reservation system (Scott, 2023). The resolution includes the lines that tribal sovereignty is 
“conferring ‘sovereign nation’ status to individual tribes inside of the borders of the United 
States, a policy that is, again, diametrically opposed to the Constitution of the United States” 
(LC1964, 2023). This demonstrates a continued willful misunderstanding of Indigeneity and an 
attempt to dismantle our inherent sovereignty. The legislator ultimately decided not to introduce 
the resolution after widespread pushback (Mabie,  2023). 

Shannon 
That aspect of being forced to operate as citizens of another country while maintaining 

your unique identities and governance is something that has really been erased from our histories 
of the United States until more recent years. Colonialism, at least in my K-12 education, was not 
named as such. Instead we were taught to feel pride in the United States, in the part our ancestors 
played in establishing this country.  

As if somehow what we brought made this land better when in reality the land was 
already giving so much to Native Peoples within their own structural systems. I sit with how 
much this is swept under the rug a lot, so thank you for taking some time to unpack sovereignty 
with me. From my perspective, there is an aspect of sovereignty that can run parallel to the rights 
of instructors and students within their education and how they may choose (the agency to 
choose is essential!) to engage with open pedagogy practices or not. 
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Mandi 

That makes me think of epistemic sovereignty. There is a long tradition of institutions 
weaponizing education and research against Indigenous Peoples for genocide, land theft, and 
profit (Meissner, 2022). Are you familiar with the work of Linda Tuhiwai Smith (Ngāti Awa and 
Ngāti Porou, Māori), Shannon? She wrote Decolonizing Methodologies, which is fundamental 
reading for anyone seeking to work with or alongside Indigenous knowledges. A quote from 
Smith (1999) that echoes in my mind as I move through academia and libraries is that in 
Indigenous communities, “research was talked about both in terms of its absolute worthlessness 
to us, the indigenous world, and its absolute usefulness to those who wielded it as an instrument” 
(p. 3).  

Epistemic sovereignty pushes back against these harms educational institutions have 
caused (Meissner, 2022). Epistemic sovereignty is a “given Indigenous community’s control over 
the creation, maintenance, and interrogation of the materials, written, oral, digital, or analog, 
pertaining to their ancestral knowledge systems and the ideologies and philosophies thereof” 
(Meissner, 2022, p. 11). Fundamental to Indigenous communities’ epistemic sovereignty is the 
right of refusal. 

Museus and Wang (2022) describe the power of refusal in countering settler research 
dynamics. Refusal, they say as they draw on the prior work of Simpson and Grand, is tied to 
reflexivity, responsibility, and relationships, all of which are facets under consideration in this 
article (Museus & Wang, 2022). Refusal counters the dominant settler neoliberal research 
pressures of profit and publication (Museus & Wang, 2022). Refusal is “protective and 
generative” (Morrill & Sabzalian, 2022, p. 59) as it allows for a collaborative research process 
focused on what benefits our communities.  

It can be refusing to fit into a certain stereotypical narrative (Museus & Wang, 2022). It 
can be refusing extractive research or pedagogical practices. This is our responsibility: mine as a 
Cherokee librarian and yours as a non-Native accomplice. We haven’t begun to fully draw out 
the Rs we propose for Indigenous pedagogy, but I believe refusal should be on our list, as it 
stands for sovereignty. 
 
Shannon 

I think I’m familiar with Smith because of you. That’s the real question isn’t it, one that is 
difficult to sit with as someone born into colonialist systems my ancestors built: is our work 
being wielded, or is it acting with care? When I think about open pedagogy, I think about care. 
Because it holds the intent to engage with learners, work alongside them, allow them to help 
co-build their learning (DeRosa, n.d.).  

In open pedagogy projects I’ve been involved in, I value that community-based approach. 
There’s so much learning that happens for students when they’re positioned to make these 
choices for themselves and have conversations about intellectual property as they engage with 
their classroom community.  
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I think this space is where I see the most overlap with how you speak about decolonizing 

research, except it’s with education. At this time, for me, open pedagogy works from a less 
colonial perspective as it feels less driven by the type of content (and how it’s shared) but more 
driven by the act of engaging with the learners themselves. It’s a pedagogy that shares “common 
investments with many other historical and contemporary schools of pedagogy” (DeRosa, n.d.). 
 
Mandi 

It’s the idea of seeing the world in verbs, in action words (Littletree et al., 2020). To tie it 
back to open pedagogy, one of the facets of Indigenous knowledge organization is Indigenous 
diversity (Littletree et al., 2020). This requires a recognition by non-Natives that Indigenous 
Peoples are diverse among ourselves. I get asked for guides on how to partner with tribes. I 
cannot give a step-by-step universal guide on how to partner with a tribe. Imagine asking for one 
step-by-step guide on how to partner with all of the individual sovereign nations in Europe?  

Like others, I do not believe colonial institutions can be decolonized (Magee et al.,  
2023). The focus should be on relationships and community. It’s long-term. It takes time and 
effort. This is not a commodity we are creating. We are maintaining and building relationships 
with care, intentionality, and reciprocity. 
 
Shannon 

Time and effort. That reminds me of Abby Goode and her article “Slow 
Interdisciplinarity.” Something she states is that slow interdisciplinarity “entails respect for 
multiple ways of knowing, a recognition of our own disciplinary assumptions and constraints, 
and a willingness to allow others’ disciplines to impact our learning” (Goode, 2019, p. 1).” In the 
conversation you and I are having I would add that it’s more than disciplines but also allowing 
other knowledge traditions, or systems of knowledge, to impact our learning, our understanding.  
In my experience, if the focus is on relationships and community, you naturally center diversity, 
equity, and inclusion. I also tend to believe that building community is a creative act of care. Or 
at least that’s how I’ve experienced it.   
 
Mandi 

This year I worked on an interview project with Indigenous librarians. Academic 
librarian Kimberley Toney (Nipmuc) talked about “moving at the speed of trustworthiness” 
(Harris, 2023). Not everything is a resource meant to be harvested. You can’t be in community 
with people if you don’t understand how their community operates, and if you don’t 
acknowledge the years of understandable mistrust that came before you. What is the history of 
harm there? How can you “move at the speed of trustworthiness”? 
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Shannon 

Yes, this is the agency piece. We, as librarians, don’t get to choose for the creators of the 
content, which we inherently know. But there can be an expectation among non-Native librarians 
and/or administrators that they are to be automatically trusted. And yet, why should marginalized 
communities choose to trust us when we live in systems and very often work at higher education 
institutions built on Native land (Lee & Ahtone,  2020).  
 
Mandi 

I am going to push back on what you just said—the phrasing that we “very often” work at 
higher education institutions built on Native land: all higher education institutions in what is now 
known as the United States are built on Native land. It’s all Native Land. These PWIs (primarily 
white institutions) themselves exist on land that displaced Indigenous Peoples, then stole 
Indigenous knowledge and the physical expressions of that knowledge (Meissner, 2022). The 
institution exists to perpetuate itself (Busch, 2017). 
 
Shannon 

Oh. Thank you for this reminder. It’s a constant practice—moving with more care for 
marginalized communities. So now I have this question: how do we build the trust between 
disparate communities I guess? 
 
Mandi 

A question I would ask in response to your question is who is the “us” you are referring 
to? Who is included in the “we?”  
 
Shannon 

I was just asking myself this. Is the “we” us (you and me) here? Maybe that was a 
question we aren’t equipped to answer on our own. I was caught in the thought; we as librarians, 
or rather the library field? I don’t even like that because it doesn’t allow for acknowledgement of 
the many other professional identities that engage with open education. 
 
Mandi 

On that note, let’s talk about cultural humility (Hurley et al., 2019). Just because I am a 
citizen of my Indigenous Nation does not mean I have universal cultural competence with every 
Indigenous culture in the world, on this continent, or even within my state. Hurley et al. (2019) 
talk about cultural humility in contrast to cultural competence. While cultural competence 
implies that you can be fully competent in someone else’s culture, cultural humility is 
context-specific, recognizes power imbalances, and asks that we recognize “that there will be 
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cultural elements and power dynamics to an interaction, without assumptions as to how they will 
manifest” (Hurley et al., 2019, p. 550).  

One thing particularly striking about “Cultural Humility in Libraries” (Hurley et al.,  
2019) is the authors have the reader imagine different library reference desk scenarios and ask 
the reader to picture different patrons approaching the desk for help. At one point they say, 
“Imagine a Umatilla patron” (Hurley et al., 2019, p. 550).  

They immediately follow it up with “Can you?” This recognizes the lack of space for 
21st century Native Peoples in the contemporary non-Native imagination. How does this lack of 
space show up in open educational resources (OER) and open pedagogy? Whose knowledge 
organization systems are used? Whose knowledge is commodified and removed from its original 
context?   
 
Shannon 

Wow. Huge and important questions. The distinction between cultural humility and 
cultural competence is important. In this conversation, maintaining cultural humility when 
working with Native Peoples would be a critical step in de-colonizing the narrative in our work. 
The more experience I have gained with open licensing, the more I have come to recognize that 
these licenses function because they are built upon the system of copyright law which is 
intertwined with the colonialist, settler narrative.  

OER as a type of content by definition requires the use of an open license that permits the 
rights to remix, revise, and retain (SPARC, n.d.). I see less space for Native perspectives of 
knowledge here as opposed to the practice of open pedagogy—yet, open pedagogy can create 
new OER and is often articulated as what you can do with OER (Cross, 2020), which while true, 
it also is about learner-driven education (DeRosa, n.d).   

As a librarian with an upbringing and grounding in rural communities, community is 
deeply important to me, I think, because I know survival depends on the community: care for 
community and community learning. My most impactful experiences have been centered in 
community and collaboration. That collaboration and community is central to open pedagogy, 
which is what makes this open practice the space where I see more intersection with Indigenous 
epistemologies. While there are extensive and diverse definitions of open pedagogy (Bali, 2017), 
one that I appreciate describes open pedagogy as 

a high-impact practice that empowers students by providing them an opportunity to 
engage in information creation through the use of renewable assignments. As creators of 
information, students in these courses gain a greater understanding of the rights and 
responsibilities associated with information ownership so they may make informed 
decisions about their own intellectual property. Practitioners of open pedagogy embrace 
collaboration, student agency, and authentic audiences while recognizing the differences 
in privilege and progress that impact how students balance the benefits of sharing and a 
need for privacy. (University of Texas, 2022)  
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A critical aspect of open pedagogy for this conversation is that it can occur as a practice while 
giving students the choice as creators whether or not to share their work openly. In this way, from 
my perspective, they engage more fully in the nuances of what this choice means. They share in 
a dialogue with their peers and their instructors on these topics, and they still participate in this 
learning even if they choose not to share their content back openly. 
 
Mandi 

As we move toward talking about the Indigenous Rs of Open Pedagogy, we should talk 
about whose work we are drawing from. In this way, we can see the themes that emerge, the 
integral concepts. We can trace the ancestry of this work. Q’um Q’um Xiiem Jo-ann Hurley et al. 
(Stó:lō and Coast Salish) (2019) can guide us as we think through Indigenous open pedagogy. 
These principles are respect, responsibility, reciprocity, reverence, holism, interrelatedness, and 
synergy (Hurley et al., 2019). I also want to think on Kayla Lar-Son’s (Métis) (2021) 6Rs of 
Indigenous OER:  

●​ Respect: For Indigenous cultural identity, communities, and topics 
●​ Relationships: Connects to the concept of all of our relations and building relations with 

communities 
●​ Responsibility: Responsibility to share only when we are allowed, and to publish in an 

ethical way while considering ownerships, protocols and community practices 
●​ Reverence: Respect for the sacred 
●​ Relevance: Legitimize and incorporate Indigenous Knowledges into curriculum when it 

makes sense 
●​ Reciprocity: Both receiving and giving with communities 

In conceptualizing these 6Rs, Lar-Son drew on the 4Rs of First Nations and Higher 
Education: respect, relevance, reciprocity, and responsibility (Kirkness and Barnhardt, 2001). 
Additionally, we also consider Tsosie et al. (2022) 6Rs of Indigenous research: respect, 
relationship, representation, relevance, responsibility, and reciprocity. We see certain concepts 
woven throughout, concepts that we incorporate into our work. 

The themes that emerge are respect, responsibility, reverence, reciprocity, and relevance. 
Responsibility extends beyond our current timeframe. It reaches back in time and stretches 
forward to the future. Responsibility is an act of kinship, as kinship exists between all who have 
a responsibility to one another (Meissner, 2022). 
 
Shannon 

How you speak of responsibility reminds me of Maha Bahli and Mia Zamora’s (2020) 
“Axis of Care”  in which they ask the questions, “What is equity without care? And what is care 
without equity?” (para. 1). Dr. Kamille Gentles-Peart (2022) points out that, 

Formal education systems were never meant to hold, never meant to teach, never meant 
to employ people of color. They are white supremacist in their intent. For instance, 
institutions of higher education uphold white supremacy by explicitly excluding the 
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voices and knowledges and experiences of black people and indigenous people and other 
people of color. They sanitize and whitewash the history of disciplines and they diminish 
the studies of non-white people. (6:28) 

The systemic intent of our educational structures requires us to reflect and question in order to 
move with care.  
 
Mandi 

I remember when we first met. We were studying Indigenous children’s literature in 
Aotearoa (New Zealand). We were at the Alexander Turnbull Library. There was a room there 
that held the Treaty of Waitangi, which the Māori people have used in the courts to reclaim 
rights. The same room also held the petition for women’s suffrage in Aotearoa. After our group 
was done touring the room, you stopped me and asked if I wanted time alone in the room to pray. 
Even though these weren’t the treaties and petitions of my own People, I held the land we were 
on and the history of the Māori people with reverence and wanted time to pray with honor and 
gratitude, while thinking of my own ancestors.  

We weren’t close friends yet, but you saw that I held that room as sacred and created time 
for me to honor those who came before me. You did this without needing to make yourself part 
of it. Instead you stood in the doorway to give me time alone without our non-Native classmates. 
I think this story is a good example of showing respect for other ways of knowing, giving room 
for reverence, and assisting with Indigenous refusal. 
 
Shannon 

I never understood how this impacted you until years later when you shared this story. At 
the time, I just knew the He Tohu room (He Tohu, n.d.) was a special place and had to remind 
you how much you and your way of interacting with the world does matter as an Indigenous 
woman. It seemed like a space where you would feel seen but that maybe wouldn’t be something 
to process with a roomful of your classmates. So, as I said earlier I will make mistakes in all of 
this, it’s also a story of how acting with respect and responsibility toward each other centers 
something else—the refusal you talk about. 
 
Conclusion 

Our article exists in conversation with each other but also with the iterations of 
framework Rs that came before this. The 6Rs we propose are not generated in isolation. Our 
conversational narrative speaks to those who have come before. Through that relational space, 
we propose 6Rs for Indigenous open pedagogy that can serve as a guide to centering care for 
Indigenous knowledge amidst colonial systems that permeate our work and institutions.  

Our additions that emerged from our conversation include refusal and reflexivity. Refusal 
supports sovereignty and self-determination. Reflexivity, which is expansive and generative, 
allows us to push back against the neoliberalism of the academy. Risk holds reverence for 
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Peoples, more-than-human kin, and knowledges. Risk comes to us from the 5Rs of open 
pedagogy (Jhangiani 2019); we have reframed it here to fit an Indigenous framework. The 
remaining three Rs—respect, relationships, and responsibility—come from several of the 
Indigenous Rs discussed above, the ancestors of our work.  
 
Respect 

For Indigenous Peoples’ diversity, sacred belief systems, continuity, sovereignty, 
knowledges, cultures, and languages. 
 
Relationships 

Priority placed on relationships, their centrality to Indigenous ways of knowing, and how 
we remain accountable. This includes our relationships with our human and more-than-human 
kin. 
 
Refusal 

To share knowledge or to participate in dominant settler narratives. Indigenous 
communities and Peoples have the right of refusal as an expression of sovereignty and 
self-determination. Indigenous Peoples globally have the right to self-determination: 
self-government; autonomy; and cultural, economic, and social development (United Nations, 
2008). This must include the agency to decide the limits and schedule to which they will engage 
in open pedagogy. 
 
Responsibility 

To our Peoples. A responsibility to those who came before, to those who come after, and 
to those we are in kinship with. This includes the responsibility to share appropriate information 
in ways that follow protocols and the responsibility to not publish that which should stay within 
our Communities. For non-Natives, this means drawing on the other facets: respecting 
Indigenous refusal in order to maintain relationships and do work in a good and reciprocal way. 
 
Risk 

Acknowledge risk, especially to Indigenous Peoples and other marginalized identities. 
Risk is inherently involved when engaging in trust-based relationships with non-Native 
organizations. Risk is not innocuous, nor does it exist in isolated action. It can build upon itself, 
adding to previous harms.  

Remembrance of risk is necessary for thoughtful engagement and meaningful acts of 
responsibility. However, as we move forward in unsettling the settler narrative, risk is inherent. 
We cannot apply the other Rs without risk; otherwise we maintain the Eurocentric status quo. 
While “risk” may imply a frivolity or sense of danger, it is in fact a word we choose to embody 
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reverence and a sense of responsibility. What and who do we risk when we engage in this work? 
To remember what and who we risk is to move with care, trustworthiness, and consideration. 

 
Reflexivity 

As discussed earlier in this article, Museus and Wang (2022) note the importance of 
reflexivity in pushing back against the neo-liberal status quo in institutions. Reflexivity is 
expansive: it pushes back against neoliberal desires for capitalistic production at all costs—the 
temptation to be avaricious about academic work, the building of a resume, the receipt of grant 
funds, the number of first authorships, and academic neoliberal socialization. Instead reflexivity 
demands intentional interrogation into how we ourselves have been indoctrinated by the 
dominant culture, to self-examine for internalized misogyny, homophobia, and White supremacy. 
It is an invitation to imagination and creation. 

What we perhaps have achieved, in some small way, through presenting our article and 
our ideas in this conversation is a modeling of some of the concepts we articulate as central to 
these 6Rs of open pedagogy. We have come to understand through this process that this is a 
conversation we have been having with each other since we first met in 2018, and it is a 
conversation we believe we will continue to have. Our past, present, and future selves hold 
respect for these questions and each other, and we once again extend the invitation for you, our 
reader, to join this conversation with us. Wado. Thank you. 
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Introduction  
Ey swayel dear ones. Welcome to this interstitial gathering space. We recognize and are 

conscious of the tə́məxʷ (downriver Coast Salish hən̓q̓əmin̓əm̓) and the physical and 
metaphysical Land we are a part of as we write this article. We write from the Land of the Syilx 
People in the Okanagan in the city of Kelowna. Syilx Okanagan People conceptualize “Land” as 
tmixʷ and tmxʷulaxʷ (Interior Salish nsyilxcn) (Armstrong, 2009). The authors of this chapter 
also write from other Lands and landscapes. One of us, who is Coast Salish, writes from a sense 
of tə́məxʷ (Archibald, 2008; Carlson et al. 2001; Miller,  2007; Suttles, 2004) and opens this 
chapter with the downriver Coast Salish hən̓q̓əmin̓əm̓-speaking Peoples’ greeting that includes 
the relational endearment and includes the Coast Salish term for the lifeforce concept of Land 
that Salishan Peoples understand themselves to be a part of and which constitutes their reality.  

We are about to do important work. In Coast Salish contexts, “work” refers to healing, 
medicine, governance, and other kinds of community and family work. The work of de- or 
anti-colonial Indigenizing of the academy is important work that includes shifting the imbalance 
of power relations in terms of governance and structures such as pedagogy, knowledge sharing, 
knowledge ethics, and protocols including citational practices and the ways in which we write 
and communicate in universities. From a Coast Salish Peoples’ spiritual cultural perspective, this 
is also healing work (Pierre cited in Jenness, 1955).  

Grounded in a recognition of how Indigenous knowledges (IK) and Land ethics are 
embedded in Indigenous languages, in movements to revitalize Indigenous languages, and in 
efforts to Indigenize curriculum (Archibald, 2008; Armstrong, 2009; Kirkness, 2013; Younging 
2018), our project supports and elaborates on concerns that Indigenous communities have 
regarding IK shared in the public domain (Assembly of First Nations, 2011; First Nations 
Information Governance Centre, 2022; Lar-Son, 2021; McCracken and Hogan 2020; Smith 
2012). In relation to our writing guide, these concerns cluster particularly around audience 
(Robinson, 2020), research ethics (Smith, 2012) and acknowledgement practices (Hergesheimer, 
2016). The project we refer to throughout this article, explained in detail below, is the 
development of a first year writing guide specifically for Indigenous students founded on Syilx 
Peoples’ knowledges and protocols.  

Guiding questions as we build on the work of previous scholars in these areas and 
approach the development of this writing resource include: Where there is overlap of Indigenous 
and Western knowledge systems in this era of colonialism, how can one protect IK? What role 
does ownership have in working with IK in OER? What are the ways in which differing 
audiences, Indigenous, settler/non-Indigenous public and non-Indigenous allies can learn to 
interpret, understand and engage with IK when it is present? And how can that engagement be 
mediated in an open education resource (OER) context? What benefits might sharing IK in an 
OER avail Indigenous students? 

The work of Indigenous scholars in critical Indigenous studies focuses on the importance 
of being aware of two audiences, Indigenous and non-Indigenous, when sharing knowledge 
(Armstrong, 2009; Coulthard, 2014; Robinson, 2020; Simpson, 2011). They work to protect IK 
that originate in and are meant for certain contexts and certain Indigenous audiences at certain 
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times. Further, these scholars encourage their Indigenous audiences to prioritize and direct their 
energies toward Indigenous land-based and traditional based scholarship and practices that focus 
on an embodied living of Indigenous governance and sovereignty (Corntassel and Hardbarger, 
2019; Coulthard, 2014; Simpson, 2011; Tuck and Yang, 2012). This is often referred to as 
“resurgence” or “resurgent” practice (Corntassel and Hardbarger, 2019).  

These scholars assert that the capacity for non-Indigenous peoples to understand and 
value IK in its context, purpose, and with sufficient depth is loaded with potential for harm. This 
is born out when one considers the colonial period, which we are still in, where IK has been 
misappropriated, mis/de-contextualized, greatly misunderstood, demonized, diminished, 
extracted, and “researched to death” while IK’s true purposes, contexts, and the authority of their 
knowledge-holders have too often been and continue to be dismissed, ignored, unheard, and 
unfelt (Smith, 2012). Therefore, we believe that when thinking about working with IK and with 
IK keepers/holders/protectors, this knowledge can never be held in the same way by 
non-Indigenous Peoples.  

We recognize terms such as IK and Traditional Knowledge are somewhat different 
(Younging, 2018). While there are elders, knowledge keepers, holders and protectors of specific 
kinds of IK, and given that we have heard Elders say that every Indigenous person holds 
“pieces” or strands of the knowledges that colonialism sought to break, we feel it is important to 
consider that every Indigenous Person holds and expresses IK (Grant, personal communication 
2012; Oleman, personal communication, 2011). However, it is also important to understand that 
Indigenous People holding specific IK adhere to their particular Peoples’ protocols regarding 
knowledge and take seriously their responsibilities to that knowledge and to family, community, 
elders and the Land (Archibald, 2008; Armstrong, 2009; Kirkness and Barnhardt, 2001). Thus, 
Indigenous Peoples should be asked permission for the inclusion of any type of their IK in any 
format before sharing it publicly and especially within an OER platform.  

OER is a relatively new environment with an exponentially increased speed at which 
information can be accessed, copied, and repackaged, coupled with very emergent policy and 
little regulation. This situation heightens the risks of cultural appropriation that have proliferated 
since the onset of colonization and especially during the late 19th century to the later decades of 
the 20th century and heightens the possibility of further harm done to Indigenous People, their 
communities, and their legacies. In an OER context, we felt it necessary to deeply consider the 
purpose, context, audience, and time but also the responsibility, the relationship, and the 
accountability to the knowledge and to the IK holder who shared that knowledge, whether in 
person or within a given published text or digital document. It was important to consider whether 
that IK  holder was an elder, community member, or knowledge keeper, as well as if that person 
were an Indigenous professor or Indigenous student. In this regard we looked to the work of 
Indigenous scholars working in the area of ethics and IK.  

We looked at the principles of Indigenous storywork (Archibald, 2008), the principles of 
Indigenous education (Kirkness and Barnhardt, 2001), the principles of Indigenous style 
(Younging, 2018) and considered them in contrast to current principles of OER (Wiley, 2014). 
Further, we looked to Indigenous scholars who are currently doing cutting edge work in critically 
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addressing and articulating the nuanced and deeper level of colonial dynamics at work in the 
very ways we perceive with our senses. We specifically appreciated Dylan Robinson’s (2020) 
call to decolonize perception, asking his readers to become aware of how their listening—what 
one hears and what one interprets and attaches values to what one hears—is colonized, and he 
recommends an approach of listening with a critical listening positionality. We felt this approach 
could be transposed over to the field of writing and to written work involving IK and to how an 
audience, writer, or reader approaches reading, interpreting, and writing. Further, we felt it 
valuable to imagine how a multimodal text might be understood and interpreted in an OER 
format through a decolonizing perceptual position and approach. Additionally, we felt that this 
critical listening, reading, and writing position would be all the more important given the risks 
involved in the OER digital realm and the heightened care required when including IK there.  

We believe that decolonizing perception and approach go hand in hand with Indigenizing. 
We firmly believe that Indigenizing should not be conceived of as an add on of content. Rather, 
Indigenizing should be understood as a way of approaching and engaging with Indigenous 
Peoples’ values, oral tradition, IK and Traditional Ecological Knowledge (TEK), and Indigenous 
Peoples’ millennia-honed ethical framework and ways of perceiving the nature of reality. We 
wondered about the ways in which OER might support this understanding of Indigenizing. 

 
When Indigenous Peoples’ Relational Research Ethics Meets Western 
Capital’s Extractive Research Ethics  
 
Ethics of Perception and the Sharing of Indigenous Knowledges  

In listening to Indigenous scholars, community members, and elders, we learned that 
when working with IK and Indigenous Knowledge Keepers (IKK), audience considerations must 
be often, if not always, different. We noticed that when working with IK and IKK, one is 
working with at least two different overlapping audiences. For example, one of us explained that 
when she writes in academic contexts, she writes with her Katzie Coast Salish grandmother, 
great-aunt, family, community, and ancestors past and future in mind, and her mind map vision is 
that of her ancestral Land or tə́məxʷ terrain that she understands to be both physical and 
metaphysical. She feels an accountability and a responsibility to them. She writes with three 
audiences in mind: her ancestral family and Land audience, her scholarly audience, and her 
Indigenous scholarly audience. This multiplicity of audiences has implications for purpose and 
context, and importantly, in terms of how the communicated message is heard, received, and 
understood.  

