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Abstract

The COVID-19 pandemic, as a Natural Disaster, has significantly affected the vulnerable
portion of society, particularly Indigenous and visible minority immigrants in Canada. As
a color settler immigrant family in Indigenous land in Treaty 6 territory, we explore
Indigenous Land-based Education (ILBE) from Indigenous Elders and Knowledge-
keeper’s land-based stories, traditional knowledge, resiliency, and practice. As a family,
we have been learning and practicing ILBE to develop resiliency during natural disasters
like the COVID-19 pandemic. This paper used land-based decolonizing autoethnography
to understand health and wellness from an ILBE perspective. We discussed why ILBE
matters for building resiliency, resistance, and self-determination within a family and
community; how can it help others? We have seen how COVID-19 has severely impacted
our mental and physical health. During the high climate change era, many pandemics are
yet to come, and the ILBE can build resiliency for both humans and non-humans.
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Around 25 million people were displaced due to disasters in 2019, often resulting from
climate change (Heslin et al., 2019). By 2020, the economic impact of climate change in Canada
could reach $21 to 43 billion per year. Natural disasters (such as COVID-19, forest fire, flood,
and many more) pose high mental health and socioecological risk to many Indigenous and
racialized immigrant communities (Méndez, Flores-Haro, & Zucker, 2020; Whyte, 2018). The
Covid-19 pandemic is described as humanity’s worst crisis since World War II; it demonstrated
the worldwide unpreparedness to face a global mass casualty incident. A Covid-19 pandemic can
be seen as a disaster (at least in many situations).

This paper aims to use the Indigenous land-based practice (ILBP) approach that
capitalizes on communities' resilience to community-led climate change adaption through land-
based knowledge and practice. ILBP refers to Indigenous land-based education, which is vital to
building Indigenous self-determination, health well-being, and sustainabilities (Borrows, 2016;
Robidoux, & Wade, 2017; Walsh, Danto, & Sommerfeld, 2020; Wildcat, McDonald, Irbacher-
Fox, & Coulthard, 2014). As Wildcat and colleagues discuss, "if colonization is fundamentally
about dispossessing Indigenous peoples from their land, decolonization must involve forms of
education that reconnect Indigenous peoples to land and the social relations, knowledge and
languages that arise from the land" (2014, p.1). Thus, ILBP is deeply connected with Indigenous
culture, traditional practice, and the well-being of Indigenous people and the environment. We
consider ILBP a political term to challenge a colonial learning system that is not connected with
land, people, and the history of colonization (Datta, 2018; Hansen, 2018). The ILBP reconnects
Indigenous peoples to land and the social relations, knowledge, and languages of the land
(Michell, 2018). The critical aspect of ILBP emerges from Indigenous worldviews and
perspectives applicable to Indigenous everyday practices.

Following ILBP, in this paper, we describe some of the many health benefits and positive
outcomes that can come from spending more time out on the land, especially learning from
Indigenous Elders and Knowledge-keepers knowledge on resilience and wellness in response to
the natural disaster. This paper explores Indigenous land-based practice opportunities that
capitalize on communities’ resilience to disaster. As a racialized immigrant in Canada, we
consider ILBP as a source of scientific knowledge which developed from Indigenous Elders and
Knowledge-keepers’ stories, learning and practicing from land (Datta, 2016; Gaudry & Lorenz,
2018; Tuck & Yang, 2012; Smith, 2012; Wildcat et al., 2014). We know the ILBP is not an event
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but a lifelong learning, unlearning, and re-learning process (Datta, 2016; Wildcat et al., 2014).
Through the decolonial autoethnographic journey, we have seen how the ILBP can create many
opportunities to create belongingness for Indigenous and non-Indigenous people, particularly
racialized immigrants and refugee communities. We also learned that the ILBP is a useful
educational tool to learn how Indigenous people in North America promote health and reclaim
their spiritual and cultural identities after enduring centuries of atrocities and genocide. We
found that ILBP is a highly effective way of supporting Indigenous and non-Indigenous
reconnection with the land, identity, and culture in a rapidly changing world.