Within a communication situation where there is an overlap of both the Indigenous 
Peoples’ oral tradition and the Western tradition, there needs to be differing levels of 
preparedness corresponding to differing levels and kinds of understanding of IK. The oral 
tradition takes differing levels of preparedness for understanding into consideration when 
approaching the listening for the teachings, histories, and/or potential governance knowledge 
expressed through a given storytelling (Archibald, 2008; Basso, 1996; Cruikshank, 2005). This 
unique kind of preparedness is a concept that comes down through millennia-honed oral tradition 
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and is explained by Interior Salish, syilx Okanagan scholar Jeannette Armstrong and by Coast 
Salish upriver Sto:lo scholars such as Dylan Robinson and Jo-ann Archibald. The preparedness 
to hear knowledges in the oral tradition can also be applied to knowledges in interstitial spaces 
where IK occurs within colonial structures and institutions. OER could be said to be one of those 
structures and institutions. Therefore, it behooves those hoping to engage with and hear IK  
appropriately and in the way IK holders and producers wish them to be heard to learn what kind 
of preparedness needs to happen.   

Infused with this idea of preparedness is the question of ownership. Ownership is perhaps 
not the best word for what Indigenous People generally think of when we think of IK, where they 
are held, and the ways in which they are expressed. This is why one does not hear very much 
about ownership among the works of Indigenous scholars or knowledge keepers; rather, what 
one does hear are the values, protocols, and concepts of responsibility, accountability, and care 
for IK (Archibald, 2008; Armstrong, 2009; Kirkness and Barnhardt, 2001; Robinson, 2020; 
Simpson, 2011). In the creation of our guide, these ideas of responsibility, accountability, and 
care were of most concern to us, and we constantly asked how the OER platform could protect, 
be responsive and responsible, and take care of the IK in our guide. We found that it was up to us 
to protect, be responsible for, and take care of the IK in our guide in the way we presented 
discussions of IK and to take care not to share sacred or private IK that belonged in community 
and family contexts rather than in university or OER contexts.  

A benefit of OER is that, unlike solely print-based resources, if the authors realized that 
knowledge was inappropriately included, they can quickly be removed and address the error. 
With print, it can take years and large sums of funding to remove such an error, if at all. For 
example, there are several instances in the public domain of print from the early to late 20th 
century in which the extremely sacred Coast Salish mask was photographed and published. For 
example, on the Facebook account titled “Lost History” at the time of this writing, a photo was 
posted of the most sacred Coast Salish mask and IK, originating from and belonging to 
Musqueam People and Land; it is only brought out on the most sacred of private community 
ceremonies. These instances have yet to be remedied, and such publications have expanded into 
the public domain and could still be causing harmful spiritual and material effects to those 
involved. 

We wanted to avoid the performative Indigenization that can happen when decolonization 
is not included, and we wanted to model this in our OER. We wanted to be story ready and listen 
beyond our colonially mediated ears, and we wanted to bring this to the OER. We felt it would 
be all the more possible with the multimodality that OER in a digital space affords. In “Writing 
Indigenous Space,” Dylan Robinson (2020) discusses the problematics associated with the 
situation of a Western performance that has been Indigenized. Robinson could be said to be 
teaching his readers how to become better prepared or to become what Stó:lō scholar Jo-ann 
Archibald (2008) refers to as “story ready.” As a Stó:lō positioned listener, Dylan Robinson 
presents the situation of a Western performance that has been Indigenized and the problematics 
associated with the fact that in the performance and context, the possible governance, medicine, 
historical, and teaching function of a given Indigenous music or song becomes reduced to a 
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Western function of entertainment with a Western audience in mind. Indigenous audiences and 
Indigenous Peoples’ purposes, contexts, and resurgent structures for story are not taken into 
account.  

Robinson pushes back against the settler colonial state’s unmarked, dominant, and 
imposed forms of listening. He invites readers to consider “perceptual decolonization” (p. 42). 
We imagined the digital flexibility that OER offered might be able to take this into account and 
offer ways to decolonize perception. The consideration of purpose, context, audience, time, and 
relationship with IK, and the knowledge keeper who shared that knowledge, aligns with 
Indigenous Peoples’ relational ethics regarding IK (Archibald, 2008; Armstrong, 2009; Battiste, 
1995; Cohen, 2010; Robinson, 2020; Smith, 2012). This extends to Indigenous citation practices. 
We also drew on Dylan Robinson’s work on listening positionality and critiques of inclusion and 
recognition that we see as having a connection to the situation that Indigenous students find 
themselves in when writing in the academy. Inclusion often is an add-on approach, and Robinson 
(2020) explains that “drawing on the critical literature of inclusion” (Ahmed, 2012; MacKey, 
2002), Hungry Listening indicts those displays of equality that are more concerned with 
importing Indigenous content and increasing representation than with redefining the structures of 
inclusion” (p. 6). We hoped that OER could offer a way of redefining the structure of inclusion 
through its flexibility as discussed later in this article. 

Robinson draws on Yellowknives Dene scholar Glen Coulthard’s (2014) critique in Red 
Skin White Masks of when the Canadian state post-1969 white paper moved, as he states,  

…from a more-or-less unconcealed and coercive structure of domination to one that is 
now reproduced through a more conciliatory set of language and practices that emphasize 
the recognition and accommodation of Indigenous difference…in situations where 
colonial rule does not depend solely on the exercise of state violence, its reproduction 
instead rests on the ability to entice Indigenous people to identify, either explicitly or 
implicitly, with profoundly asymmetrical and nonreciprocal forms of recognition either 
imposed on or granted to them by the settler state and society. (p. 25) 

This critique can also be applied to education contexts extending into OER. As school districts 
work to provide learning environments that are more culturally safe, and as more Indigenous 
students are graduating high school, Indigenous people are increasingly invited into university 
spaces; however, we see academic writing and ways of communicating in university as forms 
that make demands that require a certain kind of identifying that recall Coulthard’s observation. 
In our context, that “recognition” is recognition as a university student in a form of the academy 
that has a long colonial history.  

Hungry Listening examines “normative and unmarked forms of listening privilege within 
settler colonial listening positionality and the larger category of critical listening positionality” 
(Robinson, 2020, p. 10). Robinson (2020) explains further that “‘settler colonial listening 
positionalities’ can generally be understood as particular assemblages of unmarked structures of 
certainty that guide normative perception and may enact epistemic violence” (p. 10). We think a 
similar understanding could be applied to reading and writing; that is, there are listening or 
reading positionalities involved in terms of how one hears or reads a text impacting what one 
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focuses on and how one interprets the words in a given text. This also has implications for how 
one interprets and assesses a student’s work on an essay assignment. In our writing guide, we 
wished to create space to reflect and raise consciousness regarding this dynamic so that 
Indigenous students have tools and sources they can cite to provide them with the authority to 
bring Indigenous structures into their academic work in an academy that we envision as being in 
a state of structural transformation through a decolonial indigenization (See the UBC Indigenous 
Strategic Plan).  

In his section entitled “Writing redress,” Robinson (2020) discusses how his “figuration 
of ‘disciplinary redress’ is a corrective not only to a non-Indigenous authority and its discursive 
control over narrating Indigenous history and cultural practice, but to the epistemic violence that 
takes place at the level of language and structure of writing itself” (p. 11). He further proposes 
that “disciplinary redress demands…non-Indigenous scholars amend their citational practice to 
prioritize...Indigenous methodologies and forms of writing and knowledge dissemination” (p. 
11-12). We see our OER as offering a multiplicity of ways to enliven Indigenous methodologies, 
writing strategies, knowledges and citation practices. This includes digital flexibility, 
multimodality beyond text (i.e., video embeds, links to live sources, sound and speech embeds), 
ease of community accessibility to the OER via the online extra-institutional environment, 
multi-directional navigational logic, varying levels of access for varying levels of story 
preparedness and differing audiences, and password protection for the various levels of access. 

Other scholars have also been calling for increased inclusion of Indigenous 
methodologies and voices in scholarly citations, and these concerns should also be included in 
OER. In 2012, Tuck and Yang urged scholars to question who they tend to cite, calling for a 
citation challenge. Daniel Heath Justice (2014) asserts a conscious choice to favorably include 
those who tend to be excluded from scholarly conversations in his book Indigenous Literatures 
Matter. Rooted in concepts of acknowledgement and ownership, citational practices are 
entwined with these same issues in OER.  There has been a gap in the scholarship regarding 
changes that could happen in terms of the forms of writing that Robinson (2020) is initiating in 
Hungry Listening.  He addresses his readers directly and asks his non-Indigenous readers to stop 
reading one section of the book that is reserved for Indigenous readers only. This move 
foregrounds discomfort and opportunity for non-Indigenous readers to be faced with not getting 
access to all of IK and importantly gives Indigenous readers freedom to speak and hear each 
other beyond the constant settler surveillance we are burdened with in the current colonial 
panoptican. 

In light of critical work such as Robinson’s (2020) which urges new critically aware 
perceptual positionalities as a way to prevent and address risks of engaging in cognitive 
imperialism, cultural appropriation, and related colonial harms and impacts, our work seeks to 
address this gap in imagining new ways to transform writing practices and forms of 
communicating knowledge in universities, and we see OERs’openness as potentially having 
room for new ways of writing and citing IK that includes new and old ways of structuring IK, 
particularly in the spaces where IK and Western knowledge meet. 
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Two Knowledge Systems and Their Citational Protocols and Practices Text  

Indigenous knowledges are attached to Indigenous Peoples’ relational ethics and 
expressed and manifested in Indigenous Peoples’ forms of governance in ceremonies and in 
land-practices (Coulthard, 2014; Simpson, 2011). Indigenous Peoples’ citation practices are 
attached to certain knowledges within ceremonial and land-practices that are forms of 
governance. We wanted our guide to enact the governance and sovereignty that Indigenous 
scholars, knowledge keepers, elders, community leaders, and students are calling for. A way to 
do this was to situate our guide in the contexts of a shared space that included both university 
and local Indigenous contexts and goals. Indigenous Peoples’ citation practices are expressed in 
oral tradition formats such as speeches in longhouses, pit houses, tipis, on the land, in the 
auditorium, in the classroom, and increasingly in Indigenous scholarship (Archibald, 2008; 
Charnley, 2021; NorQuest College, 2019; Robinson, 2020; Simpson, 2011; Younging, 2018). We 
noticed that in their work, Indigenous scholars are finding ways to include these considerations 
of citational practice, differing audiences, differing purposes, and differing contexts associated 
with different audiences. They are doing so not only by discursive or argumentative means but 
also by inserting new ways of talking to and addressing their readers and imagining and 
implementing new ways of structuring the forms of their scholarly writing (Robinson, 2020). 

These citation practices correspond with the imagining of new ways of doing scholarship 
when engaging with any IK wherever it is located. With this in mind, we learned that due to the 
ease and hyper speed with which information on the web can proliferate, it is imperative that we 
take the time, slow down the pace, so that caution, care and consideration can be taken when 
thinking about putting IK discussion in an OER. The benefits of OER, such as the speed and ease 
with which a student or instructor can access an on-line resource with minimal to no financial 
expense required, must be weighed with other kinds of costs: the concerns, cautions, and ethics 
considerations regarding the protection of IK and IKK and appreciating how the 
misappropriation and extractive relationship to IK and IKK in the past must be addressed and 
righted in the present and going forward. 

Taking these concerns into an OER context, our Indigenous writing guide pursues and 
elaborates on questions regarding the sharing of IK, arguing that guidance and care must be 
developed to navigate the complexities of differing Western colonial capitalist and Indigenous 
community values and ethics. 
 
Case Study of Our Process in Creating the Guide 

The idea of writing indigenously in the academy is a relatively new one. It can be 
perceived as a new pathway that resides along interstitial trajectories of colonial “drives,” 
Western intellectual tradition, decolonial moves and movements, and Indigenous Peoples’ 
intellectual tradition. Indigenous Peoples’ intellectual tradition includes the oral tradition and 
Traditional Ecological Knowledge. In Indigenous communities the local land, place, people, and 
ancestors are acknowledged, thanked, and cited (Charnley, 2019). Due to the work of Canadian 
Indigenous residential school survivors, the Truth and Reconciliation Commission, and calls for 
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action, Indigenous Peoples are being acknowledged and invited to welcome participants at civic, 
regional, provincial, and national as well as Indigenous conferences and gatherings.  

From within the academy, calls have been issued for a place outside of the Western 
intellectual tradition to not only include previously marginalized communities but to innovate 
and transform its practices, structures, and the ways in which decision making is done. The 
academy now appears to be not one place but many places where a diversity of voices and a 
diversity of discourse communities exist. One may ask, is there an Indigenous Peoples’ discourse 
community? If so, what have been its moves? Opaskwayak Cree scholar Shawn Wilson (2008) 
invites students to write with the “I” as a way to enact Indigenous Peoples’ relational values and 
practices in writing. Xwélméxw Stó:lō/Skwah scholar Dylan Robinson (2020) asks his readers to 
position themselves as Indigenous or non-Indigenous and to beware and be aware of “hungry 
listening” and the consumer and extractive values attached to it.  

Secwépemc artist, activist, and curator Tania Willard’s scholarship through curation, art 
and installation work around the concept of site/ation (Willard and Morin, 2018), a term coined 
by Anishnaabe legal scholar John Borrows (2016), expands and Indigenizes citation, 
transforming what we think of as citation to land relationships and reminding us that all 
knowledge stems from the Land. Site/ation asks us to cite the Land as the first place of 
knowledge. The guide is also indebted to Opaskwayak Cree-Chinese Greg Younging’s (2018) 
Elements of Indigenous Style, which provided one of the first published discussions of how to 
write Indigenously. Younging (2018) addresses culturally appropriate writing and publishing 
practices including respectful terminology, cultural recognition through capitalization, 
inappropriate possessives, problematic uses of past tense, and recognition of Indigenous 
colloquial English. 

Following the work of these scholars, the need for the guide arose both from the question, 
“What does it mean to write indigenously in the academy?” and from the very practical 
realization that a comprehensive guide for new scholars, relating and rethinking writing and 
research practices in relation to Indigenous, specifically Syilx knowledges and methodologies 
and a guide for Indigenous students and Indigenous students’ vision for their writing education, 
did not yet exist. While writing courses for Indigenous students are becoming more common at 
Canadian post-secondary institutions, and there are some admirable short guides (e.g., Four 
Directions Teachings, 2012; Royal Roads, 2022; Wilfred Laurier University, 2009), a detailed 
textbook is not yet available. We sought to fill that gap. Our guide is specifically geared to 
Indigenous students and secondarily for instructors teaching research writing courses for 
Indigenous students. It is not intended for general composition classes, which are already well 
supported with a plethora of textbook and resource options. This decision aligns with the need, 
explicated above, to carefully consider audiences for IK. 

Implicitly and explicitly, we began from a desire to be good guests in the Indigenous 
Peoples’ Lands we were in. We cautiously and sometimes hesitantly walked forward in creating 
this new pathway for writing education and guidance that takes into account current best 
practices. We seek to provide cultural safety and relevant ways of learning to write that make the 
most sense to a diversity of Indigenous students from differing backgrounds while respecting and 
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being in relationship with the local Indigenous Peoples, communities, land, and knowledges 
where we are doing this work. We found the concept of “Research as Guesthood” as apt and 
helpful in our basket of concepts, ethics, protocols, and knowledge that helped us in 
conceptualizing and practicing our approach in our specific context. Research as guesthood 
(Feltes, 2015; Harvey, 2003), an idea that comes out of Maori community-based scholarship, 
allows for a positionality that is relational instead of a position that is situated in a polarity of 
researcher and researched or as miner of knowledge of the researched knowledge holder with 
connotations of Land and “mine.” Research as guesthood allows for an expanded positional 
space rather than that dichotomy. We see our work as a way of being good guests in Syilx 
Peoples’ land and as a way of reciprocity for the gifts their work in ecosystems’ health and in 
other areas, over millennia and currently, has given and continues to give us. 

The project is led by Dr. Kerrie Charnley, a Katzie Coast Salish scholar, whose family 
comes from the traditional downriver hən̓q̓əmin̓əm̓-speaking Peoples and their Lands and waters 
of the lower Garibaldi mountain-range, upper Pitt River, down through to the Salish Sea. She has 
a background in Indigenous communications, literature, and politics of voice, Indigenous 
language and literacy, writing education, and Indigenous Land and multimodal Arts-based 
pedagogy. First and second year Syilx students Kalli Van Stone, Meadow Arcand, and Nakoda 
Parker offered valuable perspectives and created content for the guide. Emily Comeau, a 
non-Indigenous PhD student in interdisciplinary studies, and fourth year undergraduate English 
and Cultural Studies major Rachel Pickard provided additional content. In involving students in 
the creation and writing of the textbook, we used a participatory approach that encouraged not 
only culturally responsive pedagogy but also student engagement. And finally, Dr. Jordan 
Stouck, non-Indigenous scholar and previous textbook co-author, offered textbook and 
composition related advice. In initiating the guide, however, we recognized the need for 
additional community, both university and Syilx, advice and collaboration. 

Following Younging’s (2018) principle of drawing on a large circle of perspectives and 
expertise, we consulted and acknowledged our contributors at all stages. We collaboratively 
created a Syilx advisory board with Dr. Jeannette Armstrong, Dr. Bill Cohen, Dr. Marlowe Sam, 
and undergraduate student Meadow Arcand to situate our project in Syilx contexts, knowledges, 
values, and ways of knowing, stemming from an awareness of mutually reciprocal ethics in 
regard for and in relationship with Land. We prioritized Syilx practices and methodologies both 
in the creation and structure of the guide. Given that our guide is being developed on Syilx 
Peoples’ Land, and given UBC’s Indigenous Strategic Plan (ISP) and UBCO’s Aspire, Learning 
and Transformation vision, along with UBCO’s MOU with the Okanagan Nation Alliance, we 
felt it was important that the guide be contextualized so that it would contribute to furthering 
Syilx Peoples’ goals regarding education and sovereignty. Locally situating our writing guide 
was important to us for a number of reasons. 

●​ First, starting with the local mirrors Indigenous Peoples’ protocols. Historically and 
currently in Indigenous communities and intercommunity work, Indigenous conferences, 
and meetings, it is the local Indigenous Peoples who conduct the proceedings and 
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leadership of work that happens in their Land. We felt this should also be the case in a 
writing guide that is for Indigenous students. 

●​ Second, increasing local Indigenous Peoples in the university is a core goal of the UBC 
Indigenous Strategic Plan. 

●​ Third and importantly, starting with the local is an Indigenizing move, but it is also a 
decolonizing move. Resurging Indigenous cultures requires upholding and strengthening 
the identities of local First Nations whose land we are on in our institution, courses, and 
classrooms. 
It means increasing space for Indigenous Peoples’ values. Indigenized teaching and 

learning means engaging in learning activities that not only teach literature, theory, rhetoric, 
critical analysis, and writing but which concurrently aim to decolonize and Indigenize colonial 
hegemony in shared spaces. We wondered how an OER could reflect these goals. Renowned 
Miq’maw scholar Marie Battiste (2022) envisions what she calls “decolonial indigenization” of 
universities where western European knowledge system’s hegemony and dominance recedes so 
that there are two knowledge systems operating independently and parallel but which come 
together for specific purposes. Battiste (1995) discusses “cognitive imperialism” as a problem in 
education and in the structure of universities.  

One of Stó:lō scholar Dylan Robinson’s (2020) neologisms, “perceptual decolonization,” 
takes this a step further. At the beginning of Hungry Listening, Robinson (2020) defines this 
concept born out of Halqemeylem upriver Coast Salish language as a new pairing of terms that 
separately refer to White people, shxwelítemelh/xwelítem (hungry starving people, especially 
during the gold rush), coming into Coast Salish territories at the outset of the colonial period and 
the word for listening, xwélaĺa:m. Robinson (2020) moves on to claim that there are many ways 
of listening “guided by positionality as an intersection of perceptual habit, ability, and bias” (p. 
37). We tried to be aware of these ways in the way we constructed our OER and appreciated the 
flexibility an OER offered to change as we progressed in our process.  

Robinson argues that one’s senses in colonial settler contexts for music, art, education, 
and other areas are dominated to the exclusion of Indigenous Peoples’ multilayered and holistic 
ways of sensing and the associated logics, values, and purposes with those ways. Ways of 
governance communicate and are received in the form of regalia, house posts, and other created 
monuments, in song, music, art, stories and other ways of conveying teachings. Robinson invites 
us, Indigenous and non-Indigenous readers, to question and expand on what it means to listen but 
also to question the ways in which we engage with our other senses in what he calls a 
“multi-layered, palimpsestic sensory engagement” (p. 31).  

After discussing different ways to deal with hungry listening, he provides strategies for 
how his two different audiences can begin to dismantle colonial listening structures. For 
Indigenous audiences, he explains that “xwélaĺa:m is a form of attention in which we are 
attentive not just to sound but to the fullest range of sensory experience that connects us to 
place” (p. 72). We saw an OER as potentially offering space for representation of multisensory 
engagement through video and similar embeds. One of the visions for our writing guide was that 
it would provide space to consider decolonizing the scope of sensory experience and in ways that 

83 



JOERHE Vol 4, Issue 1, (2026)​ Charnley et al. 
 

 
could reconnect students, their instructors, their learning, and their writing or communicating to 
place and to Land. 

Indeed, in constructing our writing guide we are engaged in a decolonial Indigenization 
process and make space for a perceptual decolonization that is reflected in the contents of the 
guide and in its ongoing life into the future. We recognize that Indigenous students navigate 
cognitive imperialism, hungry listening, and excavation of their knowledge while they are in the 
academy, in their writing assignments, in classroom discussions and presentations, and in their 
positions as students. Some students make it clear that they do not speak for Indigenous Peoples. 
Some students state that they leave it up to their family, community, and elders to decide what 
epistemic, ontological, cultural, and Traditional Ecological Knowledge to share. 
Intergenerational family, community and elders share according to their knowledge protocols, 
ethics, and for a given circumstance, audience, and purpose.  

One student on our project protectively and cautiously asked the question, “who are our 
knowledges for?” They are for us (this “us” being Indigenous Peoples) and to build us up and are 
the foundation of our resilience. We identified the need for an OER, over other kinds of 
resources, based on student feedback; accessibility and multimodal components, both of which 
can be facilitated by OER (Olivier, 2021; Rowsell, 2013), were prominent considerations for 
students in the focus groups we conducted between March and May 2022. The need to 
Indigenize academic writing instruction was also seen as an ongoing concern and desired 
outcome, requiring a format that could be easily revised and updated, like an OER. The focus 
groups were composed of Indigenous undergraduate and graduate students at UBC Okanagan, 
and the purpose of these discussions was to engage with Indigenous students and learn about 
their experiences with university writing. We also sought students’ input on what information, 
resources, supports, and formats would be helpful to include in the writing guide. We asked 
questions around the process of learning to write, the kinds of instruction and feedback around 
writing they had received in their classes, and the kinds of support they found helpful in their 
writing process. We invited participants to discuss their experiences with bringing IK into their 
coursework and what they thought a cultural way of learning to write might look like. 

One common theme in the focus groups concerned the value of connecting with other 
Indigenous students to share their ideas and inspire each other, and participants explained that 
these connections helped to energize them in their writing process. Participants also discussed 
some of the challenges around incorporating IK and cultural teachings into their writing. While 
most participants said that they carry knowledge and teachings with them in everything they do, 
they also said that their ability to bring knowledge and teachings into their coursework depended 
on the course itself and whether IK was valued in that context. They further talked about the 
importance of protocol and protecting the community when they bring IK and methods into the 
classroom; they considered what they should be sharing, how to do so respectfully, and how they 
think their elders would feel about them sharing the knowledge.  

Academic writing tends to prioritize research that is considered “peer-reviewed,” which 
in general does not leave room for students to cite Traditional Knowledge or knowledge from 
elders because cultural teachings and community knowledge are not generally considered 
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peer-reviewed in the academy. Participants found that when they tried to incorporate knowledge 
from elders into their writing, it was not always valued. As such, there is a need for increased 
awareness and education at the university around the value of cultural teachings and an increased 
understanding that academic peer reviewed articles are not the only valid source of knowledge. 
This feedback not only suggested the need for OER as a format to address changing needs and 
expectations, but it also initiated some of the concerns around ownership and sharing principles 
that we reflect on in this paper. 

Students further noted that an Indigenous approach to learning to write should be 
“holistic” and should include opportunities to learn from elders and other community members 
in “holistic” environments. Participants recommended the adoption of a pedagogical approach 
that would include Indigenous storywork and indirect lessons, foster embodied practices of 
research and writing, and encourage students to consider how they prepare for their work, 
following Jo-ann Archibald’s (2008) principles of Indigenous Storywork and Shawn Wilson’s 
(2008) approach to research as ceremony. They also talked about the potential for transforming 
the classroom setting by coming together with other students to share their knowledge and 
collaborate on writing projects, which would create a sense of community with their peers.  

In terms of imagining an Indigenized essay process and culturally responsive writing 
guide, the idea of a spider web or circle model came up in every focus group. In contrast with the 
linear or hierarchical (e.g., pyramid) models that are often taught in university classes, a spider 
web model allows a writer to connect a web of ideas to a central concept and to explore how all 
of these ideas are interwoven or interconnected. In a circle model, progressing through the 
various steps in writing does not lead to a rigid or final end to the work but rather provides 
direction for the circle to go around again. An online format like an OER would facilitate this 
kind of non-linear learning.  

When asked if they had any ideas about how the university essay itself might be 
transformed and Indigenized, participants pointed out that there are many ways to share 
knowledge and demonstrate understanding. The consensus was that students would appreciate 
more openness at the university in terms of what research can look like beyond a written essay. 
There were several suggestions around the inclusion of more creative projects in which students 
have the freedom to explore topics through media such as podcasts, social media, workshops, 
presentations, or other kinds of writing (e.g., newspaper articles). The relative ease with which 
an OER can be continually revised lends itself to supporting new modes and approaches to 
writing, as well as flexibility in writing instruction. 

In terms of accessibility, participants shared a general preference for audiovisual 
materials over resources that rely exclusively on text—particularly visual infographics that can 
be shared online and downloaded in PDF format—and a preference for digital over printed 
resources, which speaks to the benefits that OER can offer. Writing resources formatted like 
textbooks often take up valuable reading time when students are already managing a significant 
workload in their classes, whereas audiovisual materials often share information in more 
immediate ways. Digital resources, and specifically those easily accessible through an OER, can 
be more manageable than printed resources in terms of file organization, searchability, currency 
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of information, and linking to additional resources. Cost considerations were important to 
students with limited budgets, also making an OER preferrable. Most participants shared that 
they would find video tutorials helpful on topics such as writing techniques, citations, formatting, 
and developing ideas, and suggested the inclusion of PDF summaries as well, which users could 
then return to as needed. It would also be helpful to include examples of writing and templates 
for different kinds of papers in the guide (e.g., showing the key differences between a 
conventional academic writing process and a land-based writing process).   

Ultimately, participants stressed that it would be helpful to include a variety of formats in 
order to support different learning preferences and recommended the inclusion of interactive 
elements in order to make the guide engaging to learners. When asked specifically about hosting 
the guide, participants requested either a website that is visible to search engines; hosting the 
guide on Canvas or a similar learning platform with easily navigable sections; or hosting the 
guide as an OER so that Indigenous students and community members who are not affiliated 
with UBC Okanagan can also access it. Some participants mentioned that they would find it 
helpful to learn about teachings from other Indigenous cultures and nations, a kind of exchange 
easily enabled by an OER. In order to respect and honour teachings, however, participants noted 
it was important to always credit knowledge that is shared and to be mindful of the protocols 
around sharing knowledge in the writing guide, particularly on an open platform. These concerns 
raised in the focus groups contributed to our thinking in this article on ownership in an OER 
context and the need to implement principles of caring, sharing, protection, and responsibility. 

We found from listening to the Indigenous students in the focus groups that writing 
Indigenously includes not only style but also “Indigenized” processes involved in 
communicating and writing, Indigenous Peoples’ epistemological, ontological, and pedagogical 
models (i.e., circle, spiral, spider web), and multimodal formats of communicating (visual, audio, 
oral, material) that follow the oral tradition. A fourth-year student who we video interviewed in 
September 2022 raised an interesting question. When asked if he had any experiences of 
Indigenized academic writing in his courses or if he had any suggestions for how he would like 
to see academic writing genres such as the essay be Indigenized, his response was, “I have 
trouble envisioning what an Indigenized essay would look like. The university seems intent on 
Indigenizing content within what are essentially colonial structures, but underneath they are still 
colonial structures” (Charnley et al., 2022).  

This response raised several questions. Can, and should an academic essay be 
Indigenized? What alternative forms of learning assessment could arise out of Indigenous 
Peoples’ structures with which students could engage to show their learning instead of the essay 
or that could be created alongside the essay? Can an OER facilitate these shifts? Students could 
create oral narratives or histories for example, and in oral narratives or in writing they could 
bring in testimony from their family and community members. Students could be permitted to 
create other forms of mixed or multimodal materials and artifacts to produce and show their 
learning in a given course. 

We note that such student requests for culturally appropriate and linguistically responsive 
curricula are aligned with recent calls for linguistic justice arising out of Writing Across the 
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Curriculum and composition studies. In 2020 and 2021, the influential Conference on College 
Composition and Communication (the 4Cs) published several policy statements on social and 
linguistic justice in writing studies. These calls urge greater recognition and redress for cultural 
and historical biases within writing assessment, pedagogy, and curricular contexts. As the 4C 
statement on White Language Supremacy affirms, “we must be attuned to the workings of 
linguistic imperialism and...oppressive [educational] practices...must be interrogated and 
challenged” (2021).  

Linguistic justice in Canada is still in its nascent stages, but our approaches to “Red” or 
“Rez” English and Indigenous students’ vernacular in the guide and advice for instructors around 
culturally appropriate or sensitive assessment practices draw connections to the work of activist 
scholars such as Asao Inoue (2015), April Baker-Bell (2020), and Vershawn Ashanti Young 
(2020). As these authors explain, the valuing of some language forms over others and the 
ongoing replication of that within educational practices, must change. Our guide thus seeks to 
revalue and prioritize Indigenous writing styles, ontologies, methodologies, and forms of 
expression and encourages Indigenous students to write in the language(s) and structures or 
methods meaningful to them as steps towards this change. 

In summary, student interviews and input through the creation of the guide pointed to the 
need for an accessible and multimodal approach facilitated through an OER. Indeed, the 
multimodal format made sense as a way to incorporate oral documents. The OER format also 
allows the resource to exist as a living document in this time when practices around Indigenous 
resources are changing rapidly. Western scholarly and academic institutions and practices often 
continue to privilege written papers and essays over creative, visual, and audio modes of 
communicating information and knowledge. While the development and prioritized use of 
formal writing styles and “firmly established protocols and practices” within universities and 
other academic institutions may provide a useful standard of communicating information across 
disciplines, it also constitutes and restricts what counts as valid scholarship (Chapman and 
Sawchuk 2012, p. 6).  

By upholding and imposing strict metrics of measuring and evaluating academic 
research, new barriers and methods to maintain and enforce the standardized modes of 
communication are put into place, and other methods of communication are delegitimized and 
dismissed. Oftentimes, these standards exclude “creative” projects using “video, performance, 
film, sound work, blog, or multimedia text” (Chapman and Sawchuk, 2012, p. 6). Consequently, 
many essential ways of communicating ideas and information have not been seen as 
contributions to scholarship, and vital voices and knowledge have been neglected. However, this 
is changing, and scholars are beginning to recognize other, more creative methods of 
communication, especially as they can often reveal and build knowledge and understanding in 
ways written text cannot.  

Audio recordings, oral histories, and storytelling practices all employ sound to create, 
maintain, and affirm meaning over time and space. Recordings of sound, for example, take 
advantage of their “real-time quality” to put listeners “into time that has already passed and 
opens a tunnel connection with the past” (Camlot, 2019, p. 3). Oral histories and storytelling 
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work in a similar way, even when they are given in the present. Speakers share histories and 
stories of the past that are carried in memory to constantly transcend time and space, often from 
generation to generation. Syilx captikʷɬ, for instance, is described by Dr. Jeannette Armstrong 
(2009) as being “characterised by features of language and structure that serve to move the 
listener between the past, present and future time as well as universal time” (p. 95). Storytelling 
practices often carry unique bodies of knowledge and information held in many individual 
Indigenous Nations transmitted orally over centuries, each with their own distinct cultural 
content (Younging 2018, p. 12).  

As Gregory Cajete (2000) affirms, Indigenous stories and storytelling practices inherently 
“chart the development of human beings in relationship to the places in which they have lived” 
(p. 13). Carrying the stories into the present and future thus maintain and sustain the historical 
legacies, culture, and knowledge and reaffirm them as constant and everlasting. This also creates 
the possibility for new stories. Our process in creating the guide thus led us to prioritize access, 
consultation, and reciprocity; to value the local; to explore perceptual decolonization through 
designing the guide as a living and multimodal OER; and to indigenize the interstitial space of 
the academy, rethinking concepts such as ownership, levels of access, citation, and the models 
we use to teach and learn. 
 
Indigenous Storywork, Indigenous Knowledges, and OER 

In approaching OER and IK, we found it helpful to consult with the seven principles of 
Indigenous storywork (Archibald, 2008): respect, relationship, reciprocity, reverence, synergy, 
wholism, and interrelatedness. We also consulted David Wiley’s (2014) work on the 5Rs of 
openness (retention, reuse, revise, remix, and redistribute) to find that many of those principles 
needed to be held in tension with principles of Indigenous storywork. One could say that since 
the onset of colonialism, IK has been retained, revised, remixed, reused, and redistributed 
without consent. The 5Rs of OER therefore are of concern to us since they seem at first glance to 
mirror the colonial moves that have caused harm.  

We recognize that we are not the first researchers to raise these concerns and hold these 
ideas in tension; we appreciate the principles set out by McCracken and Hogan (2020) and Kayla 
Lar-Son (2021). As explained below, our guide applies the principles in a specific context, a 
process which raised additional questions and concerns that needed to be thought through. In 
recounting our process, we hope that others can benefit from our experience and that this case 
study will assist future producers of educational resources in thinking through these issues and 
holding in tension the ideals of OER with principles of IK sharing. We also realize that, while 
examples can be helpful, readers will need to consider these ideas and apply them in their own 
contexts.  

The following paragraphs present our thinking on how OER can better integrate 
Indigenous research principles and the decisions we made in creating our guide. In her work, A 
Digital Bundle, Jennifer Wemigwans (2018) distinguishes sacred from personal knowledge, 
discussing the need to carefully consider what is shared in digital contexts. In developing an 
OER, Wemigwans (2018) cautions became intertwined with our production of the resource. 
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What should be shared and in what ways? How do notions of preserving and protecting certain 
knowledges for certain audiences relate to principles of OER? While it was clearly important to 
provide culturally appropriate or responsive information to our student audience, how could we 
do so in a way that respected the knowledges we were conveying? 

In Elements of Indigenous Style, Greg Younging (2018) reminds us that just because an 
IK is found in the common public realm does not mean it is appropriate to “use,” or “take” that 
knowledge because historically and currently IK has been stolen, extracted, and turned into a 
resource, re and de-contextualized, misused, published, distributed, displayed, collected, and 
archived, without consent. We are not completely comfortable with the term “resource” when 
discussing IK, as for Indigenous Peoples’ their IK is not a resource in the sense of the word’s 
connotation of extracting a resource and extractive mining. We are cognizant of this term in the 
name “open educational resource.” We question how else might we think of knowledge.  

One could say that IK has been retained, revised, remixed, reused, redistributed without 
consent. This is widely of concern amongst Indigenous communities, leadership, and scholarship 
(Assembly of First Nations, 2011; Blomfield et al., 2002; Charnley, 1990; Kahnesatake Schools 
Diabetes Prevention Project, 2007; Schnarch, 2004; Younging, 2018). In the 1990s, the 
Kahnesatake Diabetes Project created an ethics protocol to protect their IK. The Ownership, 
Control, Access and Protection (OCAP) policy was developed in the community, activated in the 
First Nations and Inuit Regional Health Survey conducted in the late 1990s, and became 
available during this same era (Schnarch, 2004). It became clear in developing our guide that 
Western concepts of owning knowledge needed to be replaced with ideas of holding or keeping 
knowledge in the community. 

In contrast with the first R of openness: retention, (Wiley, 2014), in Elements of 
Indigenous Style, Greg Younging (2018) describes the European origins of copyright and uses 
case studies to note how copyright laws have not served IK or communities well. The notion of 
retaining control and “ownership” as a principle of OER for an Indigenous resource therefore 
needs to be understood with recognition of the assumptions behind this idea; in Indigenous OER 
contexts these rights must extend to oral content and practices not typically recognized by 
copyright. Similarly, such rights may not lie with an individual, as is the assumption in copyright 
law, but with a community or a family within a community. Younging (2018) further notes that 
knowledge is not necessarily treated as a commodity in Indigenous communities, placing many 
of the principles behind the idea of “making, owning and retaining control” at odds with the 
content of our guide.  

Archibald (2008), included in the seven principles of Indigenous storywork, and Kirkness 
and Barnhardt (2001), included in their 4Rs, emphasize the principle of responsibility that lies 
with individuals to family, community, elders, Land, and ancestors, along with the principles of 
reciprocity, respect, and relevance (Kirkness and Barnhardt, 1991; 2001) and with the additional 
Indigenous storywork principles of reverence, synergy, wholism, and interrelatedness (Archibald, 
2010). We also very much have appreciated the work of Kayla Lar-Son in this area and notice 
Kayla Lar-Son’s 6Rs of Indigenous OER (respect, responsibility, relevance, reverence, 
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reciprocity, and relationships) are also drawn from the 4Rs and from the UBC Longhouse 
Teachings.  

The UBC Longhouse Teachings were drawn from four of the seven principles of 
Indigenous storywork with the exception of synergy, wholism, and interrelatedness. Similarly, 
Robinson (2020) emphasizes positionality and ethics in regard to IK in the public stages and 
domains. So, on the one hand, ownership as a concept must be revised, yet it should not be 
abandoned within OER. Rather than the Western capital colonial concept of ownership—a term 
that might best be composted in this context—instead Indigenous Peoples’ principles of 
responsibility, accountability, and care ought to be foregrounded. That said, McCracken and 
Hogan (2020) note the need for ownership as a way to prevent appropriation and recommend the 
use of TK labels in OER resources. Given the history of appropriation of IK, it is vital that the 
origins of TK be recognized and retained by the communities and families that the TK and IK 
come from and who essentially hold these knowledges. 

In one approach to revising understandings of ownership, we therefore developed and 
will continue to develop our guide as a living document, one that will change and be added to by 
multiple groups. Similarly, our process in developing the guide, including student input, guided 
by the advisory, and written by multiple contributors (from various perspectives) challenges 
traditional notions of copyright. To include oral and non-traditional formats, the guide is 
multimodal. We also carefully considered citation practices both as a component of the guide and 
as a practice, citing ethics for oral and land-based knowledges. We discussed the practice of oral 
citation that occurs in Indigenous communities “on the daily” and connected those practices to 
the land acknowledgements that have arisen in the past decades, most notably since the Truth 
and Reconciliation Commission and TRC Report, Response, Responsibility and Renewal: The 
Journey toward Truth and Reconciliation (Younging et al., 2009).  

The land acknowledgements are a kind of citation. We argue that land acknowledgements 
are not just check box reconciliation moves, but more importantly land acknowledgements cite 
the Indigenous People or Nation and the land that supports the work, health and well-being of 
everyone who is in that place where the acknowledgement is occurring. Such acknowledgement 
through citation is a component of accountability and responsibility and something that has been 
neglected in colonial contexts. We noticed there was a gap in published work regarding citation 
in IK contexts. We looked to and appreciated Lorisia MacLeod’s (2022) work with Norquest 
College in Edmonton. Recognizing the lack of a citation format in most academic styles in terms 
of oral narrative and the wisdom of elders and knowledge keepers (and hence lack of recognition 
or attribution), MacLeod (2022) has developed a format that includes a locally specific Cree 
concept, “in the spirit of wahkôhtowin and reconciliation”. This is both an area of ongoing work, 
pointing to the need for OER as a living document, as well as recognition of the gaps in existing 
practices. In these ways, the guide changes notions of ownership with considerations around 
respecting the origins and complexity of IK as well as around reciprocity as a different way to 
view these interactions with IK in open education.  

Another related area we considered carefully was the audience for the guide and how 
notions of audience relate to OER principles. In xwélmexw Stó:lō scholar Dylan Robinson’s 
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(2020) uptake of the question regarding who IK are for, he speaks to and enacts a boundary that 
simultaneously takes action Indigenizing and decolonizing the structure of academic writing and 
audience expectation. Robinson takes control of the knowledge he is sharing when he directly 
asks non-Indigenous readers to stop reading a certain section of one of his first chapters, 
declaring that it is only for Indigenous readers. At the end of the section, he asks if any of the 
non-Indigenous readers read that section despite his request and if so, he asks them why they did 
in spite of his request not to. This serves to make the reader uncomfortably self-conscious and 
question their ethical relation to the author. In this directive to his audience or reader, Robinson 
(2020) creates a space where the reader is faced with an ethical dilemma in their reading 
practice.  

His writing could be said to be activism enacted through writing, an in-text action, an 
activist writing, a decolonial Indigenization and restructuring of expectations in academic writing 
(Kirkness and Barnhardt, 1991; 2001). An Indigenized structure is woven with Indigenous 
structures such as upriver Coast Salish halq’eméylem language, words, terms, concepts and 
halq’eméylem neologisms such as “shxwelítemelh [xwelítem] xwélaĺa:m” (white/hungry people 
+ listening = white peoples’ kind of listening). Robinson’s (2020) work complements actions the 
Stó:lō nation are taking to protect their differing kinds of Knowledges in the public domain.  

The nation  has considered ways to address differing audiences, purposes for sharing their 
knowledge and created layers of protected access for differing audiences within their website. 
One of the Stó:lō nations has similarly put password protection on their site for differing levels 
of access to their IK. In 2002, the Stó:lō Nation’s commissioned report on protecting their 
knowledge contained a definition of Stó:lō Knowledge (Blomfield et al., 2002). The protective 
areas described do not refer to knowledge in the online milieu. In 2022, Sqewlets began utilizing 
TK Labels to help audiences navigate the differing kinds of knowledges on the website. There 
are four TK Labels that apply to the entire website, but there are other TK Labels that refer to 
knowledges, such as “xa:xa,” (“Secret/Sacred Knowledge”) (Halq’eméylem upriver Coast Salish 
language) that are not shared or accessible to everyone on the website (Sq’éwlets, 2016). The TK 
Labels come from the Local Contexts Grounding Indigenous Rights project (Local Contexts, 
2022).  

In an OER, the ability to control the audience, who reads and how they use the 
information, can be minimal. OER principles like “reuse: the right to use the content in a wide 
range of ways (e.g., in a class, in a study group, on a website, in a video”) and “redistribute: the 
right to share copies of the original content, your revisions, or your remixes with others” (e.g., 
give a copy of the content to a friend) needed to be rethought in relation to IK (Wiley 2014). 
Therefore, we realized that in our guide we have to be clear in terms of who our intended 
audience is and the purpose of the textbook. Similarly, we have to consider carefully what kinds 
of knowledges are included in the text. We have a responsibility to write with community and 
family protocols in mind and to not share knowledge that is private or sacred and communally or 
family “owned” or “held.”  

The 4Rs and the Indigenous storywork principles of responsibility, relevance, and respect 
are shown and enacted through accountability to the knowledge, people, land, and ancestors. 
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Accountability can be enacted by learning and adhering to a given community’s protocols 
regarding their knowledges. In terms of remix, the right to combine the original or revised 
content with other open content to create something new (e.g., incorporate the content into a 
mashup), given the history of settler appropriation of Indigenous culture, land and the recent 
increases in the theft of Indigenous identity, the OER principle of “remixing” must be 
approached or engaged in very cautiously, if at all (unless one is educated in the nuances of the 
knowledge and its associated protocols in the community or family). We found the CARE 
principles (collective benefit, authority to control, responsibility, and ethics) for Indigenous data 
governance helpful for thinking through the tension between Wiley’s 5Rs, Kirkness and 
Barnhardt’s 4Rs, and Archibald’s 7 principles that together amount to 8 principles (three 
overlapping and four additional in the seven principles of Indigenous storywork), for engaging 
with IK in education, research, and storytelling.  

Indigenous Storywork principles of interrelatedness, synergy, and holism are as yet less 
discussed principles that we believe deserve further thought and consideration in the OER realm, 
and we pursue these conversations as we finish our guide. We see these principles as offering 
potential ways for the two knowledge systems, represented by Wiley’s 5Rs, Archibald, Barnhardt 
and Kirkness’s eight principles, and GIDA’s FAIR and CARE principles (Carroll et al., 2022), to 
be in conversation with each other in ways that hopefully will lead to mutually reciprocal 
synergies, interrelatedness, and an inclusive holism in which diversity and multimodal 
communication of knowledge in academia can occur. Finally, at all stages of our project we 
sought to follow Indigenous methodologies and processes, applying the knowledges we were 
describing to our own writing and decision making during the guide’s creation. 
 
Conclusion 

In conclusion, we leave our readers with the following questions: What might 
responsibility and accountability and care look like for an Indigenous person wishing to work 
with IK and IKK in an OER milieu? What might responsibility and accountability and care look 
like for a settler or non-Indigenous person wishing to work with IK and IKK? Should a settler 
work with IK, or should a settler instead work with an IKK who holds the IK? What might 
responsibility and accountability look like for a settler or non-Indigenous person wishing to work 
with IK and IKK in an OER milieu? Examples of the interplay between OER principles and IK 
principles are newly emerging.  

Our process in developing the writing guide and reflection on that process here reveal 
that ownership must be carefully negotiated in an IK and OER context; given colonial practices, 
ownership can neither be abandoned nor assumed unproblematically. Similarly, OER principles 
of remixing, reusing, and revising must be balanced with the IK principles of respect, reciprocity, 
accountability, and care. We found that the multimodal, communal, and versatile aspects of OER 
offer opportunities to work in ways that, while not free from the hazards of replicating colonial 
attitudes, nevertheless enable new kinds of work and discussion to take place. We hope the 
preceding of our process and the questions and approaches generated through that process are 
helpful to developers of other Indigenous-focused OER resources. hay čxʷ q̓ə o’siem. 
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The Problem  
We start by addressing the gap in library science education related to organizing and 

digitizing the library science curriculum, which primarily focuses on organization in Western 
systems (Joudrey & Taylor, 2018). Library science scholars agree that current cataloging and 
digitization practices silence the voices of Indigenous communities, yet there are few alternatives 
(Moorfield, 1993). Some of the concerns related to organizing Indigenous or Traditional 
Knowledge (TK) collections include the lack of subject headings that accurately represent 
cultural groups from a wide range of demographic areas.  

For example, Lee (2011) explained how the use of the subject heading “Indians of North 
America” is offensive to Aboriginal scholars who (at the time their paper was written) had to use 
that term to research anything related to the Indigenous community (p. 2). Since then, the subject 
headings have been modified to “Indigenous peoples” with geographical subdivisions (Bone & 
Lougheed, 2020, p. 84). Littletree and Metoyer (2015) explain that Western-centric systems, like 
the Library of Congress Subject Headings, prevent Indigenous communities from their right to 
know the past, including the traditions and experiences of their ancestors, because they use 
words to describe materials that are not designed with the perspective of the Indigenous 
community. 

Another concern related to digitizing Indigenous and TK is that the local community (the 
originator of the knowledge) has been traditionally excluded from the process and may even be 
negatively impacted by these practices (Kirkness & Barnhardt, 2016). Liew et al. (2021) found 
that many digitized collections were inaccessible to Indigenous communities and did not reflect 
their cultural values or individual needs. In addition, Becvar and Srinivasan (2009) explained 
that while library science practice has moved to community-focused information services, it fails 
to incorporate cultural differences that account for how cultural information is created and 
shared. This is detrimental to Indigenous communities that create and share knowledge in ways 
that extend outside of institutional systems.  
 
An OER to Address the Problem 

Librarians documenting TK must balance the core library values of intellectual freedom 
and universal access with cultural considerations and differences in information sharing (Becvar 
& Srinivasan, 2009). While critical perspectives of open access have explored the preservation, 
maintenance, and sharing of TK, additional instructional materials related to the ethical and 
policy considerations of digitizing TK are needed to support the scholarly communication 
curriculum. The authors of this open educational resource (OER) sought to create instructional 
materials and resources to supplement instruction in these areas by providing case studies, 
resources, and teaching materials. The resulting OER focused on the ethical and policy 
considerations needed for digitizing TK in libraries, including the need to consider intellectual 
property, ownership, and obtaining consent for digitizing TK, as well as the use of language and 
technologies that provide access to the community that has provided the knowledge. 
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The Case Which Inspired the OER 
The OER that was developed was inspired by the authentic case of a librarian in Ghana 

developing an archive to digitize what they labeled TK. TK is usually considered to be 
information that is passed from generation to generation within a community and without 
documentation in formal educational, informational, or government systems (WIPO, 2014). As 
opposed to Indigenous Knowledge, TK is a broader term that includes Indigenous Knowledge 
but also includes tribal, ethnic, and Indigenous information that originated from geographic 
regions around the world (Bruchac, 2014). The characteristics of TK can include knowledge that 
is oral and rural in nature; generated within communities, locations, and is culture-specific; is not 
systematically documented; concerns critical issues of life; and is dynamic and based on 
adaptation and experimentation (Sharma et al., 2020). TK was an appropriate term for the 
archive in this case because the materials involved were plants (also a biocultural resource) that 
had been used in rural areas of Ghana, and the information included scientific and local 
information related to their use and properties.   

This case study describes an archive of plant specimens that had been left incomplete 
since the 1950s. Like most African countries south of the Sahara, Ghana has an enormous 
number of archives that could be easily considered a world treasure. Unfortunately, some of 
these archives have not been preserved. The archive in this case study is an herbarium of plant 
species dating back to Ghana’s pre-independence days. Academics and industry professionals 
think the speed and the continued deterioration of the archive would render the items difficult to 
rehabilitate or they were even irreparable if they did not undergo a digitization process. This 
would mean a colossal loss of academic and scientific data, as well as loss to the local 
community that was already concerned about the lack of sharing between generations about 
traditional practices. 

These archives are a unique collection of herbariums, which is a rich collection of 
documented plant information dating back to Ghana’s pre-independence days, located in the 
northern Ghanaian town of Nyamkpala. This archive, spearheaded by Ines in 1948, is a unique 
collection containing plant species that are found in Ghana. There are many reasons why this 
herbarium can be described as great wealth for the scientific community. First, it is a wealth of 
archaeological finds for an academic scholarship. It was a painstaking effort by botanists and 
biologists to collect and identify different plant specimens in virtually every part of Ghana (then 
the Gold Coast), a collection of close to 5,000 plant specimens. 

 
Saving a Deteriorating Collection 

Because of the value of the archive to the residents of Ghana, local communities 
considered the archive to be a present from those dedicated scientists of the Gold Coast. It has 
been locked up for decades without proper ventilation. Even though there are professionals 
(scientists, librarians, and archivists) that manage it, the lack of funding has prevented any 
measure that can restore this rich source of information. Archivists and information professionals 
felt that the collection needed to be urgently preserved because the material on which the 
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information was printed was deteriorating fast, and there was a high risk of losing this 
information. There was every reason to think the archives could possibly pass for one of Ghana 
and Africa’s rare digital repositories. Within the local communities, there was also concern that 
knowledge that used to be passed down orally through generations would no longer be shared as 
the younger generations moved out of the rural areas. 
 
Documenting Traditional Knowledge  

While there may be some work on traditional plants and how this impacts society in 
general, there is no specific research that understudies the role of herbarial knowledge and its 
impact on a local community. This project, whilst being undertaken in Nyamkpala, thus could 
provide access to information on plants for the whole of Ghana, and to some extent, the West 
African subregion. The work is therefore important to unravel the role of digitization and 
preservation of TK, reflected by the impact and objectives for the digitization project. 

 
Impact of the Project 
1. On Science: A database of plant species in Ghana will facilitate extensive research work on 
forages for livestock, a mandate the Animal Research Institute has pursued since its inception. 
2. On Medicine, Veterinary, Herbal and Ethnoveterinary: There will be more studies into 
medicinal plants of Ghana for both humans and livestock. 
3. On Society: The combined effect of research into livestock, forage, and medicinal plants will 
be to the benefit of society as it will increase livestock productivity, ensure the development of 
new herbal medicines, and consequently improve livelihoods. 

 
Objectives 
1. To digitize the physical herbarium collection and to create a digital library where the digital 
surrogates of the herbarium information will be stored. 
2. To disseminate the digitized materials through the creation of freely accessible online 
exhibitions. 
3. To treat and preserve the physical copies containing information on the plants. 
4. To provide data for the advancement of science. 
The digitized information will be made available to researchers, lecturers, students and the wider 
public across the globe and also add to the limited information resource in Ghana. 