We hope this paper proposes a promising direction by transforming our practice,
engaging Indigenous land-based knowledge in disaster education, mental health resilience
practice, and bridging communities and academics. The complex problem of disaster risk,
including the Covid-19 disaster, requires a critical understanding of power and knowledge
production (i.e., Indigenous, relational, land-based knowledge, anti-racist, decolonial, and
intersectional). As an analytical tool, ILBP sheds light on how power structures emerge and

interact and center land-based perspectives in decision-making.

The COVID-19 Pandemic as a Natural Disaster

The Covid-19 pandemic equally or more grossly affected everyday life, particularly
Indigenous, racialized immigrants and refugee communities. Like other disasters, people's
everyday lives are severely disrupted by the Covid-19 pandemic (Hattar & Geary, 2017). Crises
can also be in the form of catastrophes caused by human error (Spector, 2019). Nonetheless, the
impacts of crises, disasters and other extreme events are “sudden, inconceivable, damaging,
sensitive, and unique,” requiring unconventional methodologies and practices (Buchanan &
Denyer, 2013, p. 205) such as moving from a relief centric to a proactive approach. Therefore,
many studies considered the Covid-19 pandemic one of the worst disasters in human history
(Coccolini et al., 2020; Seddighi, 2020; Sakurai & Chughtai, 2020). Many communities,
particularly Indigenous communities in rural areas, are already experiencing inadequate access to
education, and healthcare, lack of sufficient food, and drinking water, significantly higher rates
of communicable and non-communicable diseases, and lack of access to essential services
(Méndez, Flores-Haro, & Zucker, 2020; Whyte, 2018; Watt-Cloutier, 2015). Despite the

significant threat of disaster to Canada's environmental, social, economic, and health outcomes,
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there is not enough academic literature on ILBP for educators, health professionals, and
environmental policy-makers to address and respond to Canada’s disaster (Hurlbert, 2018;
Hurlbert & Rayner, 2018; King, 2017).

The United Nations (2020) identified that the Covid-19 pandemic as a disaster is one of
our time's most significant high-risk crises. It created an unprecedented global health crisis with
severe economic, health, environmental, and social impacts (Hayes, 2017; Ngo & Astudillo,
2019). The Covid-19 pandemic as a disaster created a serious crisis to vulnerable communities,
particularly many Indigenous, immigrants, and refugee communities (Coccolini et al., 2020;
Seddighi, 2020; Sakurai & Chughtai, 2020). COVID-19 created a serious public health risk for
rural Indigenous communities in Canada and worldwide (Sapara et al., 2021). Marginalized
communities (Indigenous, immigrants, and minorities) are the most Covid-19 pandemic victims,
face many systematic barriers, and leave behind in disaster decision-making (Ehnley et al., 2015;
Hayes et al., 2018; Jackson et al., 2013).

As almost 25 million people were displaced due to disaster in 2019, more than 150,000
people die each year due to disaster (Heslin et al., 2019; Podesta, 2019). In 2019, the World
Health Organization estimated that many parts of the world would generate 143 million more
disaster migrants by 2050. Researchers, including ecology, geology, and paleontology, have
urged decision-makers to confront racism in disaster solutions (Borrow, 2003; Weber, 2015).
Significantly, the disaster crisis is a structural, historical, and ongoing high-risk challenge for
many Indigenous, new immigrant, and refugee people in Canada). Yet disaster policy in Canada
often lacks an Indigenous land-based perspective and fails to respond to Indigenous, immigrant,
and refugee populations (Talaga, 2017; Tuck, 2017; Weber, 2015). This systematic barrier can
significantly impact Canada’s commitments to “implementing the Pan-Canadian Framework on
Clean Growth and Climate Change” (Pham, 2020, p. 5). For instance, disasters, including the
Covid-19 pandemic, threaten to access clean drinking water, food systems, risking further
serious consequences for various Indigenous, immigrants, and refugee communities’ livelihoods
and health.