 
Choosing Terms and Software 

As an organization project, it was essential to consider which metadata would be used so 
that all users (scholars, researchers, and local communities) could access the items in the 
repository. In order to ensure visibility and accessibility of research findings by users around the 
world, the project’s sponsors and executors decided on a platform. This platform, known as 
listing, was simply an ordinary spreadsheet with enormous columns for every minute detail of 
each specimen. The spreadsheet was an ordinary Microsoft Word Office application used in 

102 



JOERHE Vol 4, Issue 1, (2026)​ Kammer & Atiso 
 

 
everyday life. This application was particularly useful for the project in that it could be used to 
record all the minute details about each specimen. At the end of the listing, the whole data was 
uploaded online. Once online, it was accessible to the user community. A core component of the 
project was the metadata component. This was the section that describes every minute detail of 
each specimen, and listing allowed for great flexibility in which terms (and in which language) 
are included. The spreadsheet had many fields that were meant to allow visibility and 
identifiability of each of each specimen.  

 
Publication of the Archive 

The aim of the project was to ensure the specimen would be rehabilitated and preserved 
and the data put online for easy access for users across the world. Despite the many objectives of 
the project, the goal was to make sure the data contained was preserved and made accessible 
online so that residents of Ghana, and the tribes from which some of the information originated, 
could retrieve this information. The development of the archive was funded by the British 
Library and published in the British Library’s Endangered Archive Programme (Atiso, 2021). 

 
Development of an OER Resource 

An OER is an instructional resource that is available without cost for other educators to 
use while also allowing creators to determine permissions for others to: 1) retain (control copies 
of the content), 2) reuse (control how and where the content can be used), 3) revise (control how 
the content can be modified or adapted), 4) remix (control if the content can be used with other 
materials), and 5) redistribute (control how the content can be shared) (Wiley & Hilton 2018).  
The archive and the OER that followed were not developed in tandem. Instead, the librarian who 
led the archive project (Atiso) collaborated with a colleague who taught information organization 
and had a background in OER (Kammer). Together, they planned an OER that shares the case 
study of the development of the archive and designed instructional components so that it could 
be used to teach others who found themselves in similar situations (Kammer & Atiso, 2022).  

The OER tells the story, from an instructional perspective, of the development of the 
archive’s digitization process so that other librarians who would be undertaking similar projects 
would have some awareness of the considerations involved. Unlike other articles in this special 
issue that describe the implications of incorporating Indigenous and TK into open teaching 
materials, this project taught information professionals about TK and what considerations are 
needed when digitizing these collections. The goal was to define TK for information 
professionals, provide some examples of TK collections, and offer a framework for 
considerations that should be incorporated when working with these collections. 

 
Designing the OER  

This OER was designed for the pre-service librarian or new librarian who may be 
approached to digitize a collection that includes TK content. The first part of developing the 
OER was to determine the instructional design for the project before developing content. 
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Considering the OER was going to provide instructional materials (and was not a tutorial), the 
design of the instruction used an I do, we do, you do approach that offers clear modeling and 
scaffolding opportunities to practice, leading to increased self-efficacy when students then must 
complete a task on their own (Multon et al., 1991).   

To use the I do, we do, you do model within the OER, a backwards design approach was 
incorporated. It was determined that the final assessment would be application of a 
community-based framework that would guide students through evaluating the cultural 
considerations at each stage of the digital content lifecycle. With the end goal established, the 
other instructional materials were created that would prepare students to complete this 
evaluation. These included: 1) a lesson plan to teach the topic, 2) an annotated reading list, 3) 
slides, 4) a case study, and 5) a worksheet to reflect on the case study.  

The lesson plan was a step-by-step guide that uses the I do, we do, you do approach. This 
instructional approach introduces a concept but then allows the instructor to provide direct 
instruction and group instruction before students work independently to learn a concept. In the 
lesson, the instructor uses the slides to walk students through a presentation of considerations 
related to organizing TK and presents it within the digital content lifecycle, a model which is 
familiar to librarians who have taken library science courses. Then, students work together to 
look at several examples using the framework. Finally, students independently look at a case 
study (modeled from the case described above) to apply the framework and make suggestions for 
how the collection could be digitized in a way that is the most equitable for the community 
involved. To do this, students use a handout while reading a case study of digitizing TK, looking 
for community considerations within each phase of the digitization process.   

Since the OER culminates in the assessment of a case study within the framework of the 
digital content lifecycle, the case study was slightly adapted to provide opportunities for students 
to suggest improvements for involving the community in the digitization of the archive. The case 
study explained the contents of the archive, why it needed to be digitized, how the community 
was engaged during the digitization process, and how metadata was applied to the archive. While 
the case study was presented accurately, specific areas of the case were accentuated to provide 
learning fodder for students. For example, headings were used to separate these components in 
the case so students could more easily identify the parts of the project. 

 
Development of the Content 

Once the design was in place, the developers began to write the content. Beginning with a 
literature review, research related to the organization of Indigenous and TK was reviewed, and 
selected resources were recorded in the annotated bibliography component of the OER (which is 
found at the end of the lesson plan). Several scholars had written extensively on the ethical and 
policy considerations related to digitizing Indigenous and TK, including Jane Anderson (Duke 
University School of Law), Camille Callison (University of the Fraser Valley), and Kimberly 
Christen (Center for Digital Scholarship and Curation at Washington State University). In 
addition, work was consulted relating to the protection of Traditional and Indigenous collections 
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from commercial actors, which included work by Loretta Feris, Eric Kansa and Desak Putu Dewi 
Kasih.  

The OER was intended to create awareness of ethical and policy considerations for 
digitizing TK. The presentation materials included examples of TK but also examples of when it 
has been exploited, or access to archived materials was unavailable to the local communities of 
which the knowledge originated. In Ghana (and other parts of Africa), the introduction of 
technology as a tool for digitizing archives was significant for both expanding access but also 
limiting access due to unexpected problems that accompanied the introduction of technology, 
like poor networks, lack of equipment, and lack of digital access in rural areas (Bossaller & Atiso 
2017).  

An ethical framework, intercultural information ethics (IIE), was selected that recognized 
this challenge, particularly in Africa, was chosen as a tool for connecting information ethics with 
the experiences of local communities as technology. Capurro (2008) specifically described the 
impact of technology in Africa as a process that excluded local communities. The IIE framework 
aims to facilitate conversations (dialogue) between those in the community who are impacted by 
technology innovations with the scientists, policymakers, and leaders who make decisions about 
the technology. The practice is designed to create cultural harmony by helping administrators to 
understand cultural issues and helping local communities to understand the goals of technology 
development.  

The content also needed to be framed within a context that could relate to the case study 
used and to the practice of digitizing information. The Alaska Digital Stewardship Curriculum, 
developed by the Alaska State Libraries, Archives, and Museum was largely inspirational as they 
presented a model of Get it, Check it, Save it, Share it for stewards of cultural collections (The 
Sustainable Heritage Network, 2020). This practical framework used the digital content lifecycle 
but enhanced each stage with cultural checks to include community needs as much as possible. 
The OER also recommends that libraries consider using this curriculum for deeper learning for 
small libraries who will work with Indigenous communities on digital projects. 
 
Publication of the OER 

These resources were compiled and published in Pressbooks and then added to the 
Scholarly Communication Notebook which is available in the OER Commons 
(https://www.oercommons.org/hubs/SCN). These materials are designed to be given in a 
one-hour workshop format, with the instructor using the lesson plan as a guide. During the 
workshop, students would be asked to consider examples of TK to help understand what 
Traditional Knowledge might be, as compared with local or Indigenous Knowledge. Then, the 
slides would be presented which further explain TK as a concept and provide examples of 
digitized TK collections, as well as ethical and policy considerations. The slides also include a 
model of the digital content lifecycle with adaptations for involving the community in each 
aspect of the lifecycle (see Figure 1). 
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Figure 1  
Ethical and policy choices made within the context of the digital content lifecycle (a slide from 
the Ethical and Policy Considerations for Digitizing Traditional Knowledge OER) 

 

Note: Image created by author. 

Assessing the Resource 
The resource was assessed using a peer review model. Several librarians were asked to 

review the resource for ease of use, effectiveness, and quality. These librarians were familiar 
with archival work but were new to TK. In addition, a librarian who had worked with the 
community to digitize the collection in the case study reviewed it from a practical lens to address 
the realistic components. ​
​ The peer review process found that the materials were acceptable and useful for 
preparing a librarian to consider the ethical and policy consideration of digitizing TK. Several 
noted that the ideal process would be to find a librarian who worked with the local community to 
collaborate on the project rather than relying on community voices. This was integrated into the 
handout so that students would be able to add that as a strategy to improve the process. Other 
suggestions included describing how metadata could be used to include the local community, and 
this too was added to the case study. 

 
Conclusion 

This chapter describes the development of the OER, but also presents a case study (which 
is central within the OER) of digitizing Traditional Knowledge. Specifically, this project 
described the considerations needed when digitizing an archive of plants in Ghana, which was 
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the completion of a project started in the 1950s by scientists and left unfinished until the time of 
writing. There were several implications that were considered when developing this OER. First, 
would the local community from which the archive originated be comfortable sharing their story 
as a model for others? Second, how would the local communities wish to be recognized in the 
OER? Lastly, is the OER flexible enough to be adapted for TK collections from different tribes, 
cultures, and with different data sharing practices?  

One of the problems in TK is that local communities have not always been asked about 
their cultural heritage or to be involved in the process. For this OER, the librarian leading the 
project had rural connections and was able to liaison between the local community, the library, 
and the OER development team. This process was oral and included sharing responses and 
feedback throughout the entire process. However, there were many local communities involved 
in the archive, some spanning many regions in Ghana, and the age of the archive (originating 
from the 1950s) made it impossible to consult with all stakeholders. As such, a representative 
from the community provided feedback on behalf of all the communities involved in the archive 
project. 

We determined that the creators of the instructional content would be named as the 
authors of the OER, which included librarian leads for each part of the process, and the 
developer of the instructional resource. Though the case study was adapted to be used for 
instructional purposes, it was still important to identify the origins of the archive, as well as the 
region in which the archive would serve and support.  

The objectives of the archive were written from the perspective of the archivists and 
researchers who originated the project but included the goals of the local community when they 
were developed. This was documented within the case study of the OER to share that these goals 
were taken into consideration. In addition, African scholars often face barriers to publishing. 
Publishing the case study in an OER removed this barrier, and the story was able to be shared 
more widely. The implications of this are positive for the project in that its reach is increased and 
other academics can collaborate with the project.  

Lastly, though the peer review process of the OER did not identify that a more flexible 
resource was needed, the authors determined that future revisions of the OER content 
(particularly in the lecture slides) would likely include more specific information about what TK 
is, the principles of open access as related to digital collections, and specific aspects of local 
communities to consider (such as context, content, geographic location, data sharing protocols, 
consent, and capacity).  

In particular, the OER might describe the CARE Principles for Indigenous Data 
Governance that are people-oriented and designed to advance innovation and self-determination 
for Indigenous communities (Research Data Alliance International Data Sovereignty Interest 
Group, 2019), and the 4Rs of Indigenous education (Kirkness & Barnhardt 2016). In addition, 
more specific practices, such as resources for assigning TK labels (and when to use institutional 
labels as opposed to community labels), or creating memoranda of understanding might be 
included for use with other projects. This content would provide more flexibility for the OER so 
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that it is more easily editable depending on the needs of the TK project while also providing 
awareness of issues to consider when working with these collections.  
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Abstract  

There are life cycles of stories and life cycles of storing recordings, and they live in cycle 
with ecosystems. This article features a series of environmental knowledge holders’ 
conversations about teachings, ecologies, and the recordings of their stories. Each cyclical 
process relies on an interchange between the content and the context of how that information has 
been shared or will be shared in the future. Librarians and coordinators of the speaker series are 
also in conversation here. The article highlights the care, pace, and speakers’ perspectives on 
how open access and librarianship practices share stories in their collections. Based on the 
Western Washington University (WWU) Environmental Speaker Series at the Salish Sea 
Institute, this article approaches Indigenous Knowledges in pedagogical design and librarianship, 
in consideration of long-term storage, access, and control over the stories recorded during the 
speaker series. These conversations contribute to negotiating consent and operating at a pace that 
respects both the stories and the ways the knowledge holders want to build respectful knowledge 
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Introduction 
This study considers a set of video recordings that uniquely share Indigenous science, 

community-engaged research methods, storytelling, and voices that are underrepresented in 
scholarly literature and library resources due to the privileging of Western ways of knowing in 
scholarly publishing and library collecting practices. We interviewed past speakers and faculty 
coordinators of the Salish Sea-themed series of a college environmental speaker series, as well as 
librarians with roles related to caring for the recordings, to build a picture of the life cycle of the 
recordings. The recordings were treated as de-facto open educational resources (OER); they are 
published in an open access institutional repository and indexed in library databases, assigned as 
course material by Indigenous and settler faculty members, and shared on social media in 
Indigenous communities where the knowledges originated. These recordings are a unique and 
important interface between Indigenizing academic programs of a U.S. university and the Salish 
Sea nations, scholars, and communities featured in the series. We argue that the process of 
incorporating the recordings into the institutional repository highlights the need for ethical care 
and engagement around consent and metadata description when Indigenous Knowledges are 
shared, particularly as they challenge Eurocentric intellectual property conceptions of licensing 
and crediting a single creator. 

The recordings are from the Environmental Speaker Series that is hosted each year by the 
College of the Environment (CENV) at Western Washington University (WWU). While the 
CENV runs the series during the fall, winter, and spring terms, the 10-week winter quarter series 
(January through March) has been co-coordinated with WWU’s Salish Sea Institute since 2019. 
Faculty from both entities meet months in advance to identify and invite potential speakers who 
can speak to multiple ways of knowing the Salish Sea bioregion. Typically, about one third of the 
invited speakers represents First Nations or Native American communities, another third 
represents Canadian institutions, and the remaining third represents U.S. institutions. This 
winter-quarter series is referred to as the Salish Sea themed series of the Environmental Speaker 
Series (“the series” henceforth). The series is offered as a one-credit course with an optional 
associated one-credit seminar, and members of the public are also welcome to attend 
presentations. Presentations are typically recorded, and recordings are published online 
afterward. Students, researchers, and members of the public can access the recordings through 
the Salish Sea Institute’s website at https://salishsea.wwu.edu/environmental-speaker-series. 

Examining the life cycle of these recordings, as described by study participants, we can 
see that there are limitations to respectfully sharing Indigenous Knowledges (IK) in academic 
libraries in the U.S. without formal Indigenization efforts across the institution that include 
reciprocal relationships with the Native tribes and nations of the area. In this case, the access 
ethos of librarianship supports the sharing of video recordings that uniquely share IK about the 
bioregion, creating a permanent, accessible home for these valued resources. While the 
establishment of a permanent home for these recordings is something all study participants 
celebrated, they also identified limitations of current practice. One limitation is that the consent 
process is rushed and asks an individual speaker to sign a form agreeing they can be recorded. 
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This consent process needs to be slowed down and complexified to take into account knowledge 
holders beyond an individual researcher and cultural protocol surrounding collectively held 
knowledges. Another limitation is that the application of U.S. national descriptive standards 
upholds Eurocentric knowledge organization and limits culturally relevant discoverability of the 
recordings. 

 
Transmission of Indigenous Knowledges 

Creating spaces for IK in pedagogical design as well as in library catalogues involves 
both methods to “decolonize” and catalogue inside typically Western-academic constructed 
systems (Edwards 2019, p. 6). It is what Duarte and Belarde-Lewis (2015) describe as work 
“about the divestment of foreign occupying powers from Indigenous homelands, modes of 
government, ways of caring for the people and living landscapes” and how it translates into the 
library as a divestment from foreign ontologies or descriptions (p. 678). Transmission of IK may 
include orality, oral history, languages, language systems, orthographies, recordings, naming 
conventions, and teachings in order to provide context to the transmitted knowledge. The 
teachings attached to the transmission of IK often come in “bundles” of knowledge and as gifts 
to the listener-learner.  

IK is often described as tangible, as a gift, and often in First Nations or Native American 
knowledge transfer, a gift is presented before or after stories and knowledge are shared 
(Archibald, 2008). Often medicine, medicinal plants, or material gifts are presented in 
recognition, thanksgiving, and thanks for shared IK. Knowledge is inherently tied to the land and 
the kinship relationships of a distinct territory, and positioning the knowledge in the territorial 
context in which it was shared carries meaning to the context of what was shared. There is often 
responsibility that lies with the storyteller to imbue meaning or a “moral” to their story, and it is 
also up to the storyteller to leave the meaning up to the listener. Teaching and sharing Indigenous 
peoples’ stories carries with it not only the responsibility to respect the story itself but also to 
find the most appropriate methodology for sharing the story as well (Archibald, 2008). 

The presence of IK in libraries requires self-determination and relationality. Within 
information practices, Indigenous individuals and communities have the potential to 
self-determine their own control over information about and for Indigenous peoples. Library 
practice, policy and protocols may provide this space for determination through a fair balance of 
power, and equitable access to information with and a mode for control inside existing library 
structures. Rights to Indigenous self-determination originate from lands, territories, and 
teachings and broadly speaking, through the teachings and Knowledges therein. 
Relationship-building with Indigenous communities and nations emerges as a central action to 
opening library spaces and operations to respectful, Indigenous Knowledge-based 
self-determination (Thorpe, 2019).  

Lee (2008) discusses honoring IK, stating that IK belongs in academic libraries, 
particularly as more Indigenous scholars work for institutions and need these resources. She 
highlights that the value of caring for IK in academic libraries from Aboriginal perspectives 
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needs to be promoted, including cultural sensitivity and relationship-building with local 
Aboriginal communities. Such interactions should include determining what access restrictions 
are necessary to protect the privacy of people or communities who could be harmed by content 
of materials shared in libraries, inquiring with communities about reports published by 
Aboriginal organizations and theses related to Indigenous studies that the library could acquire, 
and obtaining copyright permission with an understanding of community protocols and 
customary laws. Younging (2016) argues that cultural protocol should prevail over Eurocentric 
intellectual property law, but it is currently the other way around in practice.  

Roy, Hogan, and Lilley (2012) argue that the combined appropriation of cultural 
materials held in libraries and lack of support for Indigenous literature production amounts to 
cultural imperialism that serves White, middle class patrons at the expense of Indigenous 
peoples. To counteract this cultural imperialism, they urge librarians to support 
self-determination in matters of access and point to the United Nations (U.N.) Declaration on the 
Rights of Indigenous Peoples upholding (in Article 12 and elsewhere) both respect for 
Indigenous self-determination and support for Indigenous cultural production (Roy et al., 2012). 

Respect, responsibility, and reciprocity often lead approaches to creating partnerships 
with IK holders. Cognizant of the history of academic and research institutions’ relationship to 
extractive models of Indigenous research, new partnerships are continually emerging and are 
increasingly placing IK holders and communities in control of research in their own communities 
(Littletree et al., 2020). Reciprocity is acknowledged as a central tenet of a research relationship, 
especially in sciences and social sciences that traditionally exploit research relationships for their 
own benefit while providing little tangible support back to Indigenous “subjects.” While these 
practices are still emerging, and many research institutions or relationships still rely on “old 
ways” and place undue pressure and hardship on Indigenous communities in the name of 
research, it should be recognized that libraries have a role in confronting uses of IK.  

Through promoting respectful research and being arbiters of pedagogical design, libraries 
have opportunities to manage incoming and outgoing IK with researchers, which demonstrates a 
relationality and a responsibility to the knowledge itself. There is an enhanced role for librarians 
managing IK, and expectations for reference or student queries require thoughtful curation and 
consideration. There is rarely (or never) a binary yes or no response or a checklist or manual for 
providing a bridge to IK. The work librarians are asked to do in knowledge transmission (or even 
in some cases, knowledge translation) is about introducing a patron or student to a relationship 
with the information or knowledges (Nakata et al., 2005). In the following set of interviews, the 
relationality of the knowledge—among the people, the knowledge carriers themselves and the 
knowledge itself—provides a frame and a mode of knowledge translation for librarians to 
consider their ethic of care for those relationships.  
 
About the Interviews 

We interviewed faculty coordinators of the Salish Sea focused speaker series, 
environmental science librarians, and past speakers from the series who discussed Indigenous 
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ways of knowing in 2019, 2020, or 2021. Interviews asked how consent and collaboration play 
into current practice of sharing IK in this series and sought to elicit participants’ visions for 
respectfully facilitating IK sharing in academic libraries. We recruited participants by email in 
July 2021 (after receiving ethics approval from UBC’s Research Ethics Board, H21-02101); two 
participants invited additional participants in August. Some past speakers and coordinators were 
unable to participate due to the limited time frame of the study, which may affect the findings.  

Interviews were conducted and recorded on Zoom in August and September 2021 and 
lasted from 30 to 90 minutes. Consent was discussed and confirmed at the beginning of each 
recorded interview. All participants chose to use their real names in this study. We analyzed the 
interviews to identify themes and shared an internal report with the participants in January 2022. 
The report pieced together current practice to understand the life cycle of the recordings (while 
recognizing that this life cycle and handling of the recordings is in flux) and to highlight 
opportunities and tensions that emerged from the collective interviews with people involved at 
different stages. In the report and this article, we include literature from the field of Indigenous 
librarianship to support recommendations. 

The purpose of the study is to contribute to literature and influence practice as it relates to 
roles and ethical responsibilities of academic libraries when supporting Indigenization in 
contexts similar to WWU. At this teaching university, there is no centralized program of 
Indigenous science, but faculty from several different disciplines teach related courses. To some 
extent, this library’s context provides an exemplifying case for U.S. teaching universities where 
there is opportunity for more institution-wide support toward curriculum Indigenization in 
collaboration with area communities. 
 
Life Cycle of the Video Recordings 

The speaker series is first and foremost a one-credit course with an optional associated 
one credit Salish Sea Studies Community Seminar. Members of the public are also welcome to 
attend presentations. Students, researchers, and people unaffiliated with the university can access 
the recordings online. Going back to 2013, some talks of the wider, year-long Environmental 
Speaker Series have been recorded by WWU entities and posted online on various websites. 
When public events shifted online due to COVID-19, the series recordings were published on the 
university’s alumni association’s Vimeo. As of summer 2021, the recordings from the past year 
were added to the university’s open access institutional repository, Western CEDAR. 
 
Indigenous Science 

While not an explicit Indigenous science series, this is a central theme that comes through 
across the series recordings and in the interviews conducted for this study. Johnson et al. (2016) 
build on Cajete’s (2000) “native science” definition, describing Indigenous science as “a 
‘multi-contextual’ system of thought, action and orientation applied by an Indigenous people 
through which they interpret how Nature works in ‘their place’” (p. 5). Central in this definition 
is that Indigenous science is high-context while Western sustainability science is low-context; 
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here, high-context includes that it is a body of knowledge built over generations in relation to a 
place. While it may use the same methods as Western science (they name “classifying, inferring, 
questioning, observing, interpreting, predicting, monitoring, problem solving, and adapting,”), 
Indigenous science is guided by relational connections. Elucidating this intergenerational, 
place-based relationality, Liboiron (2021) states that Indigenous science is science done by 
Indigenous peoples on Indigenous lands, reflecting decision-making that is “an expression of 
Indigenous sovereignty over Indigenous ways of producing knowledge” (p. 124). 

In the three years of the series, the topics shared by invited speakers included 
environmental policy, climate justice, food sovereignty, Indigenous resistance, ocean 
acidification, and land education with most but not all talks specific to Coast Salish nations. The 
past speakers who participated in this study shared their research on using clam garden research 
to span the boundary between Indigenous communities and academic research (M. Hatch), the 
ethnoecology of a Lekwungen archipelago (D. Matthews), and Indigenous Knowledge in a 
changing climate (N. Turner).  

Multiple participants in this study spoke to how the recordings uniquely share work that 
bridges Indigenous science and Western science in the Salish Sea. Turner named that within 
academic considerations of climate change, Western scientific knowledge is privileged, yet 
Indigenous peoples hold rich knowledge that is important and needs to be applied to solving 
huge problems that Western science has not been able to alleviate. Coordinator N. Baloy spoke 
about how the series supports students who are steeped in Western science in seeing ways of 
knowing beyond it, and said that the theme of Indigenous science came out in student reflections. 
Librarian a. koehler, who supports environmental science research, spoke about the recordings 
offering important knowledge that is not otherwise represented in library resources. 

Through its curation by scholars of environmental science, the Salish Sea, settler 
colonialism, and Indigenous studies, the series has developed a thematic focus on Indigenous 
science intersecting with Western science. Making the recordings accessible through WWU’s 
institutional repository shares important ways of knowing that are not otherwise represented in 
the university’s library resources. 

 
Underrepresented Voices 

In speaking about the importance of making the series recordings available for his 
students, Hatch identified the speakers’ underrepresentation in the curriculum, pointing out that 
the people from whom he wants students to learn have many calls on their time: 

Particularly when we are bringing in outside folks, it could be the students’ only 
opportunity to hear what they have to say. Particularly if we are working with community 
members who don’t have a big video library presence. Those are pretty unique resources. 
…Those videos wind up having a lot of use for students in the future. Part of it is, these 
individuals we are bringing in have a lot of calls on their time. While having someone in 
person is obviously superior to video, it’s not possible. You’re not going to get Ray Harris 
to come over from Canada every time you need him to speak in a class. 
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The Coast Salish speakers invited to present through this series are well known as 

community leaders and speakers in networks such as the Coast Salish Council, First Nations 
Summit, food sovereignty, and the Washington State Legislature. With few exceptions beyond 
those who hold academic positions at universities, the speakers’ only works in the Western 
Libraries’ collection are the video recordings from this series.  

A disconnect between library resources and community knowledge is not unusual in 
academic libraries. Libraries acquire scholarly material through large multinational companies 
who package and distribute peer-reviewed journals and academic monographs. Indigenous 
scholars experience discrimination in scholarly publishing; Indigenous Knowledge may be 
shared orally; and many reports that are core to Indigenous studies are grey literature published 
locally (Hunt & Whyte, 2018; Simpson 2004).  

Librarians at Mount Royal University found that they need to be more creative when 
approaching collection development for Indigenous studies; they must go beyond conventional 
tools and major vendors that fail to include resources such as “oral histories, non-print objects, 
and community-created content” that are central to Indigenous studies (Loyer et al., 2017, p. 
341). At Xwi7xwa Library, collection development focuses on materials created by First Nations 
authors and organizations, including scholarly material, but equally emphasizing small 
Indigenous presses and tribal council publications. The collection “serves to both enhance, and to 
provide counter narratives to, the wider collection of historical and anthropological materials 
about Indigenous people” held by the university library (Doyle et al., 2015, p. 112). 

 
Research Methods 

Community-engaged research methods are highlighted in the series. The three past 
speakers who participated in this study are scholars affiliated with bioregional universities 
(WWU and University of Victoria) who partner with First Nations and Native American tribes in 
different ways. 

Matthews’ presentation was structured to share a general overview of the projects and 
methods of his community-based archaeological and historical ecology research with the 
Songhees Nation at Tl’ches. “We want other Indigenous communities and scholars, ideally 
scholars partnering with Indigenous communities, to be aware of what we are doing and how we 
are doing it,” he shared. Turner spoke about the need to incorporate knowledge from Indigenous 
peoples’ observations—Indigenous Environmental Knowledge systems—into climate change 
research. Throughout her presentation, she demonstrated the relationships that are integral in 
doing that.  

Hatch spoke about shifting science toward equitable exchange (discussed in Harris et al., 
2021, a commentary that was published shortly after his presentation), for example, in bringing 
together Traditional Ecological Knowledge and Western science to use available information to 
work for a healthy future in the Salish Sea. He shared examples from students in his sea garden 
lab whose data collection is carried out with the help of students from Northwest Indian College 
(a tribal college with its main campus at the Lummi Nation) and WWU.  
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Past or present research relationships, forged with Indigenous communities, built 

collections of Indigenous Knowledges inside libraries, archives, and research repositories. 
Speakers, as part of the Salish Sea series, provided a reminder that the knowledge has been 
acquired unsafely in the past, but transformations in library practice mean better relations with 
Indigenous Knowledge. Care for stories, as they are passed over from Indigenous storytellers to 
libraries, is about more than the care of stories themselves. Library, information, and Indigenous 
Knowledge scholars Sandra Littletree, Miranda Belarde-Lewis and Marisa Duarte (2020) inform 
these approaches to library practice and how care of Indigenous Knowledge not only confronts 
libraries but also confronts colonial practices by suggesting justice and fair treatment of IK 
prevail: 

To appropriately describe and provide access to these expressions, it is insufficient to care 
only for the object, which is the material expression of a people’s way of life. Instead, the 
knowledge itself, including the means of its making, must be treated with respect, with a 
sense of responsibility toward the restoration of justice for Indigenous peoples in light of 
the history of colonialism, including the establishment of fair and just reciprocal 
relationships between the holding institutions and the Indigenous peoples who created the 
original expressions. (p. 416) 

Roles for librarians keep transforming as adapted approaches to storywork and storytelling not 
only suggest care for the stories but also confront past injustices, build new spaces for IK, and 
challenge traditional academic research practices. Acknowledging the relationality of IK to the 
library, to the land, people, and the way the knowledge is expressed must translate into the 
knowledge organization at the institutional level (Littletree et al., 2020). 
 
Storytelling 
​ As Archibald (2008) states,  

…it is essential that First Nations have the power to direct the textual representation of 
their stories and their cultural knowledge. Storytellers who approach their work and story 
representation in other media with respect toward the story, with responsibility to share it 
accurately and appropriately, with the teachings of cultural reciprocity, and with 
reverence will provide others with quality storywork. (p. 147) 

A theme that came up in several interviews in this study was the appropriateness of stories and 
videos for contemporary learners. In reading student reflections on the series, Baloy observed the 
impact of having someone come and share their stories to the class. She shared,  

Often the speakers bring stories and share about their work through storytelling of some 
kind…. That humanizing and storytelling piece of having a person, in person, sharing 
with students—that information channel has been really effective for many students who 
are listening and learning. 

Faculty coordinator M. Baker has assigned the videos in other courses and shared that, 
“non-print, non-reading material is important in today’s learning environment. It’s important to 
have good material available.”  
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There is also an important consideration to include an expanded perspective on how IK is 

shared, for both contemporary learners as well as contemporary uses of the stories. Expansion of 
digital library platforms and Indigenous transformations in digital storytelling provide exciting 
potential for use of stories, like the Salish Sea series, in library collections. Providing capacity 
for Indigenous community or nation-led control over stories and fairer representation of 
Indigenous self-determination over access to stories also expands capacity for creating a better 
interface to connect Indigenous-led oral history, with mapping, teachings, IK, artefacts, 
belongings, images, records and Indigenous methodologies in the same digital location (Shiri et 
al., 2022). As an extension, the library or digital structure can support space for ongoing 
contributions, comments, recordings, and multiple perspectives on the same topics (Shiri, et al., 
2022). 

 
Consent to Record and Archive Openly 

All interview participants were asked about the consent process around recording and 
archiving the presentations. Everyone acknowledged and lifted up the educational value of 
making the recordings available to a wide audience. However, there was discussion around 
slowing down the process of obtaining consent to record so that speakers can give clear, 
informed, and continued consent for the recordings to be shared. Continued consent refers here 
to speakers’ right to change the terms under which recordings are shared at any time; this could 
mean asking that a recording be removed from the repository at any point in the future. As a 
component of sharing IK in a library collection, consent is essential to Indigenous 
self-determination. 

The series coordinators ask speakers to sign a consent-to-be-recorded form. Baloy said 
that the consent form is usually given to the speaker right before their talk when there is a lot 
going on, but in the future she wants to share it as part of the initial invitation to speak. Hatch 
shared that, in practice, the series also accommodates requests to not record, or to stop recording 
for a portion of a talk. 

Matthews did not realize the presentation, which was delivered over Zoom, would be 
archived for purposes beyond sharing information with the audience tuning in that day and with 
students in the course who needed to watch the recording after the fact, saying, 

I don’t remember discussing [the recording being archived and made widely available], 
but I feel okay about it. I think before that happens I would want to check in with the 
community and have a conversation about it and have an opportunity to do that. I may 
have missed that detail but I don’t recall seeing that detail when I did that talk. I knew it 
was going to be recorded, but in terms of its curation and dissemination, I don’t recall 
that discussion, but I do want to be clear that I could have just forgotten that detail.  

Matthews shared more about the importance of being clear about the longevity of the recordings, 
stating, 

I think moving forward, it would be helpful to have a bit more transparent 
communication about how the information will be used and shared in the future... If I had 
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known this was going to be archived, I would have clarified that it was just a moment in 
time in an evolving process, and not a static end-product of work. If I had known this was 
going to be archived, I really would have found a way for [Songhees elder Joan Morris] 
Sellema to be part of it. Because it was during COVID it was a tricky time to do that, but 
knowing now that this is now kind of a historic document rather than just a presentation 
in the moment, it’s a different thing. Maybe I would have gone to Joan’s house and set up 
the technology for her. I offered to do that, but she said no it’s not a big deal, it’s just a 
talk, but now that it is an archived thing, that has changed that dynamic a little bit, so I 
am cognizant of the fact that a significant part of my talk is about Joan’s life and Joan’s 
childhood and the lives of other peoples, and I’m not a Lekwungen member and I am 
very cognizant that I am talking about other people’s histories. I’m doing it with 
permission, but at the same time, the voices of those people are ultimately the voices that 
should be heard…When you archive a talk like this, it’s not a documentary, but it’s also 
not just a talk anymore either, it’s somewhere between these two things.  
Four participants shared ideas for how to slow down the conversation about recording 

and archiving. Baker, who comes from a media background, spoke about emphasizing that 
recording is voluntary and offering the option of having the recording destroyed:  

They should know before they give permission that their work will be available. There 
should be a very clear enunciation that we want your permission to make this available in 
our archive. The speaker series could say [the recording is only] for pedagogical 
curricular reasons…Separate it out so it’s available to students during the quarter but it 
will only be archived and posted on YouTube if you give us permission…[and otherwise] 
we will destroy it and not make it public.  
Archivist E. Joffrion, who hosts a speaker series related to WWU Archives and Special 

Collections, shared about the consent process she follows: “I sit down with folks to make it clear 
what they are agreeing to, being filmed, that it can be made available online for research 
purposes, how to cite it. If folks are not comfortable signing that form, they should have that 
right.” 

Matthews, who hosts an environmental speaker series at the University of Victoria, spoke 
about how the series he organizes is not recorded, though there are requests from potential 
audience members. He pointed to capacity issues as well as the idea that speakers are invited to 
share about issues and sensitivities that they might not be comfortable sharing on the record. 

 
Metadata Descriptions 

In addition to the consent form, Baloy shared that current practice includes asking the 
speaker for a photo, biography, title, and description to promote the presentation. This 
information has accompanied the recordings when they are shared on WWU websites. In the 
future, and with the move to the repository, Baloy would like to make a point of asking each 
speaker what information they want to have accompany the recording. She gave examples of 
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their biography, links to other materials they have written or work they have done, 
acknowledgments, and keywords. 

Librarian J. Oleen shared that when a video is added to the repository, it is uploaded to 
YouTube to generate captions, and that a signed permissions form can accompany a recording. 
Librarian C. Mullin shared that the cataloging workflow for these recordings would include 
keeping the full-text summary provided by the speaker for the initial presentation, adding Library 
of Congress Subject Headings and genre format terminology from the Getty Art and Architecture 
Thesaurus, and adding keywords or other subject terminology to an additional free-text field. 
Librarian koehler discussed the limits of reliance on the full-text summary from the presentation 
from her perspective of working with students and researchers to find information. She 
referenced the Salish Sea Ecosystem Conference materials that are housed in the repository, as 
well as the speaker series videos, saying, 

The process of supporting students working on the Salish Sea report revealed a need to 
better capture what was publicly available. They had student employees...comb through 
the speaker series and related materials looking for more details than was readily 
available online: tribes that the speakers were from, the Indigenous Knowledge they were 
speaking about in terms of what could be identified using European place names...The 
students were building a huge Google sheet about what was discussed. 

koehler suggested that the metadata captured in this spreadsheet—such as which areas of the 
Salish Sea a presentation was about—should be searchable for library users. As it stands, this 
kind of information is not searchable; it is shared within the video but not in the way the library’s 
systems or other platforms, such as the alumni association’s Vimeo account, are able to index 
and represent the videos. Including metadata that identifies specific nations or communities 
would “ensure that members of that community can find that work while searching for their 
nation in their library” (MacLeod, 2021, p. 4). 
​ Mullin and koehler both articulated a desire to meet with WWU’s Tribal Liaison Laural 
Ballew to support initiatives she puts forward and discuss how to address disconnects between 
European knowledge organization and IK. Mullin mentioned that the library’s Northwest 
Collection has no formal curation by or with Coast Salish peoples, and that he sees the Tribal 
Liaison as someone the library can consult with about how to reciprocally develop more 
appropriate classification. The university’s archives’ regional history center has an existing 
relationship with the Lummi Nation that has similarly pointed to the importance of 
“incorporating Indigenous Knowledge in the development of metadata and other descriptive 
information,” and hopes to develop “culturally appropriate policies that facilitate the sharing of 
collections and reciprocal education practices” (Joffrion & Tom, 2016, p. 18).  

The discoverability and use of metadata in Indigenous sciences lends support to 
transformative and decolonizing changes in libraries and how Indigenous writing in science, 
technology, engineering, and mathematics (STEM) is accessed by researchers. Cultural meaning 
carried through Indigenous sciences is important, and what some STEM researchers have also 
found is that the accessibility of knowledge, resources, or materials is just as important as the 
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cultural capital of the Indigenous Scientific Knowledge (Canevez et al. 2022). There are 
political, socio-economic, and colonial forces that still drive the accessibility of STEM resources, 
and these are important reminders for library collaborations with Indigenous Knowledge holders 
as they adapt existing collections. 

 
Open Access and Indigenous Knowledges 

Interview participants identified benefits of sharing the recordings in an open access 
institutional repository. The repository gives the recordings a central home, providing continuity 
of public (university) ownership that is not available through video sharing alternatives such as 
corporate social media platforms where the recordings have previously been published. As open 
learning materials in the repository, the recordings can be contextualized through descriptive, 
machine-readable and human-readable metadata. They can be found and accessed through 
searches for scholarly materials, including on Google Scholar.  

Anyone can watch them for educational purposes, but they are published with a standard 
statement of rights indicating that copying of the recording for commercial purposes is not 
allowed without the author’s written permission. In addition to students and researchers working 
in the scholarly context of WWU, community partners can benefit from access to the recordings 
and the knowledge that they share. Past speakers Matthews and Turner both talked about the 
reach of video platforms within the nations with whom they work. After his talk was posted to 
Vimeo, Matthews said that he saw Indigenous people in Victoria sharing the talk on Facebook, 
accompanied by “very positive feedback from the people of the nations here.” Turner said the 
recording of her talk should be available to anyone who is interested in learning from it. 

A key aspect within the open access paradigm is that “creators” must choose to publish 
their “work” that way. As Matthews’ experience elucidates, an individual speaker may not be 
able to make this choice to share Indigenous Knowledge and license their presentation for 
educational use without consulting the knowledge holders with whom their research is 
conducted. There is a difference between speakers sharing community knowledge consensually 
within the confines of a university class where cultural protocol is followed, and sharing in a 
more perpetual and openly accessible recording. Researchers and communities need to be able to 
give clear, informed, and continued consent for the recordings to be shared publicly (whether 
through social media platforms like Vimeo or an open access institutional repository).  

While continued consent requires that speakers be able to change the terms under which 
recordings can be shared, many commonly used open licenses set irrevocable terms. This is the 
case with Creative Commons (CC) licenses. When a CC license is applied to a work such as a 
recording, its irrevocability means that the licensor cannot terminate the license at any point 
during its applicable copyright (Dusollier, 2006). In the process of discussing consent and terms 
under which to share recordings, whether in an institutional repository or on a social media video 
platform, librarians can contribute to the conversation around the risks of publishing under an 
irrevocable license (Ding, 2019). Further, library practice needs to be flexible to ensure that the 
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licenses and agreements discussed at the time of recording are carried through to the publication 
platform and honor the agreements between researchers and communities.  

As part of the process of being added to a repository, recordings need to be cataloged, 
which in this case includes fitting them into existing descriptive standards whose limits are well 
documented within Indigenous librarianship (Cherry & Mukunda, 2015; Doyle et al., 2015; 
Littletree et al., 2020). Strong, reciprocal institutional relationships with area nations and tribes 
that include and support library practitioners can develop policies and practices that prioritize 
Indigenous self-determination in matters of both access and description.   

There is growing interest in including video recordings about Indigenous science in 
institutional contexts to support curriculum Indigenization, as this study demonstrates. The 
presence of such recordings in an institutional repository is exciting for many of the researchers 
and Indigenous communities partnering in respectful research collaborations as it indicates 
institutional willingness to support the preservation of these important, place-based teachings and 
expands access to perspectives that are otherwise absent from library collections. This presence 
is indicative of an emerging “sense of responsibility toward the restoration of justice for 
Indigenous peoples in light of the history of colonialism” (Littletree et al., 2020, p. 416).  

Yet to facilitate knowledge-sharing guided by justice, relationality, and 
self-determination, libraries need to go beyond inclusion and consider when to adapt usual 
practice. Librarians are shifting their roles in information practice, accounting for readers and 
patrons reimagining their relationship to information. This does not diminish the connection to 
content and a research trajectory, but there is a new role for considering the contexts and 
different ontological frames for knowledge. How readers listen to or read knowledges becomes 
the primary entry point, and the relationship defines the content before the metadata does. 

Open access methodologies remain “experimental and innovative” and continue to be 
informed by Indigenous librarianship (Turin et al., 2013, p. xxiii). There is an important link 
between the heightened connectivity of open access and the role of relationality in the transfer of 
IK. Building points of connection, affiliated with territory, story, and knowledge and making 
them findable restores respectful practices in caring for Indigenous stories and knowledge. 
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Positionality Statements 
To begin this chapter, it is important to recognize that the backgrounds of the authors 

impact the lens through which they see and interact with the world. Additionally, it is important 
to understand the environment from which this activity was developed and offered. The social 
and political contexts in which the authors live and work influences their identity and potentially 
biases the activities in which they engage, including the research outlined here. The following 
provides insight into the positionality of the authors. 
 
The University of British Columbia 

The University of British Columbia (UBC) - Vancouver Campus is situated on the 
Traditional and unceded territory of the xʷməθkʷəy̓əm (Musqueam) people on Ts’ats’lhm, now 
known as Point Grey (Old Hastings Mill Store Museum, 2024). As of 2025, the campuses host 
59,150 students, 2,500 of whom identify as Indigenous, and 27.7% of the student body is 
international (University of British Columbia, 2025). UBC has a history of advancing Indigenous 
engagement and inclusion through, for example, the creation of the First Nations House of 
Learning (1987), the opening of the First Nations Longhouse and X̱wi7x̱waLibrary (1993), and 
the Indian Residential School History and Dialogue Centre (2018) (University of British 
Columbia, 2020). Most recently, the development of the Indigenous Strategic Plan (2020) 
outlines 43 actions “...the university will collectively take in order to advance the vision of 
becoming a leading university globally in the implementation of Indigenous peoples’ human 
rights” (University of British Columbia, 2020, para. 1). 
 
Author Alexandra Alisauskas 

In my work as an academic librarian, I take a community and person-centered approach 
and I seek to create responsive services and experiences inclusive of the diverse needs and 
knowledge of patrons, learners, and communities. However, as a white settler who has been able 
to pursue several levels of higher education, I come to this work with several intersecting 
privileges and an upbringing in Western academia that has the potential to undermine my best 
efforts at decolonizing and inclusive practices. Throughout my work as an instructor and 
librarian, I have sought to collaborate with users and communities and commit myself to learning 
with respect, humility, and reciprocity where and how my efforts can best be used to build 
opportunities for those who have been historically marginalized within institutions of higher 
education and beyond. My work on open initiatives emerges from this framework, and I have a 
goal of contributing to systemic changes in how knowledge is created and shared and which 
build the groundwork for inclusive research and learning practices. 
 
Author Erin Fields 

I grew up in Windsor, Ontario, a border city known as the automotive capital of Canada. 
My relatives came from Ireland, England, and Italy to build a life for their family, and factory 
labour offered the best option for immigrants without higher education. I was the first in my 
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family to continue to pursue further education and employment in academia, and while this drew 
me away from the city of my birth and my family, my upbringing has deeply impacted how I 
engage in my work, including my research.  Before becoming an academic librarian, I was a 
teacher in elementary schools and specialized adult education environments for several years 
where I learned the importance of understanding the background of students to best reach them 
but also to critically evaluate what is being taught, the relevance, the bias, and the potential harm 
that could be inflicted. While I am a White woman of European descent, my connection to this 
research area is about my desire to ensure my research and teaching and learning practices 
addresses the safety, health, and wellbeing of my students and colleagues.   
 
Author Amanda Grey 

As a third-generation Canadian settler of British and Irish descent, I have many aspects of 
my culture and heritage that I am proud of, but I acknowledge the negative impacts that those 
cultures have inflicted on other people, groups, and nations. My own experiences struggling to 
support myself as a mature, first-generation student has led me to my vocation as a librarian 
helping people find and access the resources that they need to succeed and thrive and more 
specifically to my work in open education to lower barriers to access knowledge. I believe that as 
someone with privilege, I have a responsibility to use that privilege to reduce inequity and call 
for justice. I enjoy looking at large patterns and systems but use individual experiences and 
stories to provide nuance and focus. 
 
History and Context 

Wikipedia use in the classroom has grown significantly since its first introduction to 
educational environments. Citing and authoring articles is a very common approach to Wikipedia 
classroom assignments, but with the influx of articles and the potential for Wikipedia to engage 
students in critical evaluation of publishing practices, Wikipedia assignments have grown to 
include copyediting, translation, audio visual development, and gap analyses. While engaging 
with Wikipedia as a digital tool to increase technical skills, educators have identified 
Wikipedia-based assignments as having pedagogical value for expanding digital citizenship, 
social and cultural competencies, and critical information literacies (Fulton, 2019; Gareis et al., 
2022).  

In the fall of 2018, Erin Fields (open education and scholarly communications librarian, 
University of British Columbia, UBC Library, Vancouver campus), collaborated on an open 
pedagogy assignment with David Gaertner (assistant professor, First Nations and Indigenous 
studies (FNIS), University of British Columbia). The undergraduate course focused on “...the 
ways that Indigenous peoples seek to overcome the legacies of settler colonialism and claim 
sovereignty and self-determination through cultural production and critique” (Gaertner, n.d.). To 
engage students in analysis, critique, and creation of knowledge, Fields and Gaertner worked to 
develop an assignment that incorporated a Wikipedia gap analysis, a group editing activity, and a 
personal reflection.  
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The community-driven nature of Wikipedia is meant to support Wikipedia’s goal of 

providing “...every single person on the planet…free access to the sum of all human knowledge” 
(Wikipedia, 2025, para 2). However, well documented systematic bias, including information 
gaps, exclusions, lack of diversity of articles and editors, and assumptions about neutrality and 
notability, greatly impacts the information that can be found in this information source with 
millions of views per day. The gap analysis assignment designed by Fields and Gaertner at UBC 
asked students to analyze Wikipedia articles on Indigenous subjects for omissions and errors, 
focusing on how these gaps might be addressed through the process of editing (Fields & Harper, 
2020). From this activity came insightful and critically engaged discussions on how to foster 
increased and ethical representation in tools that are considered ubiquitous information sources 
for the world.  

Additionally, discussions in class on how the information is organized and described 
raised greater awareness from the students about how knowledge systems can help and hinder 
the ability to represent Indigenous identity. Drawing from these insights, the students edited 
Wikipedia, adding eight new articles and 4,980 words. However, out of this practice came the 
realization that this editing activity was too important to limit to a single course environment. 
The idea of hosting a Wikipedia edit-a-thon event to increase representation of Indigenous 
creators and cultural products came from these positive outcomes and the desire to do more. 

To develop the event in line with existing research and advocacy around the (lack of) 
representation for Indigenous writers, we centred our initial collaboration on the work of Daniel 
Heath Justice, Colorado-born citizen of the Cherokee Nation, professor of critical Indigenous 
studies and English language and literatures at UBC, and author of Why Indigenous Literature 
Matters (Justice, 2018). In December 2015, Daniel Heath Justice began a Twitter campaign to 
share the names of Indigenous writers. The reason for his efforts was to “...push back against the 
frequent assumptions that our literary history is any less complex, robust, or diverse than that of 
other peoples” (Justice, 2018, p. 231). The campaign yielded a Twitter list of 366 Indigenous 
authors identified as needing greater recognition and further visibility, and it was published under 
the #HonouringIndigeousWriters hashtag. Justice’s campaign became the basis and namesake of 
our event. 

The first #HonouringIndigenousWriters (HIW) Wikipedia edit-a-thon was offered in 
March 2019 (Wikipedia, 2021). The FNIS Program, UBC Library, and the Centre for Teaching 
and Learning Technology (CTLT) at the UBC Vancouver campus collaborated to offer the event, 
with the goal of improving coverage of Indigenous authors on Wikipedia by adding and 
improving the quality of Indigenous authors’ Wikipedia pages. Another goal was to ensure that 
the processes around the event equally honoured those Indigenous writers by ensuring the 
planning and editing practices were developed in good faith with the authors identified for article 
editing. 
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Informed Development 

Note: Due to the similarity of language, the following terms will be used to identify key 
people in the HIW Wikipedia process: editors refers to general Wikipedia users outside of the 
HIW event; HIW editors refers to people participating in the HIW event; and authors/writers 
refers to the Indigenous authors that our event aimed to create or edit articles about. 

While the impetus of the HIW event was Daniel Heath Justice’s Twitter campaign, and a 
similar goal of raising the profile of Indigenous authors both on and offline, the organizing team 
wanted to ensure that our events and work followed culturally appropriate ethics around the use 
and dissemination of information, especially as at the time of the first event, the organizing team 
was made up of all non-Indigenous members. As many scholars, practitioners, and communities 
have pointed out, there can often be a fundamental incompatibility between the philosophies of 
open education, open access, and open tools and the ethical use and circulation of information, 
particularly when it comes to information by and about Indigenous peoples and its use by 
non-Indigenous researchers. 

Open projects like Wikipedia or Creative Commons both share a vision of providing 
universal access to knowledge and culture (Creative Commons, 2025; Wikimedia Foundation, 
n.d.). Many have questioned, however, whether the altruistic motivations behind open 
movements can in fact serve these goals, based as they are on Western notions of knowledge, 
ownership, and access. Adam et al. (2019) have argued that rather than increasing access to 
knowledge, the open movement’s reliance on digital technologies may in fact preclude the 
possibility of access for all and exacerbate the digital divide. More importantly, the open 
movement espouses an “...assumption of the universality of knowledge systems (often dictated 
by hegemonic knowledge groups), without giving relevance to the particular” (Adam et al., 
2019, para 1).  

Thinkers like Kim Christen, Greg Younging, Daniel Heath Justice, and Jessie Loyer have 
asked open proponents to think critically about what harms may be done in moving Indigenous 
knowledges—governed by community-based protocols around ownership and circulation—into 
the open or public domain (Christen, 2012; Younging, 2016; Justice, 2020).  As Christen (2012) 
has argued, “for many indigenous communities in settler societies, the public domain and an 
information commons are just another colonial mash-up where their cultural materials and 
knowledge are ‘open’ for the profit and benefit of others, but remain separated from the 
sociocultural systems in which they were and continue to be used, circulated, and made 
meaningful” (p. 2879). 

In recent years, several frameworks and protocols have been developed in order to guide 
how research and information about Indigenous peoples should be managed. In 2002, the First 
Nations Information Governance Centre published the Ownership Control Access Possession 
(OCAP) principles to help guide research on and the collection of data from First Nations 
communities (First Nations Information Governance Centre, 2014). While the principles initially 
came out of concerns about the over-researching of First Nations communities, particularly in the 
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health field, these concerns were fundamentally rooted in a recognition of how Western research 
practices reproduce extractive colonial relationships. OCAP was conceived to rearticulate this 
relationship by highlighting First Nations rights to self-determination and sovereignty, however, 
the principles have gradually been taken up as a standard for information governance that 
recognizes that information is “of value to First Nations and non-First Nations, and that 
governance of that information is an inherent right” (First Nations Information Governance 
Centre, 2014, p. 12). OCAP consists of four elements that, “are reflective of First Nations’ 
world-view of jurisdiction and collective rights” (First Nations Information Governance Centre, 
2014, p. 5).  

Of particular importance for the open movement are the elements “control” and “access.” 
“Control” reflects the First Nation’s right to determine the collection and use of data and 
“access,” which recognizes that First Nations people have a right to access information about 
themselves (regardless of where it is located), and they have the right to determine who has 
access to their information. More recently in 2018, the Global Indigenous Data Alliance 
developed the CARE principles—collective benefit, authority to control, responsibility, and 
ethics—as a framework that recognizes not only open data principles but Indigenous rights to 
ownership and governance over data about themselves (Global Indigenous Data Alliance, 2023; 
Lar-Son, 2022). In regards to the digital circulation of Indigenous knowledge, the group Local 
Contexts has created “Traditional Knowledge Labels” based on Creative Commons labels, but 
that add community-decided and existing local protocols for access and use to recorded cultural 
heritage that is digitally circulating outside community contexts (Local Contexts, n.d.). 

Because of Wikipedia’s requirements around reliable sources to be used in authoring 
articles—the problems of which are detailed more below—editors for the HIW Wikipedia 
edit-a-thon are not usually using or transmitting traditional or protected Indigenous knowledge in 
their editing (Wikimedia Meta-Wiki, 2025; Wikipedia, 2021). That said, to write articles, HIW 
editors conducted research on the Indigenous authors they are writing about and created an 
information resource about an Indigenous person that is openly accessible to all with an internet 
connection. In order to ensure that the event did not reproduce what Maori scholar Linda 
Tuhiwai Smith (2021) describes as colonial research methods which “...extract and claim 
ownership of [Indigenous] ways of knowing, our imagery, the things we create and produce,” the 
organizing team set out to design guidelines aligned with ethical processes of sharing 
information by and about Indigenous peoples (p.1).  

These guidelines were rooted in what Shawn Wilson (2008) has described as the 3Rs: 
respect, reciprocity, and responsibility. The original planning group held a number of discussions 
to design processes and guidelines around the event that would ensure we were working in good 
faith with the Indigenous authors that were the focus of our edit-a-thon. While the planning 
group was made up of non-Indigenous participants, we wanted to ensure Indigenous authors’ 
perspectives and experiences guided the event as much as possible. We consulted with team at 
X̱wi7x̱wa Library, and we developed a process to seek consent from the Indigenous authors 
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whose Wikipedia pages we identified to edit and to ensure they had some level of control over 
content about them. This process is later outlined in this article. 

As Daniel Heath Justice (2020) has cautioned, with open education projects “...you may 
open up to underrepresented people, but you may also open it up to people who are just looking 
for another territory to claim. So, I think real care and humility [is needed]” (para. 20). This is 
particularly the case on Wikipedia where, as we describe below, conflicts can occur when 
Indigenous content or knowledges do not align with Wikipedia guidelines and requirements as 
enforced by editors. Along with working with care to ensure that the subjects of the HIW 
edit-a-thon had some degree of consent and control over what was being written about them, we 
wanted to ensure the event itself felt safe for participants. The first two HIW edit-a-thons took 
place in person at the First Nations Longhouse at UBC and provided an opportunity for HIW 
editors to come and work together on the editing within the sometimes difficult guidelines of 
Wikipedia.  

To this end, the organizing team provided brief instruction on the basics of Wikipedia 
editing, as well as support by experienced HIW editors to help newer HIW editors navigate the 
sometimes contentious process of editing articles about Indigenous authors. In the second year, 
we explicitly created materials to address and prepare editors for these potential conflicts and 
create a safer space for HIW editors (Wikipedia, 2020). We also organized author readings at 
each of our HIW events to further centre the work of Indigenous authors and to bring people 
together in community to collaborate. 

 
Challenges of Working in Wikipedia 

While Wikipedia is a community-generated open resource, there are norms, guidelines, 
and policies in place to ensure that the content written is authoritative, current, and collaborative. 
While a primary pillar of Wikipedia is “no firm rules,” meaning that norms, guidelines, and 
policies are dynamic and dependent on the context of the article and those editing it, the norms, 
guidelines, and policies are governed and enforced by a community of editors that may lack 
sensitive cultural understandings and specifically the challenges faced when editing Indigenous 
subjects in Wikipedia (Wikipedia, 2022a, para. 4). To provide greater context to this issue, it is 
important to note that the average editor on English Wikipedia is white, male, formally educated, 
aged 15-49, and from a majority-Christian and developed country (Wikipedia, 2022b). While this 
paper will not delve into all the potential biases that could occur due to the demographics of 
Wikipedia editors, the challenges our event faced in attempting to increase the representation of 
Indigenous author biographies on Wikipedia can be primarily attributed to Wikipedia’s 
guidelines and editorial enforcement of rules without an understanding of the systemic 
inequalities in publishing and knowledge dissemination that make those rules exclusionary of 
Indigenous knowledge and information. 

The main challenges of the HIW Wikipedia edit-a-thon can be sorted into two categories: 
Wikipedia rules on notability and reliable sources and challenges with the author list. 
Wikipedia’s (2022c) reliability guidelines state that “articles should be based on reliable, 
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independent, published sources with a reputation for fact-checking and accuracy” (para. 5). 
Suggested sources include  “...academic and peer-reviewed publications, scholarly monographs, 
and textbooks…[containing] current scholarly consensus” (Wikipedia, 2022c, para. 20). 
However, there is a dearth of Wikipedia-approved reliable sources that contain information about 
Indigenous authors due to a structural imbalance in what is considered knowledge and how it is 
defined as credible, causing issues with claiming notability in Wikipedia. Much of the 
information HIW editors found on authors were contained in personal websites, publishers’ 
websites, community newsletters or newspapers, and other small independent publications that 
do not align with Wikipedia’s reliability requirement or are at least questionable according to 
Wikipedia’s reliable source guidelines.  

Likewise, Wikipedia (2022d) requires that a subject must pass a test of notability “...to 
decide whether a given topic warrants its own article” (para. 2), A significant proof of notability 
is access to reliable—as defined by Wikipedia—published sources for citing in an article, which 
many of the authors we were seeking to edit lacked. Additionally, as the majority of the authors 
on the list were alive, the guidelines in Wikipedia for “Biographies of living persons (BLP)” 
were in effect. These guidelines contain an even stricter stance on what is considered a reliable 
source whereby the editors are instructed to pare back the article “...to a policy-compliant 
version,” if the information sources in the article are not considered compliant to Wikipedia 
source standards (Wikipedia, 2022e, para. 8). 

There are several reasons why there are so few published sources on Indigenous authors 
that meet the reliability standard, ranging from systemic bias of what is considered “literary” and 
thus worthy of research and publication, to the fundamental differences in what is considered 
information sources in Western publishing versus Indigenous communities (Justice, 2018; 
Lawon, 2004). For the HIW edit-a-thon, the lack of Wikipedia-defined reliable sources was a 
significant barrier to ensuring the articles written were considered notable enough to remain 
published. Over the three years that this event has been held, a number of HIW editors have gone 
back to read the articles they wrote during the event only to find that material had been taken 
down or a note was placed on the article claiming a lack of reliable sources. For some HIW 
editors, it is disheartening to have their work challenged in this way, especially when their work 
was done in pursuit of raising awareness and fighting the biases in Wikipedia. 

To reduce the number of challenged or removed articles, we educated HIW editors in 
advance about the rules and criteria for reliable sources. In the second and third year of the HIW 
edit-a-thon, the program team partnered with UBC’s iSchool in a research sprint to search for 
Wikipedia-defined reliable sources that writers could reference in their articles. The iSchool 
students performed searches and compiled references about authors on the author list in 
databases and mainstream newspapers using Wikipedia reliable source and notability guidelines.  
For Indigenous authors with existing Wikipedia pages, these sources were compiled and posted 
in their talk pages that are “...administration pages where editors can discuss improvements to 
articles or other Wikipedia pages” (Wikipedia, 2022f, para. 1). For authors without existing 
Wikipedia pages, these sources were compiled in a publicly-available document. This activity 
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does not address the larger systemic issue of reliable source and notability bias in Wikipedia, but 
it serves as a workaround that has addressed potential editorial takedowns of edited articles, as 
well as a process for accumulating usable information sources according to Wikipedia to ensure 
some representation on this major information website. 

The other major challenge for organizers of the HIW edit-a-thon was the creation, use, 
and maintenance of the list of Indigenous authors whose entries were to be edited during the 
event. As indicated earlier, the initial starting point laid out in the Working in Good Faith 
principle was to ensure that Indigenous authors consented to the process of being researched and 
written about on Wikipedia and that a more reciprocal research and writing relationship be 
established. If writers were living, we sent them an email asking for permission to improve or 
create their Wikipedia page. The first HIW edit-a-thon started with Daniel Heath Justice’s initial 
list of 366 authors as a basis. During the first year of the event, the organizing team was able to 
contact 88 living authors from Justice’s list and receive their permission to edit their Wikipedia 
pages, adding them to the list of deceased authors for a total of 145 authors on the final list of 
articles to be edited for the event.  

Some authors had existing articles written about them, others were only stubs, or short 
articles that required more content (Wikipedia, 2022g). The following year, we re-contacted 
authors from the list and focused on expanding Justice’s initial list by adding to it Indigenous 
authors in the Pacific Northwest, resulting in 12 additional authors added to our list for a total of 
157 in 2022. Along with seeking permission and consent to edit entries about the authors, the 
program team indicated a willingness for authors to have input about any mistakes or errors on 
their current page (if applicable) and an opportunity to provide a list of awards, 
accomplishments, and publications for inclusion in the articles. Some authors who responded to 
this invitation also chose to include a short biography. Others indicated a desire to see the article 
before it was published. If a writer did not respond to an email, we removed them from our list. 
Although this did not occur frequently, some authors did not want us editing their pages—if this 
was the case, we respectfully removed them from our list. 

In creating this consent process to edit authors’ pages, the organizing team had to be 
mindful of Wikipedia’s guidelines around conflict of interest. Conflict of interest, according to 
Wikipedia, is focused on the relationship between the editor and the article being written. Editors 
will be in conflict of interest if they contribute content about themselves, “...family, friends, 
clients, employers, or…financial and other relationships” (Wikipedia, 2022h, para.1). Contacting 
authors to request permissions to edit or write an article could be seen as a possible conflict of 
interest in Wikipedia as a relationship is being built; however, no one on the program team or 
writers in the event had personal relationships with the Indigenous authors on the list. When 
authors shared their biographical information or were interested in approving the article before 
final publication, this had a greater potential for conflict of interest as the biographies were 
written by the author to be used in construction of the articles, and editorial control was in the 
hands of the authors. This relationship created the potential for articles to be removed or pared 
back to a “policy-compliant version” (Wikipedia, 2022e, para. 49). 
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Despite the risk around conflict of interest guidelines, the event was driven by the 

principle of collaborating with authors instead of imposing our ideas or Wikipedia’s guidelines 
on the HIW editors working on the author pages. There is an exploitative history of knowledge 
creation, ownership, and access that has caused immeasurable damage to Indigenous 
communities. As identified in the Report of the Royal Commission on Aboriginal Peoples 
(1996), the authors of the report write that: 

In the past, Aboriginal people have not been consulted about what information should be 
collected, who should gather that information, who should maintain it, and who should 
have access to it. The information gathered may or may not have been relevant to the 
questions, priorities and concerns of Aboriginal peoples. Because data gathering has 
frequently been imposed by outside authorities, it has met with resistance in many 
quarters. (p. 498) 

To build collaborative relationships that not only are conscious of this past but foreground 
Indigenous knowledge ownership and stewardship, the program team deemed it important and 
necessary that materials like the biographical information sent and valued by authors should be 
incorporated, and that a process for authors to be able to review their articles before publication 
should be designed. While no articles were removed or pared back due to a conflict of interest 
grievances, the planning team is conscious of this possibility as they maintain and develop author 
lists. To this date, only one HIW editor chose an Indigenous author who wanted editorial control 
before the final published version. 

There remain many more challenges in offering the HIW event, including the time and 
effort needed to maintain author lists in line with our good faith policies, structural Wikipedia 
issues like how Wikipedia’s categories around Indigenous subjects and topics are too general for 
the reality of Indigenous identity, and the potential issues that arise in terms of cultural 
(mis)understanding when non-Indigenous HIW editors edit and write content on Indigenous 
peoples.  

Despite these challenges around working in the Wikipedia space, the HIW edit-a-thon 
team believes several benefits can occur for event participants, Indigenous authors, and 
Wikipedia users, including increased representation of Indigenous authors online, raising 
awareness about the systemic biases that structure Wikipedia, and training people to be able to 
combat these biases and work within them. During the 2019-2020 HIW edit-a-thon, five new 
articles were created, 44 articles were edited, and over 200 new references were added. 
Fifty-nine HIW editors have added over 13,100 words, and their articles have been viewed over 
22,540 times as of November 2022 (Honouring Indigenous Writers Wikipedia Edit-a-thon., n.d.) 
 
The Future of Openness and Indigenous Knowledge 

While there are several tensions with Indigenous knowledge creation and open practices, 
the potential for Indigenous communities to be empowered to disrupt Western systems of online 
knowledge creation and sharing through open community-generated environments is happening 
today. Indigenous communities are using new media and internet-based technologies as a means 
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“... to exchange information, preserve histories, generate diasporic identities and share resources 
that can enable collective political and social causes to be realized” (Srinivasan, 2006, p. 498). 
Indigenous content creators and activists are engaging with open community-generated 
environments to find community, generate ideas, and foster positive change through content 
creation. The use of hashtags to raise awareness about Missing and Murdered Indigenous 
Women and Girls (#MMIWG), water protection activists at Standing Rock 
(#StandwithStandingRock), and the #NoDAPL movements are common points of engagement.  

TikTok, a social media platform where users create, share and discover short videos, has 
become a space where “NDN, shorthand used by Indigenous peoples in North America to refer 
to …(themselves);” TikTokers, are actively confronting audiences with long held stereotypes, 
biases, and inequities (Kneifel, 2020, para. 1). Whether it be educating about Indigeneity (e.g., 
Carly Wallace of Cjay’s Vines develops videos on Aboriginal identity) or working to disrupt long 
standing inequalities within political, legal, and cultural systems (e.g., Chubb’s videos on cultural 
appropriation of Indigenous culture and the need to research about and support 
Indigenous-owned business), NDN Tiktokers are actively working to develop representation and 
be seen fully. While dealing with issues of privacy remains a constant balancing act, the ability to 
have, “...[Indigenous] representation that doesn’t commodify, appropriate or flatten…” is 
showcasing Indigenous joy to its fullest (Loyer, 2020, para. 10). For educational purposes, open 
community-generated environments are a way for the activities within the academy to be made 
relevant and known to the world and can serve as a new environment to connect. The 
development of open pedagogical assignments, like the Wikipedia-based assignment that take 
advantage of internet technologies, has the potential to make the collective work of students have 
increased impact and connect meaningfully with Indigenous communities.  
 
Conclusion 

Due to the constraints of COVID-19 in hosting in-person events, the 2021 HIW 
Wikipedia edit-a-thon had to adjust to a new virtual format. This adjustment provided challenges, 
however, it also opened new and more complex opportunities for engagement. Instead of an 
in-person event, the program team developed a weekly Wikipedia-related activity bank that 
allowed HIW editors to work at their own pace and extended the instructional reach of the HIW 
edit-a-thon beyond the one day event that it was previously as well as beyond its attendees 
(Honouring Indigenous Writers Wikipedia Edit-a-thon, n,.d,). The activity bank format also 
allowed organizers to address and encourage HIW editors to undertake activities outside of 
Wikipedia tasks to increase cultural awareness around Indigenous topics and issues, such as 
seeking out films and books by Indigenous authors, following Indigenous creators on social 
media, reading more about Indigenous place names and reflecting on relationships to land 
through the creation of a personal land acknowledgment, and resources on appropriate 
terminology to discuss Indigenous peoples in Wikipedia entries. Unfortunately, the activity bank 
approach eliminated the data about outcomes of editing for 2022 and appeared to have limited 
engagement.  
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The online version of the HIW edit-a-thon created opportunities for other kinds of open 

communities as well. Author readings from Indigenous authors had always been a feature of the 
in-person edit-a-thons, and the virtual format for 2021 and 2022 allowed organizers to expand 
this aspect of HIW to invite prominent authors from around the world to conduct readings and be 
in conversation with each other virtually. For the first years of the event, the HIW organizing 
committee invited Indigenous authors local to the Vancouver area. As the event was established, 
the committee worked with authors who already had some trust with members of the organizing 
committee.  

With the growth of the event and the move to a virtual event starting in 2021, the 
organizing committee expanded its scope to include authors from across Canada with a goal of 
providing a platform for writers to highlight their new publications and increasing the diversity 
of the event’s audiences (e.g., Richard Van Camp performed an author reading for children). The 
event team was also able to organize several workshops virtually, including a panel on Wikipedia 
as public scholarships involving Wikipedia experts from around the world, a book club and 
discussion, and a panel on an Indigenous children’s book database Books to Build On. The 
newly evolving Festival of Indigenous Writing that has come out of the HIW Wikipedia events 
has fostered an open community online around a celebration of Indigenous creativity and 
excellence, as well as connection between Indigenous creators which we hope will continue to 
inspire other open online communities and events. 
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Introduction 
While on the surface OER seem compatible with decolonizing approaches as they are 

rooted in open access and knowledge exchange, critics argue that they “can unwittingly 
reproduce many of the existing inequities of the systems it seeks to change” (Adam et al., 2019, 
para. 1). Digital platforms can reduce barriers caused by space, access, and time, but they are 
also a product of modernity with its underlying ideas about “progress” and “universalism.” 
Tensions can arise not only with regard to knowledge production (content) and access 
(technology), but also around issues of ownership, interpretation, and the adaptation of content in 
diverse contexts (e.g., language, applicability, and intellectual property) (Hodgkinson-Williams 
& Trotter, 2018; Lane, 2009).  

Educational movements often serve multiple, and at times contested goals. Some reforms 
aim to create minor changes; others seek a total transformation (de Oliveria et al., 2015; 
Ladson-Billing, 2021; Ruwhiu et al., 2021). Similarly, some approaches to OER aim to “add” 
and “include” while others want to challenge and transform the landscape of academic 
knowledge and publications. Lambert (2018) argues that while OER seem to be inherently 
inclusive because they are open, it can still reproduce educational hierarchies, for example by 
centering Eurocentric colonial perspectives. OER can further draw on voices of those who are 
acknowledged as “experts” or challenge the notion of expertise by centering marginalized voices, 
for example co-creating OER with students. Jhangiani (2019) argues that one of the roles of open 
pedagogy is to resist the neoliberal configuration and commodification of higher education.  

Scholars draw on Fraser’s (1995; 2005) social justice framework to identify 
transformative principles for OER (Adam et al., 2019; Hodgkinson-Williams &Trotter, 2018). 
We challenge OERs 5Rs (Wiley & Hilton, 2018; Wiley, 2021)—retain, reuse, revise, remix, and 
redistribute—and expand them with the 6Rs of Indigenous Practice as outlined by Kayla Lar-Son 
(Métis) (2022)—reciprocity, respect, responsibility, relevance, reverence, and relationship. This 
move is important if we understand OER (and education more broadly) as more than intellectual 
pursuits. As amiskwaciwiyiniwak and Papaschase Cree scholar Dwayne Donald (2021) notes, 
“the possibility for holistic unity and balance is denied when the different aspects of a human 
being are increasingly fragmented and disassociated as they become educated” (para. 13). 
Lar-Son’s (2022) 6R approach aims to restore the holistic balance in OER frameworks. Within 
Lar-Son’s 6R approach to OER, we emphasize that relations must be central to confront the 
colonial education of relationship denial (Donald, 2022).   

Building on this framework, we demonstrate how OER can be used as a transformative 
platform that cultivates reciprocity, respect, responsibility, relevance, and reverence while 
centering relationships via two examples: first, the Indigenous Information Literacy Pressbook 
(Chong, 2020) and second, Indigenous Teaching Resources: Student Collection Pressbook 
(Bouvier, et al., 2021). The Indigenous Information Literacy Pressbook was primarily authored 
by Rachel Chong in consultation with the broader community for the purposes of supporting 
library education and discouraging inappropriate use of Indigenous sources. The Indigenous 
Teaching Resources: Student Collection Pressbook was created as an outcome of an 
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undergraduate course in education. It collated student assignments into an edited work for the 
purpose of supporting the teaching community (primarily K–12) in selecting Indigenous 
authored resources as a platform to enhance Indigenous education. It was primarily edited by 
Métis KPU student editors Katelyn Bouvier and Michelle Souliere who received mentorship, 
technical support, and financing through the course instructor Lilach Marom and Indigenous 
Resources Librarian Rachel Chong.  

Both works are examples of how OER can be created and used respectfully and 
responsibly while fostering reciprocal relationships. When describing these two projects, we 
weave our personal voices with theoretical frameworks to challenge Western objectivity and to 
reassert ourselves in our work (Wilson (Opaskwayak Cree), 2008).  

 
Theoretical Framework 

OER has the potential to challenge Western academic traditions of knowledge production 
and dissemination by creating less hierarchical and more accessible resources. As 
Hodgkinson-Williams and Trotter (2018) argue, “at the heart of the open educational resources 
(OER) movement is the intention to provide affordable access to culturally relevant education to 
all” (p. 204). Indeed, by lowering costs, OERs allow wider access to educational and academic 
materials (Pina & Moran, 2018; Tait, 2018). Yet it is important to ask, “in whose eyes open 
education is deemed ‘valuable;’ whose knowledge is being foregrounded and whose view of 
reality is being entrenched” (Adam et al., 2019, p. 1).  

It is important to consider not only what knowledge is prioritized but also how this 
knowledge is being shared, translated, and interpreted (Jansen, 2019). In the competitive arena of 
publication, OER are often constructed as “less academic” and therefore as an addition to rather 
than replacement of the current publishing system. Since academic publishing is tightly 
connected to tenure and promotion, scholars are less inclined to use OER platforms (Hollister & 
Patton, 2022). Furthermore, in the current neoliberal arena of higher education (Brown et al., 
2011; Connell, 2013), access to OER is not sufficient if it does not contribute to improving 
learning outcomes and student experiences (Hendricks et al., 2017). 

OER scholars draw on Fraser’s framework (1995; 2005) to propose how OER can be tied 
to social justice principles to counter economic, cultural, and political inequalities (Adam et al., 
2019; Hodgkinson-Williams & Trotter 2018). Fraser’s (1995; 2005) influential conceptualization 
of social justice analyzes the economic, cultural, and political as sites of struggle and 
transformation, highlighting the need for a framework that weaves together economic 
redistribution and identity recognition. She calls for “a single, bivalent conception of justice that 
encompasses both redistribution and recognition, without reducing either one of them to the 
other, [and proposes] the notion of parity of participation as its normative core” (Fraser, 1995, p. 
66). Her work is ever more relevant in a neoliberal context in which educational policies are 
often subjected to market mechanisms, and knowledge becomes entangled with the “global 
knowledge economy” (Thompson, 2013; Savage et al., 2013).   
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OER scholars worry about the tendency to promote one form of access (e.g., 

redistributive, cost focused) over others (e.g., recognitive, content focused), warning that 
“underlying many OER is the assumption of the universality of knowledge systems (often 
dictated by hegemonic knowledge groups), without giving relevance to the particular” (Adam et 
al., 2019, p. 1). As an alternative, they call for a rethinking of openness not only as a distribution 
practice but also as a form of knowledge recognition, and, we would argue, knowledge 
production. For scholar Shawn Wilson (2008), knowledge production “is a matter of forming a 
relationship that goes beyond the informant—researcher [(we would argue teacher – student)] 
duality to becoming co-learners” (p. 101). Scholar Dwayne Donald (2021) similarly argues that 
knowledge, or what he sees as “stories that are typically told in schools continue to perpetuate 
the damaging and divisive colonial legacies that result from relationship denial” (p. 55). 
Therefore, relationships must be at the center of OER knowledge production and distribution 
processes. 

We aim to expand the social justice orientation of OER conceptualization and tie it more 
strongly to IKS by challenging the 5Rs of OER—retain, reuse, revise, remix, and redistribute 
(Wiley & Hilton, 2018; Wiley, 2021)—and grounding OER in the 6R principles of Indigenous 
education proposed by scholar Kayla Lar-Son (2022). The 6Rs are a combination of the 4Rs used 
at UBC’s Longhouse—respect, responsibility, reverence, and relationship (University of British 
Columbia Indigenous Portal, 2019)—and the 4Rs (respect, responsibility, relevance, and 
reciprocity) developed by Cree Scholar Verna Kirkness (1991) and Ray Barnhardt (2001) and 
extended by Anishinaabe scholar Jean-Paul Restoule (2018) to apply to online learning 
environments (para. 66).  

The 6Rs—reciprocity, respect, relevance, reverence, responsibility, and relationship 
(Lar-Son, 2022)—aim to create scaffoldings for just and relational learning spaces in which 
Indigenous learners, and all learners, can thrive. Tying the 6R principles to OER, we argue that 
we must acknowledge how settler colonialism and its manifestation in policies and practices 
have led to systemic economic, political, and cultural marginalization of Indigenous Peoples in 
the K-12 system and in higher education (Dion, 2007; St. Dennis, 2011). To confront the ongoing 
manifestations of settler colonialism in knowledge production, OER must acknowledge notions 
of Indigenous intellectual property (Maracle (Stó:lō), 2017, p. 120). We ask what openness 
means when creating Indigenous OER to both counter colonial academic structures and enhance 
IKS production.  
 
The 6R Principles in OER 
Reciprocity 

The idea of reciprocity is grounded in open and leveled knowledge exchange between 
diverse knowledge systems. Reciprocity is tied to distributive justice (Fraser, 2005) as it is about 
access to knowledge and knowledge production. The low cost of OER allows for accessibly to 
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wider audiences. However, reciprocity must consider issues beyond cost, such as the availability 
of technology and infrastructure.  

Reciprocity is also about the promotion of diverse knowledge systems and moving 
beyond Western epistemologies. Reciprocity cannot only be measured in the final product (OER) 
but must be centered throughout the creation process. OER creation should be grounded in 
collaborative processes and in giving space to multiple voices, particularly those that have been 
marginalized by academic knowledge production.  
 
Respect 

Respect is grounded in the recognition of diverse epistemologies, cultures, and ways of 
being. It ties to Fraser’s (1995; 2005) notion of recognitive justice, which is focused on 
challenging cultural inequalities and institutional knowledge hierarchies. In Canada, 
settler-colonialism took shape in various policies and practices that led to a cultural genocide of 
Indigenous Peoples (Truth and Reconciliation Commission, 2015). Although there is a 
significant change in the historical context, the systemic oppression and marginalization of 
Indigenous Peoples in Canada is far from over; hence, education systems continue to be 
complicit in settler-colonialism.  

Hodgkinson-Williams and Trotter (2018) explain that in the context of OER in the Global 
South, educators and students “may be deprived of participatory parity due to the current 
domination of Western-oriented epistemic perspectives and proliferation of hegemonic 
English-language OER” (p. 207). This has resonance in the case of Indigenous themed OER in 
which the language of the resources, the knowledge systems drawn on, the consultation process, 
and the modes of distribution must be considered to ensure they do not reproduce old colonial 
practices on a new platform.   
 
Responsibility 

Responsibility urges us to consider not only what we do but also how and why. Among 
its Calls for Action, The Truth and Reconciliation Commission recommendations (2015), 
“provide the necessary funding to post-secondary institutions to educate teachers on how to 
integrate Indigenous knowledge and teaching methods into classrooms” (p. 331). OER can 
contribute to this task; however, when producing OER, we must consider possible tensions 
between openness, intellectual property, and Indigenous ownership. Responsibility means being 
accountable to the knowledge and its production by following Indigenous protocols. This 
translates to asking questions about the choice and inclusion of resources as well as about 
consent and permission to share Indigenous knowledge. The 5Rs of OER do not provide relevant 
guidelines as Indigenous knowledge is always contextualized and never an “open source.” 
Lastly, responsibility entails acknowledging our location and positionality and unpacking the 
intersections between knowledge and the knower.   
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Relevance 
Relevance is about sharing knowledge in ways that reflect the needs and locations of 

Indigenous learners. Positioning yourself is “the recognition that where you stand in relation to 
others in society shapes what you can see and understand about the world” (Sensoy & DiAngelo, 
2017, p. 8). Centering positionality is key to challenging the construction of Western knowledge 
as universal and to opening the curriculum to diverse knowledge systems.  

Design that centers relevance, encourages students to engage with the OER but in a way 
that allows them to understand that the knowledge offered through it is likely not 
“universal” and that it exists within a complex space of competing knowledge claims, 
some of which are more or less relevant and compelling for their circumstances. 
(Hodgkinson-Williams & Trotter, 2018, p. 213) 

When it comes to Indigenous OER, relevance also has to take into account how settler 
colonialism has marginalized Indigenous knowledge systems. Relevance ties into Fraser’s (2005) 
notion of distributive justice and its implications for political inequity (i.e., who is included in 
circles of power and influence).  
 
Reverence 

Reverence requires a shift from Western paradigms that focus on dividing, defining, and 
dissecting to holistic and intersectional ways of being that include the spirit. Scholar Dwayne 
Donald (2021) notes, “one prominent form of relationship denial is evident in the way the mental 
aspect of a human being is considered more important than the emotional, spiritual, and physical 
aspects” (p. 2). Reverence is a recognition, a return to understanding, that there are things 
beyond our perception—that there are limits to understanding the world through the tools of 
Western science (Little Bear (Anishinaabe), 2000). Reverence acknowledges our connection to 
the spiritual world and its importance in all the work that we do.  

We practice reverence by acknowledging spirit through practices such as smudging, 
prayer, sweat lodge, etc. The UBC Longhouse teachings (2019) specifically emphasize that 
reverence is “[b]eing respectful of the spiritual realm and its place in learning” (para. 5). 
Foregrounding reverence challenges the colonial knowledge systems valued at the academy, 
systems that dismiss what is beyond our perception, what is beyond measurement, and what is 
beyond our current understanding. Jennifer Wegmigwans (Anishinaabe) (2018) calls on scholars 
to bring discussions of reverence to the forefront of Indigenous academic work. We believe that 
this practice should be mirrored in all academic work, including OER. 
 
Relationships 

The sixth principle added to the Rs (Lar-Son, 2022) highlights the relationality and 
interdependency between humans (Donald, 2009) and the importance of allyship and relation 
building in moving away from colonial structures:  
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The founding principle of colonialism is relationship denial and the centuries-long 
predominance of this principle has resulted in the creation of educational practices that 
perpetuate relationship denial in mostly subtle and unquestioned ways. (Donald, 2022, p. 
2) 

Holistic relationships must be considered in the OER creation process, particularly as Restoule 
(2018) reminds us that “in an online environment, place, relationships, and community building 
become virtual constructs, and communication is usually low-context” (p. 1).  

A deep collaborative process must delve into issues of consent and challenge power 
imbalances. The catchphrase “nothing about us without us” discloses a great truth: social justice 
work cannot be done in a disconnected fashion, and OER creators must walk the talk. In that 
sense, the OER creation process can be understood not only as knowledge production but also as 
a practice of relationship building. As such, it challenges the gatekeeping function of traditional 
academic publication.  
 
Locating and Relationality 

In this section we switch between first and third person to acknowledge our diverse and 
complex locations (as co-authors) as well as to practice relating by shifting and expanding our 
perspectives (insider/outsider). Locating the self (Parent (Nisga’a), 2018; Wilson, 2008), 
sometimes referred to as situating the self (Chong & Edwards (Métis), 2022; Mashford-Pringle 
(Timiskaming), 2018), is the practice of establishing relationality. This is an Indigenous protocol 
practiced by numerous Indigenous authors including Amy Parent (2018) and Shawn Wilson 
(2008). The process of locating the self serves two purposes—first, it helps strengthen relations 
between the author and reader (Penak, 2018) and, second, it identifies an author’s relational 
accountability (Wilson, 2008). In Indigenous Ways of Knowing, we all come with bias—our 
unique way of seeing and walking in this world.  

By locating ourselves, we acknowledge our personal biases, not as a barrier to overcome 
in the pursuit of objective universalized knowledge as in Western academia, but as a way to more 
deeply engage with our work and our audience. This is a way of being “authentic and credible… 
rather than focus on being reliable, it is relational” (Wilson, 2008, p. 101). Locating enables us to 
be forthcoming about our passions, our motivation, our lived experiences, our influential 
teachers, and how these have shaped our perspectives. Situating is an act of humility (Chong & 
Edwards, 2022) that draws attention to the fact that knowledge is always collective and 
relational.  

In addition, Indigenous Peoples are accountable to their communities. By identifying who 
we are and where we come from, we contextualize our experience (Wilson, 2008) and initiate 
relational accountability to our community. Indigenous Peoples embody relational accountability 
to their nation, to the nations whose territories they live on, to their professional community, to 
their ancestors, to the future generations, and to our “enmeshed networks of human and 
more-than-human relationships that enable life and living” (Donald, 2022, p. 2). Locating 
ourselves honours these relationships (Lar-Son, 2022). 
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For allies, to embrace the practice of locating the self entails humility. It entails admitting 

to the limits of Western academia and, simultaneously, the limits of our own knowledge and 
experiences. We are openly embracing bias as a deeper way of engaging with learning, as a way 
of contextualizing experience (Wilson, 2008). While some of these practices are also captured by 
the commonly used term positionality (Sensoy & DiAngelo, 2017), locating the self for allies ties 
to decolonizing practices by including a discussion of privilege and relationship with Indigenous 
Peoples (Dion 2007; Tuck & Yang, 2012). In accordance with this practice, before we continue, 
we would like to take an opportunity to situate ourselves in this work.   
 
Rachel Chong 

Taanshi kiiyawow. Rachel Chong dishinikashoon. I am Rachel Chong. I am mixed Métis 
and European, married into a Chinese family. My M tis family comes from St. Boniface, é
Manitoba. Some of my Métis family names include Bousquet, Carrier, Wilkie, and Bourget. My 
grandfather moved to British Columbia (BC), where both my mother and I were raised as urban 
Métis on the unceded and traditional lands of the Kwantlen, Katzie, Semiahmoo, Tsawwassen, 
Kwikwetlem, Qayqayt, and Musqueam Peoples. My mother and I were disconnected from 
Indigenous community, language, and culture. During my Master’s in Library and Information 
Studies (MLIS) at the University of British Columbia, I took the First Nations Curriculum 
Concentration.  

This was the first time I had seen mention of Indigenous Peoples in curricula where we 
were not an extinct or dying peoples. It was eye opening to read about the history of institutional 
racism, government imposed residential schools and various laws that intentionally sought to 
disconnect Indigenous Peoples from their land, community, and identity. This is what sparked 
my hunger to learn more about my Métis heritage. Since then, I have successfully attained my 
Métis Nation BC citizenship, begun learning Michif—the language of the Métis people—and 
have taken the position of Indigenous engagement and subject liaison librarian at Kwantlen 
Polytechnic University. Because education has played a powerful role in my reconnection 
journey, I seek to expand these opportunities for others. This is my way of giving back.  
 
Lilach Marom 

My name is Lilach Marom. I am a Jewish Israeli immigrant and a new settler on Coast 
Salish land. A main motivation for me in migrating to Canada (a country that symbolizes peace 
and niceness) was to move away from the ongoing Israeli-Palestinian conflict over land and to 
stop being complicit in the Israeli occupation. Yet arriving in Canada, I discovered that I had 
become a settler on unceded Indigenous land. This led to an ongoing process of learning and 
unlearning, making mistakes, and building relations. In my teaching and in my work, I continue 
to locate myself and try to find authentic ways to engage with decolonizing practices and IKS as 
a non-Indigenous person. Sometimes I feel stuck trying to unpack the juxtaposition of Whiteness 
and Jewishness and the complex relations of the Jewish people to their own land.  
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It is not always easy in the Canadian context, where these conversations often feel distant 

and contentious. But that never stops me from reflecting, learning, and doing. I taught at KPU 
until August 2022, and in my teaching practice tried to incorporate decolonization and IKS. 
Teaching a student body composed of many international students (often from historically 
colonized countries) who are caught in the Canadian education-migration nexus and who know 
very little about settler-colonialism made me reflect on the role of higher education and my own 
role as a teacher in a Canadian university. Creating OER was one way to work through the 
questions, reflections, and emotions both my students and I grappled with. 
 
The 6Rs of Indigenous OER: Two Examples 

The 5Rs of OER—retain, reuse, revise, remix, and redistribute (Wiley & Hilton, 2018; 
Wiley, 2021)—challenge the principles of traditional academic publishing; however, they are still 
situated within the Western academic framework. Hence, these principles are not always 
appropriate in Indigenous-specific contexts (McCracken & Hogan, 2020). For example, both 
examples of Indigenous OER discussed here include the licensing Creative Commons attribution 
“non-commercial” and “no derivatives,” which means that people can freely use and share the 
work with attribution but not modify it.  

This is to ensure the integrity of the work and that the authorship remains with 
Indigenous voices. This is counter to the 5Rs (Wiley & Hilton, 2018; Wiley, 2021) that would 
encourage anyone to revise and remix as they desired. We understand the 6Rs as a form of 
Indigenous methodology and, hence, an alternative framework for OER that draws on 
Indigenous, rather than Western, guidelines. We demonstrate the 6Rs via two examples. Because 
we understand relationships to be at the heart of all we do, we will outline the five other Rs of 
the 6Rs, highlighting how each is inseparable from relationships in our work.  
 
Reciprocity 

Reciprocal relationships are what hold Indigenous societies. They are key to keeping 
good relations at the center of everything we do (Donald, 2009; Wilson, 2008). Hence, when 
conceptualizing these two Indigenous OER, reciprocal relationships were of paramount 
importance. Community review and participation were vital to ensure that content was created 
and shared in a positive way. In the OER creation process, we applied different methods of 
engaging in reciprocal relationships, one when working with Indigenous communities, and 
another when collaborating with Indigenous Peoples and settlers. 

Relationships cannot develop well without being grounded in reciprocity, so it is vital that 
we outline the various ways we engaged in reciprocity along this journey. For the Indigenous 
Information Literacy OER, gifts of reciprocity included funds to the elders for their time and 
expertise. The process also included handmade gifts to all involved in the review process. Chong 
beaded earrings and pens for those who volunteered to review and (due to Covid-19) mailed 
these along with a thank you note (Chong, 2022).  

153 



JOERHE Vol 4, Issue 1, (2026)​ Chong & Marom 
 

 
With Indigenous Teaching Resources: Student Collection OER, a different approach was 

taken. Students were encouraged to submit their class assignment for publication, which they 
could then include as a publication on their resumes. Métis student editors were given financial 
compensation through the President’s Diversity and Equity Committee (PDEC) grant from 
Kwantlen Polytechnic University, creating reciprocity through needed monetary support rather 
than expecting the students to volunteer their time (Bouvier et al., 2022). Marom and Chong also 
provided support to the student editors via skills sharing, instruction, and mentorship. The 
instructor (Marom), the librarian (Chong), and the two students worked as a non-hierarchical 
team, making decisions together and drawing on each other’s expertise. This teamwork is also 
apparent in the authorship of the OER (in which all team members are co-creators).  
 
Responsibility 

Indigenous Peoples have inherent responsibilities to our community, to our ancestors, to 
future generations, and to our more than human kin. This is an approach that is starkly in contrast 
to Western academic practices, which dismember “scholars” from their familial ties in the name 
of objectivity and universality, dismember teacher and student in the name of credentials and 
professionality, and dismember research or knowledge generation from community and the Earth 
in the name of individuality and competition. 

With the Indigenous Information Literacy OER, community review and consultation 
were the focus of the work, with Kwantlen Elder Lekeyten involved in the initial plan and final 
draft (Chong, 2022). Indigenous library professionals including Ashley Edwards (Métis, 
Scottish, Dutch), Kayla Lar-Son (Métis, Ukrainian), Lorisia MacLeod (James Smith Cree), as 
well as community members such as Brock Endean (Métis) reviewed the contents of the 
publication (Chong, 2022). This process of community review helped ensure that information 
and individual contributions were respectfully and accurately included in the work.  

The Indigenous Teaching Resources: Student Collection OER took a different approach. 
As part of their coursework, students sourced written and visual resources created by Indigenous 
scholars and educators. Key reasons for this methodology was to expose students (many of 
whom were aspiring teachers) to the wealth of Indigenous resources currently available and to 
demonstrate to them that engagement does not always mean calling in an Indigenous “expert” as 
this can create overload for Indigenous educators (Henry et al., 2017).  

The curation process followed the Indigenous pedagogical approach of blurring the lines 
between teacher and students (Wilson, 2008). Students were encouraged to submit class 
assignments to this edited volume. Métis student editors were recruited to edit the assignments 
and create the OER while Marom and Chong provided guidance along the way (Bouvier et al., 
2022). In the first example, responsibility was embodied in relationships and consultation; in the 
second example, responsibility was embedded in pedagogy to ensure appropriate choice of 
resources and accurate representation. 
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Respect 

Respectful relationships between the academy and Indigenous communities can be 
supported via a range of actions. In these projects, we practiced respect firstly by drawing on 
Indigenous authors and secondly by doing so in a way that challenges pan-Indigenous 
reductionism (Younging (Opaskwayak Cree), 2018). This should be a focal point in any OER 
development that focuses on Indigenous topics since, for years, colonizers have dictated the 
“Indigenous narrative” (Wente (Anishinaabe), 2022), and Indigenous voices have not been given 
the space or credit they deserve (Younging, 2018). It is only recently that Indigenous experiences 
are being written by Indigenous Peoples themselves. This is something to celebrate and promote. 

Respect is about acknowledging authorship in a way that is appreciated and practiced in 
Indigenous communities. In the Indigenous Information Literacy OER, as in this article, the 
nation of the Indigenous author is highlighted either in the text or in the citation. This serves two 
purposes. First, nation identification works to reduce a pan-Indigenous narrative (Younging, 
2018). Pan-Indigenous narratives seek to reduce and erase the complex diversity of Indigenous 
cultures; nation identification acknowledges the diversity within Indigenous communities. This 
counternarrative to the erasure of Indigenous Peoples is key to initiating respectful relationships.  

Second, it should go without saying that to note Indigenous authors by their nation 
requires drawing extensively on Indigenous authorship—be that of academic articles or other 
forms of authorship. Focusing on Indigenous authored and illustrated content was a conscious 
decision in our OER work. This choice honours and amplifies Indigenous voices in a Western 
academic context rather than relying on extractive academic processes that “sell our [Indigenous] 
knowledge to someone who will charge our children tuition to acquire it [which] is to violate our 
law” (Maracle, 2017, p. 117). 

The Indigenous Information Literacy OER drew heavily on scholarly content, 
highlighting each Indigenous author and the nation to which they associate. The Indigenous 
Teaching Resources: Student Collection OER was centered on K-12 teaching and therefore drew 
mainly on children’s material by Indigenous authors and illustrators. Some of these materials 
were nation specific, such as Michelle Souliere’s selection Count to Ten the Métis Way, in which 
both Earlene the illustrator and the related content were Métis specific (Cowichan Valley School 
District Indigenous Education, 2021). Other works, like Jordan Kidd’s selection Indian 
Residential Schools and Reconciliation: Teacher Resource Guide 5 (First Nations Education 
Steering Committee, 2020), included a wide range of experiences related more broadly to First 
Nations’ colonization in residential schools (Bouvier, 2020). In both examples, discussions about 
the authors, the context, and the locations of the students who curated the resources were integral 
to the creation process.  

In some cases, students who were new to IKS and Indigenous education unknowingly 
made disrespectful remarks when curating a resource. These mistakes were a starting point for 
further discussion within the editing team. They also opened up a learning opportunity for 
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Marom’s students to reflect on what respectful communication for building relationships with 
Indigenous Peoples looks like in the classroom.  

In addition to drawing on Indigenous voices, both this article and the two OER examples 
followed Gregory Younging’s (2018) style guide for capitalization, capitalizing words such as 
Protocols, Elder, and Indigenous voices: Indigenous style uses capitals where conventional style 
does not. It is a deliberate decision that redresses mainstream society’s history of regarding 
Indigenous Peoples as having no legitimate national identities; governmental, social, spiritual, or 
religious institutions; or collection rights (p. 77).  All resources draw on their respective 
documentation styles—APA or Chicago—but prioritize Indigenous capitalization as outlined in 
Younging’s work as an additional way of engaging in respectful relations. 
 
Relevance 

The concept of relevance urges us to think about the intersections of knowledge, the 
knower, and context. It starts with asking: Who controls what is relevant? It is about moving 
away from the Western academy’s ideas of what is knowledge worthy to Indigenous 
communities’ interests. Jennifer Wegmigwans (2018) notes that systemic “disregard for what 
Indigenous communities want is not only a symptom of colonization but also represents a 
worldview unable to conceive of notions of community, language, and knowledge outside its 
own limited perceptions and understandings” (p. 59). It is vital that we listen deeply, as 
Indigenous authors and allies, to ensure that the topics we choose reflect the needs and desires of 
the communities we engage with.  

In the Indigenous Information Literacy OER, listening deeply meant engagement that 
began with literal conversations with Kwantlen Polytechnic University Indigenous elders, 
faculty, staff, and students. It centered on relationships founded on trust. While no Indigenous 
Kwantlen Polytechnic University community member specifically asked Chong (Indigenous 
resources librarian) to build an Indigenous Information Literacy OER, what she heard from deep 
listening is that more education was needed to support Indigenous ways of knowing. This 
process included a deeper understanding of the harm academic institutions have caused with 
their property-focused, print-based dogma, and a deeper understanding of oral protocols.  

Jennifer Wegmigwans (2018) notes that her Anishinaabe culture has “a belief that each 
individual is a capable and responsible member of a larger community. Individuals then make 
contributions to their communities based upon their heart knowledge” (p. 86). With this in mind, 
Chong proposed writing an OER that would strengthen Indigenous sovereignty over cultural 
property in an academic context as this activity weaves together her heart knowledge and her 
skills. Wegmigwans (2018) specifically notes that “reading and writing are part of this process 
[of contribution], especially in a society now saturated with information” (p. 186). Writing, for 
Chong, was a way to give back in a relevant way that strengthened Indigenous relationships and 
presence on campus. 

For the Indigenous Teaching Resources: Student Collection OER, deep listening meant 
learning the history and the manifestation of settler colonialism in Canada and asking how 
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students and teachers can contribute to the ongoing project of decolonization. Numerous 
documents have been produced by Indigenous Peoples calling for educational reforms, ranging 
from the United Nations Declaration on the Rights of Indigenous Peoples (2007), the Calls for 
Justice for Murdered and Missing Indigenous Women and Girls (National Inquiry into Missing 
and Murdered Indigenous Women and Girls, 2019), and the Report of the Royal Commission on 
Aboriginal Peoples (1996), but the document that has arguably had the largest impact in the 
education field is the Truth and Reconciliation Commission (TRC) Calls to Action (2015).  
The TRC Calls to Action, coupled with the recovery of the unmarked graves that began at 
Kamloops Residential School in 2021 (Wilson-Raybould, (Kwakwakaʼwakw), 2021), have 
propelled a serious examination of the “education” system in Canada in relation to Indigenous 
Peoples.  

It is from these TRC Calls to Action, specifically the call to “provide the necessary 
funding to post-secondary institutions to educate teachers on how to integrate Indigenous 
knowledge and teaching methods into classrooms” (Truth and Reconciliation Commission, 2015, 
p. 331) that the Indigenous Teaching Resources: Student Collection OER was imagined. For 
Marom, the OER was an answer to a highly concrete question that she asks every time she 
teaches a course: “How can I tie these Calls to Action into my teaching practice?” This question 
does not have just one correct answer and does not always lead to a good answer, but it keeps her 
learning and engaging with the ongoing project of decolonization.   

We argue that both direct personal relationships, exemplified in the Indigenous 
Information Literacy OER and positioned within the wider project of decolonization are 
manifestations of relevance in creating OER. 
 
Reverence 

Reverence—an acknowledgement that there are things beyond our perception, such as 
spirit—is often neglected in academia. Reverence contradicts Western notions that knowledge is 
neutral and rational and that there is a separation between church (spiritual) and state 
(education). This fragmentation is a result of relationship denialism (Donald, 2022). Donald 
(2002) notes that the “psychosis of relationship denial results from a decades-long curricular 
project dedicated to the telling of a Canadian national narrative that has largely excluded the 
memories and experiences of Indigenous Peoples” (p. 8). For both the Indigenous Information 
Literacy OER and the Indigenous Teaching Resources: Student Collection OER, Chong 
understood the importance of reverent relationships, disrupting the cycle of relationship 
denialism.  

Chong consulted the creator and ancestors for guidance on how to approach publications 
that would benefit future generations. Spiritual practices such as smudging, prayer, and sweat 
lodge guide all paths in life but are especially pertinent when delving into knowledge production 
and publication. Publication has historically been a tool used to remove Indigenous voices, 
ownership, and agency (Maracle, 2017); thus, it is vital that when approaching projects of this 
nature, we do so with care and guidance from the spirit world to prevent unintentional harm 
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(Wegmigwans, 2018). Chong wants to ensure the work is of benefit to Indigenous communities 
where enhancing healing and reducing harm are foundational. In the case of Teaching Resources: 
Student Collection OER, which was created collaboratively by an Indigenous and 
non-Indigenous team, reverence meant giving space to the Indigenous members to lead the work 
and guide the creation process. This meant letting go of academic productivity “check-boxes” in 
order to open spaces for holistic processes.  

It is vital to the work we do as Indigenous Peoples and Indigenous academics to 
acknowledge and make these reverent practices public as they are integral to how we engage 
with our work. It is also vital to non-Indigenous people to support and make space for these 
practices and push back against limiting academic structures and hierarchies that support 
relational denialism (Donald, 2022). 
 
Conclusion 

We argue that while OER has the potential to transform academic knowledge production, 
it can also reproduce colonial practices under the promise of openness. While the 5Rs of OER 
make knowledge production more equitable and knowledge dissemination more accessible 
(Wiley & Hilton, 2018; Wiley, 2021), they cannot be copy and pasted to the context of 
Indigenous OER. Indigenous OER must push back on concepts of relationship denial (Donald, 
2022) by centering relationships in the 6Rs proposed by Lar-son (2022).  

The 6Rs discussed here bridge the potential of OER to the context of Indigenous 
education. Both Indigenous and non-Indigenous academics who are involved in OER production 
must ask themselves how their work challenges colonial academic structures and supports 
holistic Indigenous knowledge production and Indigenous communities and holds us accountable 
to all our relations.  
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Introduction 
The Indigenous Studies Portal is a home-grown database at the University of 

Saskatchewan (USask) that went live in 2006 with links to 1500 online records, all related to 
Indigenous studies (“About the Indigenous Studies Portal,” 2023) The initial project leading up 
to this launch was several years in the making, with contributions by librarians, IT programmers, 
an Indigenous researcher and library assistants/content assistants with a background in 
cataloging. The idea was to bring online materials together in one place—this was a big 
undertaking given the interdisciplinary nature of the Indigenous studies content. Subjects 
covered include: Indigenous knowledge (IK) (generally speaking, such as living on the land and 
appropriation of IK), education, health, law, sociology / social issues, politics / governance, 
literature and visual arts, spirituality, Indigenous science, research methods, history, and 
economic development.  

The focus was originally on content that featured Saskatchewan, the Prairies, and the rest 
of Canada; however, we also felt that there was a lot of similarity with colonial policies and 
actions that led to hardship and resistance in the U.S., Australia, and New Zealand. Thus, the 
geographic range of content was opened substantially to include other colonized countries. With 
the inclusion of the Master’s in Northern Governance program (also known formerly as the 
University of the Arctic) at the USask, we also added a substantial component of Saami-based 
articles and resources pertaining to other Indigenous peoples living within the Arctic Circle. This 
program is now called the Governance & Entrepreneurship in Northern & Indigenous Areas 
(GENI) program, and it is partnered with the University of Tromsø in Norway. 

Additionally, the I-Portal underwent a front-page redesign in 2012. For this project, the 
focus was to create an image that would decolonize the look and feel of the I-Portal in response 
to researchers who indicated that the I-Portal had too much text on the front page and that it 
looked “too linear.” After consulting with elders and with assistance from the media productions 
team at USask, we created the initial turtle image with hues of brown and green, and we placed 
subject headings or categories on the turtle shell that respected what the elders prioritized in 
terms of where certain subject headings would appear on the turtle shell. This redesign was very 
well received by the Indigenous research community, and members stated that this was now a 
resource “we could call our own.” 

 
What is Meant by Open Educational Resources in the I-Portal? 

Before discussing collection development in the I-Portal, it is necessary to define what is 
meant by open access (OA) in the context of the database. When considering the concept of open 
educational resources (OER) and their accessibility through the I-Portal, our approach has been 
to focus on public access rather than the full continuum of limited OA. For instance, there are 
some OER that have a Creative Commons license that allows for complete adaptation of the 
content or material by others. The I-Portal would not link to or host such resources as we feel 
that it is not appropriate to adapt IK in every case. Our concern is that IK content could be taken 
out of context and adapted to some version that the original author(s) would not condone and 
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would not want their copyright associated with it. Think of the unacceptable appropriation of IK 
that has occurred with non-Indigenous people conducting sweat lodge ceremonies as a parallel 
example. The type of Creative Commons license that would be acceptable for linkage to from the 
I-Portal would be the Creative Commons Attribution – Non-Commercial – No Derivatives 
license. 

We also wanted to provide some examples of ebooks that are linked from the I-Portal 
where there was never any intention to publish in ebook format for commercial gain. One 
particularly interesting open education book that was created in the early days of OER is Martin 
Nakata’s e-book, Australian Indigenous Knowledge and Libraries. This conference proceedings 
title was published as an ebook with the intent of being an OER from the start in 2005, even 
though it was also published in hard copy as one volume of the Australian and Academic 
Research Libraries journal. It is based on papers presented at a colloquium in Sydney a few 
months’ prior to publication. It made a lot of waves in its day because we had not heard of this 
kind of publishing before (e.g., a free ebook) and also because it surfaced how libraries should be 
paying attention to and respecting protocols related to access to IK. Much of the book also 
discusses strategies for developing IK centres. 

Another was kā-kī-pē-isi-nakatamakawiyahk: Our Legacy: Essays, edited by USask 
library and archives colleagues Darlene Fichter and Cheryl Avery in 2008. This ebook, which is 
linked from the I-Portal, was also published in print but was never meant to be sold. It features 
chapters written by various members of the USask community, including graduate students and 
myself, Deborah Lee. We primarily wrote about our experiences of researching and learning 
about the wide variety of archival documents that had been digitized from several cultural and 
heritage institutions across Central and Northern Saskatchewan in 2007 and 2008. These 
documents, including photos, diaries, and correspondence, were then made available in open 
access format through the Our Legacy database, created by University Archives at the USask. 
The idea for the ebook was to showcase some of the research that could be done with the 
assistance of the digitized archival documents for speaking truth to power. 

A final example is the recent collection of essays pertaining to Mitho Pimatisiwin (or 
making a good life from the perspective of nêhithawak and Métis graduate students who call 
Northern Saskatchewan home) and which comprise Volume 53 of the Northern Review journal. 
This collection of essays was initiated by Dr. Bonita Beatty, professor with expertise in Northern 
governance in the Department of Indigenous Studies at the USask. She had worked with the 
Gwenna Moss Centre for Teaching and Learning to create an OER that featured exemplar essays 
by her graduate students and found that publishing the essays through the Northern Review 
journal suited the purposes of everyone involved, but especially for many of the students, 
supported their publishing for the first time. These examples indicate that their content was never 
meant to be adapted by others. Consequently, they would fall under the “public access” category 
as opposed to an “open license” category. 
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Open Access Content Collection Development in the I-Portal 
Early Content History of the I-Portal 

The content included within the I-Portal grew to 6,000 records by the spring of 2007, and 
a dedicated librarian position was recruited for and hired (i.e., Deborah Lee, one of the 
co-authors of this article) and who began to lead the development and expansion of the I-Portal 
in 2007. Much of the content prior to 2007 was links to licensed resources, including content 
such as scholarly articles, book reviews, and theses. A link resolver function had already been 
added to the I-Portal so that other institutions searching this research tool could get access to 
these licensed resources if their institutions also subscribed to the content. 

Later, the I-Portal team started to digitize print materials, such as back runs of 
Indigenous-focused journals that had not yet been picked up by database vendors such as 
EBSCO and ProQuest. Some examples of these digitization projects include:  

●​ Eight years of content from the Canadian Journal of Native Studies (digitized with 
permission from Brandon University)  

●​ Several years of content from Native Studies Review (digitized with permission from the 
Department of Native Studies at USask) 

●​ The early years of the Journal of Aboriginal Economic Development (digitized with 
permission from Captus Press and the Canadian Association of Native Development 
Officers) 

●​ Two-thirds of the chapters of the book and conference proceedings Continuing 
Poundmaker and Riel’s Quest (digitized with permission from Purich Publishing and 
authors) 

●​ Approximately two hundred Indigenous-related articles and book reviews from the 
print-only journal, Prairie Forum (digitized with permission)   
Unfortunately, the I-Portal team was downsized considerably in 2016-2017 when 80% of 

the staff took retirement packages, and only one of these staff vacancies was subsequently filled. 
The much smaller team that is now in place has not been involved in any digitization or 
“harvesting” (as explained below) projects since then. Additionally, the Indigenous librarian 
position leading the I-Portal was never filled when I (Lee) transitioned to the Indigenous studies 
liaison and engagement librarian position at Usask. Consequently, the growth of the I-Portal has 
slowed considerably, particularly in the areas of digitization of content or collection 
development, as well as the relationship-building activities with publishers and other partners. 
These areas have not kept pace with the potential of a wide range of Indigenous library and 
archival materials at Usask, which could be digitized, and the wide range of partnerships for 
content development that could have been further explored and built upon. 
 
Harvesting Archival Content 

Similarly, significant amounts of archival content was added to the I-Portal by 
“harvesting,” a practice well-used by digital humanists (Van de Sompel et al., 2004). The 
digitized records of the Our Legacy website, a homegrown database developed by the USask 
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Archives through considerable grant funding in 2007-2008, was a collaboration between cultural 
heritage institutions in Central and Northern Saskatchewan, including Pahkisimon Nuyea?h 
Library System, Saskatoon Public Library – Local History Room, and the Prince Albert 
Historical Society, with content coming from 11 institutions in total and in a variety of formats. 

Additionally, we harvested content from the Indian History Film Project, originally 
archived by the Canadian Plains Research Centre and then transferred to the University of 
Regina (UofR). The UofR then provided permissions for the I-Portal team at the USask to 
harvest these records. The film project consisted of more than 1,100 transcripts of interviews 
with Indigenous elders in Saskatchewan and Alberta during the 1970s and 1980s. These oral 
histories were originally captured on film, but they became quite fragile over the years, so the 
transcripts were created to preserve the content. As a result, these transcripts are now searchable 
and available both through the UofR institutional repository and the I-Portal, and they contribute 
to a rich and important collection of publicly accessible research materials. 
 
Grey Literature Content 

Grey literature is an important source of research information, particularly for graduate 
students and faculty. By definition, it is information that is published or produced in ways that 
are different from traditional publishing and distribution methods. For example, grey literature 
does not include peer reviewed journal articles, book reviews, and theses found through 
searching mainstream databases but includes harder to find information such as government or 
non-governmental organization reports. This brings us to another unique project for adding 
content to the I-Portal (via the Our Legacy website), which was the digitization of the transcripts 
of the Roundtable Hearings of the Royal Commission on Aboriginal Peoples (RCAP). These 
transcripts had been donated by RCAP to the Native Law Centre at the USask, which then 
transferred them to the University Archives. Once they were digitized through the archives, they 
were added to the Our Legacy website and harvested by the I-Portal team. 

Another type of open access grey literature that has been added to the I-Portal includes 
the many government and non-governmental organizations (NGO) reports; these have been 
searched for by skilled I-Portal content assistants. These reports include commissioned research 
projects by various federal government departments as well as from Indigenous political 
organizations, such as: 

●​ the Assembly of First Nations (AFN) 
●​ the Metis National Council (MNC) 
●​ the Inuit Tapiriit Kanatami (ITK) 
●​ the Pauktuutit Inuit Women’s Association 
●​ the Native Women’s Association of Canada (NWAC) 
●​ Women of the Metis Nation 

In addition, records from many similar provincial organizations (such as the Federation of 
Saskatchewan Indian Nations, now known as the Federation of Sovereign Indigenous Nations; 
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the Union of British Columbia Indian Chiefs; the Metis Nation of Saskatchewan; the Metis 
Nation of Alberta Association; etc.) were also added to the I-Portal. 

Publications of the Indian Claims Commission of Canada (ICC), including reports on 
Treaty Land Entitlements, were also added to the I-Portal based on files transferred by the ICC to 
the I-Portal for this purpose before the Commission was shut down in 2009. Similarly, 
Indigenous health reports can also be found in the I-Portal. These include important research 
reports by the now defunct National Aboriginal Health Organization (these reports have often 
been preserved by the Internet Archive, a non-profit digital library offering free digital access to 
billions of webpages and other documents). Through a collaboration with Mary Jane McCallum, 
a faculty member at the University of Winnipeg (UofW), students from the UofW digitized the 
content while the I-Portal team added more than 40 digitized Indian Health Services Annual 
Reports published by the Canadian Department of Health and Welfare between 1945 and 1992. 
These are important and unique open education sources for Indigenous historical health 
researchers. Overall, more than 12,000 grey literature reports are currently made available 
through the I-Portal. 

Additional types of grey literature formats that can be found in the I-Portal are the 
examples of media content, particularly films and videos. These include conference presentations 
(such as the Daniels: In And Beyond the Law Conference held just after the Daniels’ legal 
decision in 2016 and the Think Indigenous Education Conference, etc.), guest lecturers 
including, Pam Palmater, Don Worme, Tanya Talaga, and Jody Wilson-Raybould, as well as 
free-streaming films from the National Film Board and other distributors. Historical radio clips 
from the Canadian Broadcasting Corporation (CBC) can also be found in the I-Portal. 

With more and more open access content becoming available through the I-Portal, we 
also felt it would be helpful and democratic to provide a search engine function that would allow 
searching by open access materials only. That way we could promote the I-Portal as a 
community resource so community members who were not affiliated with USask could access 
much of the content of the I-Portal. This was one way to make up for historical wrongs in which 
Western researchers were benefiting from doing research with Indigenous peoples and 
communities through their published work with little benefit going back to our people; not even 
a copy of these published works, and no opportunity to vet the content of these publications. This 
act of reciprocity has been appreciated by many community members, including USask alumni 
who no longer have robust access to research materials. More specifically, at any point in time, 
about two thirds of the I-Portal content has been open access, which is a substantial portion of 
the collection. Currently the I-Portal links to nearly 54,500 open access resources. 

Given these many sources of grey literature that comprise the I-Portal collection, it is 
clear that searching in the I-Portal is not just for first-year undergraduate students. Academic and 
community-based researchers from a variety of disciplinary fields, including but not limited to 
Indigenous studies and history, can find a wealth of information within the I-Portal collection, 
including many resources related to legal and treaty issues, as well as a wide range of topics 
related to the social determinants of health.  
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Teaching Information Literacy—One Librarian’s Experience 
Part of the joy of teaching students how to use the I-Portal comes from both what it is, 

and what it is not. When introducing the I-Portal in a classroom setting, one of the first things I 
(Laroque-Bear) usually mention is that this resource was created with the needs of Indigenous 
researchers in mind. It is at this point that I usually describe the I-Portal as developed and 
maintained by the USask Library, so there are many links to it throughout the library’s resources. 
However, researchers do not need to be affiliated with USask in order to use the I-Portal, and no 
account is required to access the portal or the many OER contained therein. By establishing a 
positive relationship with learners during their time in post secondary school, the I-Portal can 
become a gateway to lifelong learning as we continue to include more OER. I see this as setting 
up new post secondary students to become lifelong learners with access to Indigenous 
information that will go beyond their time at university. I also see this as the potential for people 
who have had troubling schooling experiences, whether that be from Indian Residential Schools 
(IRS) or otherwise, and enabling self-directed and more empowered learning. All community 
members with internet access can search the I-Portal. Think of it as “Indigenous Google.” 

I spend more time discussing the open part of this OER than I might otherwise, because 
having a resource created with the needs of Indigenous peoples in mind is a rarity. Grasping the 
differences between publicly available and open access and seeing this on a continuum is an 
important concept for students to understand. While many of the USask courses I am invited to 
teach are on the main campus, many more are in satellite programs across the province. For 
example, the Northlands College has many programs and courses for students in Northern 
Saskatchewan, including the ability to take university degrees across five different campuses 
(“Courses,” 2023).  

As Indigenous studies is one of the options for a Bachelor’s of Arts (B.A.) through 
Northlands College, I am often invited into these courses via Zoom. Many of the I-Portal 
features have a more immediate and meaningful impact for students who can remain in their 
communities as they attend university. Often, I find myself telling students, “If anyone has ever 
said to you ‘Can you please look this up for me, my girl?’ You can show them the I-Portal. We 
made it for everyone.” At this point, I will usually get knowing nods from several students, 
accompanied by questions. These questions do not come up every time during class, but I will 
often get follow up emails asking for help both with their current research for course work, as 
well as help in finding information for and about their communities.  

An important feature of the I-Portal is the “Browse by Community” function, which used 
to be simply “Maps.” By accessing this, researchers are brought to a map of Canada with the 
current colonial provincial boundaries. People are then able to search for a particular community 
within the search bar feature or else navigate geographically by zooming in and out and across 
different territories. This feature underlines the relationship that Indigenous peoples have with 
land, as well as Indigenous community-building.  

171 



JOERHE Vol 4, Issue 1, (2026)​ Lee & Laroque-Bear 
 

 
 For instance, if we select the Lac La Ronge Indian Band in Saskatchewan from the list of 

communities, we are able to bring up geographical information about their location, as well as 
the ability to click on “View Matching I-Portal Records” (“Lac La Ronge”). At the time of this 
writing, there are 25 results for I-Portal records that match with Lac La Ronge, and of those, 15 
are directly related to land or culture dating back to 1972. Lac La Ronge was chosen for this 
example because this is where one of the campuses of Northlands College is and a real example 
that I have been able to use with students. Due to the effects of colonization, many people have 
lost their connections with communities.  

These ties have been disrupted, and researchers are often now engaging in rebuilding 
efforts along with their university coursework. Many communities have changed their names 
over time, and entire communities have been forced to move in order to make physical space for 
the “progress’’ that was to come. By being able to access all of the documents in the I-Portal 
about a community by geographic location, there is space for both Indigenous history as well as 
joyous Indigenous futures. There are materials related to community events, as well as resources 
for how communities are leveraging their own experts to continue nation-building activities. 
More traditional academic databases are likely to surface materials based on what gets published. 
Human nature often dictates that people are more likely to click on negative information; but this 
is not where Indigenous potential rests. Having more nuance tied to a geographic location, that 
shows both so-called “good” and “bad,” is closer to a “truth” than what might come from another 
resource.  

By engaging with OER in this manner, Indigenous students are effectively becoming 
ambassadors for the potential of academic resources in their communities. The instances of 
academic researchers doing harm to Indigenous communities are vast. For instance, in her 
seminal work Decolonizing Methodologies: Research and Indigenous Peoples, Tuhiwai Smith 
(2021) recognizes that: 

 It was a process of systematic fragmentation which can still be seen in the disciplinary 
carve up of the Indigenous world: bones, mummies and skulls to the museums, artwork to 
private collectors, languages to linguistics, ‘customs’ to anthropologists, beliefs and 
behaviours to psychologists. (p. 66)  
Every aspect, from the design of the I-Portal to how we introduce the learning 

opportunities that are within it to students, will create an additional node or touch point for 
community engagement. When more Indigenous people are engaging with the I-Portal’s 
resources, we are creating a turning-point in the relationship between Indigenous peoples and the 
academy. In conversation with students, faculty, and community-based researchers, I make sure 
that it is known that this resource is dynamic rather than static. If there are access issues or 
temporary glitches, it is possible for library users to make these known to the team—who are 
more approachable than the workers for another academic database. As we have already made 
note, the I-Portal is increasing the content that is available on a daily basis. In terms of 
educational practices, this can be seen as embedding the practice of “widening our circle.”  
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Indigenous peoples have regularly been seen as subjects of study rather than experts in 

their own right. For instance, Battiste and Henderson (2000) note that anthropologists were seen 
as the experts regarding Indigenous cultures in the following passage: 

Contemporary anthropologists have focused on developing a critique of ethnocentrism in 
both academic theory and popular culture, and have sought to develop participatory and 
collaborative research methodologies based on the assumption that anthropological texts 
are the product of dialogues between researchers and research subjects, rather than the 
authoritative, objective accounts of individual experts. (p. 37) 
Similarly but from another angle, L. T. Smith (2021) also informs us of research being 

done by Indigenous peoples as experts when she writes about articulating an Indigenous research 
agenda, including projects which are closely tied to self-determination activities and community 
action projects. Early in this chapter, she states,  

Community action approaches assume that people know and can reflect on their own 
lives, have questions and priorities of their own, and have skills and sensitivities that can 
enhance (or undermine) any community-based projects. (p. 48) 
Also, Leanne Betasamosake Simpson (2017) takes the conversation on research and 

Indigenous peoples further by centering Indigenous (and in particular, Nishnaabeg) brilliance 
and expertise throughout her book, starting with the first chapter when she talks about working 
with her community elders as a youth. Smith states, “Those Elders gave me my first glimpse of 
Nishnaabeg brilliance—theory, methodology, story, ethics, values all enmeshed in Nishnaabeg 
politics and encircled by the profound influence of the world” (p. 15-16). 

By engaging with IK starting from a place of respect and partnership, the I-Portal 
embodies what is unexpected in academia. We do not expect Indigenous Ways of Knowing and 
Being to be incorporated into academic database designs, let alone being the foundational basis. 
It is what becomes “unexpected” that makes the I-Portal special while at the same time becomes 
a teachable moment. Often, discrimination and outright racism can be “built in” to the 
information systems and other technical products that we use on a day-to-day basis without much 
forethought. In addition to racist terminology used in Library of Congress Subject Headings 
(such as the term “sweat baths” for Indigenous “sweat lodges,” thereby erasing the ceremonial 
and spiritual nature of them), Noble (2018) informs us of the “algorithmic oppression” of 
mainstream search engines like Google, “a process that reflects a corporate logic of either willful 
neglect or a profit imperative that makes money from sexism and racism” (p. 5).  

The I-Portal, thus with its Indigenous Ways of Knowing and Being built in, is a 
refreshing change for Indigenous users from mainstream databases. It is once we change our 
ways and try to do things differently do we begin to realize that maybe this new way of thinking 
should have been considered long before. Unfortunately, for generations, Indigenous students 
have not always felt empowered in their education, let alone the ability to make suggestions for 
additional materials to be included. The “Contact us” feature for suggesting a site can seem 
insignificant; however, combined with a respectful approach to providing access to Indigenous 
knowledges, this is a way that students can feel that their voices are being heard. We are not 
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“giving” students a voice but rather showing that we care about what they might suggest to us for 
learning and demonstrating our willingness to listen.  
 
The I-Portal Is 

I have witnessed firsthand the growth of the I-Portal; as an undergraduate student, a 
graduate student in library and information science, and then further still as a librarian. I vividly 
remember receiving the emails introducing the new iPortal (the original abbreviation, prior to the 
2022 revamp) for Indigenous studies research and realizing what an important tool this was back 
in 2006. I had never considered the possibility of becoming a Métis librarian for myself, let alone 
to be teaching and writing about the I-Portal in my future career. When we create our own 
systems and ways of doing things, we are also creating an educational path for others to follow 
behind us.  

As folks begin on a post-secondary journey, it is important for librarians to consider that 
they might be teaching and creating connections with their future colleagues. I have asked 
co-author Deborah Lee if she considered this possibility while she was doing the hard work to 
get the I-Portal growing, and while she did not have this possibility in mind, that is certainly 
what ended up happening about 10 to 15 years later. With every teaching opportunity, whether 
big or small, it is also worth considering that those involved in these teachings are not just 
students, but they can also be future colleagues. Therefore, in what is hopefully the 
not-too-distant future, the I-Portal can be thought of as an imaginable or a potential template for 
the inclusion of IK within an OER framework.  

The I-Portal is important because it highlights Indigenous contributions to a variety of 
disciplinary fields from both within and outside of the traditional academy. It proves that not 
only have Indigenous contributions to knowledge always been present, but also that IK is created 
and shared in many forms. This is probably one of the first instances in which teaching with the 
I-Portal can be viewed as building upon what students already know. By the time they arrive at 
university, Indigenous students already know through their lived experiences that IK does not 
always come in scholarly, peer reviewed articles. IK is so varied, and it comes in multiple forms.  

By having multiple formats including archival materials, blogs, ebooks, maps, transcripts, 
podcasts, websites, and statistics, we are beginning to scratch the surface of what IK looks like 
using contemporary digital media. By including a variety of resource types or formats within our 
databases, we hope to reinforce the idea that not everything needs to come in a peer reviewed 
article in order to be taken seriously or seen as “legitimate” or worthy of study. Further, many 
Indigenous studies professors are happy to accept the inclusion of other formats, such as archival 
materials and recordings of conference presentations and for students to cite them in their 
research papers. 
 
The I-Portal Is Not 

When discussing best practices for finding Indigenous information through libraries, the 
topic of appropriate terminology inevitably comes up. While teaching how to use the library 
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catalogue or other mainstream academic databases, I find that terminology is one of the first 
things that I will bring up. Especially for first year Indigenous and non-Indigenous students, it is 
important to know that library classification systems were not designed with IK in mind. While 
many universities have worked very hard to simultaneously “Indigenize” and “decolonize,” this 
has yet to be reflected within our knowledge organization systems within the library. In building 
the I-Portal, the team designed it to reflect common synonyms (i.e., “Native,” “Aboriginal,” and 
many others) for Indigenous topics. The I-Portal also reflects an understanding of inappropriate 
terminology that does not reflect the language used by people now but that might be important 
when conducting research about a historical time period.  

For instance, the I-Portal has always used the term “Northwest Resistance” rather than 
“Northwest Rebellion,” the latter of which is used in mainstream cataloging. This is another 
example of how teaching about the I-Portal showcases what is unexpected in other repositories 
but is the standard in this database. When discussing subject terms and classification for 
Indigenous peoples, I often find myself telling Indigenous students, “If your search terms aren’t 
working at first, start thinking like a racist and see how that changes the results.” While this 
phrasing is dramatic and intended to garner attention, it shows that the historical worldviews 
ingrained into library classification systems are inherently problematic for Indigenous peoples.  

Too often, the desire to change classification systems becomes stagnant and reliant on the 
lack of desire to do the hard work to make the necessary changes, particularly with larger library 
organizations but especially with the Library of Congress that determines subject headings for 
most academic libraries through their world catalog.  For instance, the work of Littletree et al. 
(2020) furthers the concepts of IK, data, and Traditional Knowledge (as well as organizing 
them), and complicates the relationship between what might be considered open for an 
educational resource or not. Who benefits from the labor that it takes to ensure that educational 
resources are open needs to be examined and contested. Littletree et al. (2020) state, 

Over a century later, Native and Indigenous individuals educated in western institutions 
of higher education are often still thrust into positions of representation, taking up the 
labor of evaluating Native ‘information’—implements, dress, ornaments, and 
manuscripts—naming it, preserving it, and creating aids to access that information across 
epistemological and ontological differences, are often not toward the benefit of their 
Indigenous peoples, but in service to the nation-state. (p. 412) 

Indeed, this work has a “focus on relationality as the core organizing principle when it comes to 
the identification, discernment, creation, and continuation of Indigenous systems of knowledge” 
(Littletree et al., 2020, p. 413). In order to understand the intention around the I-Portal’s adoption 
of an Indigenous-centered approach to Indigenous Knowledge Organization (IKO), “[w]e must 
acknowledge the fact that mainstream Knowledge Organization Systems (KOS) uphold 
colonialism” (Littletree et al., 2020, p. 414). Colonialism is ingrained into nearly every aspect of 
systems such as academia, and we must work hard to ensure that we are not replicating this, even 
down to how open our educational resources are. As Laroque (2018) has noted in the past, “it is 
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not enough to simply put in additional efforts for ‘including Indigenous peoples,’ but rather to 
build relationships with Indigenous peoples” (p. 2).  

Excuses such as “We have always done it this way” or “We do not have the resources to 
tackle this right now” have become an easy way out of taking action. By showing us a new way 
forward (i.e., as per Littletree et al. (2020) and their relational way forward) and a reimagining of 
subject headings in-practice, we hope that this can inspire change throughout many different 
seemingly ingrained and unchanging systems.  

Increasingly, a large part of “who” makes up the audience or users of the I-Portal are 
people who have been referred to as “digital natives” (Prensky, 2001, p. 2). This term is meant to 
signify people who have grown up with technology such as the internet; yet it feels crude at best 
and colonial at worst. There has been much critique about who is actually included in being a 
digital native. Dirksen (2020) also reminds us that when we are thinking about big technology in 
systematic terms, stating,  

Behind the sleek glass and metal enclosures of our lithium-charged lifelines are people: 
the technology sector’s evolution (from its militarized roots to today’s growing 
surveillance state) reflects the values and beliefs of those people who craft the code that 
powers our digital age. (p. 25) 

Stopping to consider other socioeconomic factors for people who are the age of a “digital 
native,” we realize that we are likely discussing people from a more affluent and likely White 
background. Considering this, we can also create another opportunity for change in expanding 
who we actually consider to be a “digital native.” By utilizing the image of a turtle for content 
layout, and by placing a range of topics as facets on the turtle’s back, the I-Portal incorporates 
Indigenous knowledges into the visual and digital experience as well.  

Users are able to click on each of the broader topics, which allows for narrower topics to 
also be surfaced. It is these so-called “diving in” and “surfacing” actions of a researcher that 
replicate the behavior of a turtle as they dive to the bottom of water and surface what they need, 
such as food. Browsing the I-Portal content in this way includes seeking what lies just beneath 
the database’s surface and having the choice to select what researchers need. This way of 
“browsing” allows for a more analog experience within what is an online platform. Some of 
these OER documents were born digital while others were physical and now have been made 
available digitally, either by the I-Portal team or other digitization projects conducted by other 
folks.  

It is this back and forth blending of both physical and digital resources that blends both 
analog and digital counterparts. From this exploratory experience, we are able to facilitate a 
seamless transition between physical and digital, and this facilitates learning across generations. 
People do appreciate the opportunity to “browse” the I-Portal, similar to how they might 
“browse” shelves in a physical library space. We are drawing upon previous physical experience 
in order to facilitate a space of learning that allows users to learn in a manner that works for 
them. By expanding what we might get considered to be part of a “digital Native” experience, we 
are again able to speak back to the systems that have not always served Indigenous researchers 
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effectively. It is within the process of highlighting the potential absurdity of terms that have been 
used previously that we are able to think about and realize what would be more appropriate and 
effective as we create learning tools for the future.  
 
Conclusion 

We hope that this article has inspired the reader to think more broadly and 
comprehensively about the concept of OER and some of the intricacies of the behind-the-scenes 
activity and thought that goes into curating them in a database such as the I-Portal. As well, we 
have discussed the importance of what is involved in teaching and learning how to access and 
discover these open access resources via a library-related repository. Too often, OER are difficult 
to track down, especially for Indigenous materials, but with nearly 50,000 of these to choose 
from for Indigenous studies content, combined with a design and structure that makes searching 
easy and conscious of Indigenous Ways of Knowing and Being, the I-Portal is a great place to 
find and house OER. 
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