Moreover, there is also a high risk of disaster, including Covid-19 pandemic,
methodological solutions. Most disaster vulnerability research methods are often divergent,
drawing from siloed biophysical risk approaches or social-contextual frameworks, lacking

strategies for Indigenous relational ethic, land-based approaches, particularly with Indigenous,
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immigrants, and refugee communities in Canada®~. Scientists, policy-makers, and communities
have noted this substantial methodological gap, inhibiting decision-makers capacity to
implement adaptation policies responsive to both physical risks and social sensitivities!®!!, The
disaster solution requires fundamental transformations in all aspects of society, particularly
Indigenous, new immigrant, and refugee communities’ active and meaningful participation—
how we use ILBP in building disaster solutions focusing on the environment and human health
well-being and strong economy (King & Furgal, 2014). For example, Covid-19 as a disaster
concern regarding food security has been heightened as COVID-19 related restrictions have
placed increased pressure on food supply chains. However, for Indigenous communities across
Canada, the pandemic has only exacerbated concerns about their already fragile food systems

(Pham, 2020).

Methodology, and Methods

Learning from a relational theoretical framework in the last 20 years, we (first and second
Ranjan Datta and Prarthona Datta) have developed an understanding of Indigenist worldviews and
Indigenous community-based research (Datta et al., 2015; Datta, 2022). As a color settler in
Canada and born and raised in a minority (i.e., religious and ethnic minorities) family in
Bangladesh, we are well situated to understand and practice ILBP in our everyday lives.

The relational theoretical framework makes the researcher responsible for community
participants' needs, expectations, and worldview (Datta, 2018). The relational framework can
benefits both researcher and participants, to decolonize by unpacking issues of power, knowing
the colonial history, reclaiming Indigenous voice and possibility when hierarchical ways of being
and knowing create and exploit constructed divisions among humans and with the more-than-
human (Alexandra et al., 2019; Cajete, 1994; Datta, 2017; Wildcat et al., 2014). In community-led
Covid-19 disaster resilience, the ILBP approach is groundbreaking and highly recommends
challenging Western practice structures (Datta et al., 2021).

Lighting on a relational theoretical framework, last 12 years, we, as community-based
researchers and educators, developed trustful relationships with various Indigenous communities
in Treaty 6 and 7 territories, particularly with Indigenous Elders and Knowledge-keepers (Datta,
2015). As a color settler in Treaty 6 and 7 territories, we had many opportunities to learn from

various Indigenous Elders and Knowledge-keepers. In our education system in Bangladesh, we
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did not have any opportunity to learn land-based stories, land-based science, and land-based
practice. We were taught how to justify everyday racism against Indigenous and minority
communities in the name of colonial education (Datta, 2018). We had opportunities to live in
various countries for our graduate study purpose, including Norway and USA, but we did not have
any opportunity to learn land-based education. When we moved as a new immigrant family to
Canada in 2009, we did not have the chance to learn about Canada’s colonial history, land-based
stories, or directly learn from Indigenous Elders and Knowledge-keepers. We have seen many
misconceptions and wrong knowledge about Indigenous people and Indigenous traditional
knowledge among other immigrants and refugee communities (Datta, 2020). The ILBP provided
us with the opportunity not only to learn but also to take responsibility practice in our everyday
practice to create our belongingness with the land and people. Therefore, the opportunity to learn
ILBP is not only knowledge for us but ceremonies of joy to create belongingness with the land and
people.

This paper used decolonial auto-ethnographic (Chawla & Ahmed, 2018) stories as a
research methodology for sharing our learning reflection from Indigenous Elders and Knowledge-
keepers. The decolonial auto-ethnographic method plays “a crucial role of emotion and position,
as a first step toward the transformations that are desired” (Kim, 2020, p. 122).

In this paper, our learning from Indigenous Elders and Knowledge-keepers helped us
transform according to our relationships with land, people, and responsibilities (Datta, 2021). In
this decolonial auto-ethnographic method, our relationships with land people also helped us
become responsible for the land and people and create our belongingness with this land. In our
decolonial auto-ethnographic method, we learned from various Elders and Knowledge-keepers by
following traditional protocols and respect, including offering traditional Tabaco and small
honorarium, respecting and honouring Indigenous land-based knowledge and practice, and taking
continuous consent if we can reflect our learning. We as a family had many opportunities to learn
(mostly online and during walking in the land) with various Indigenous Elders and Knowledge-
keepers individually and collectively and reflect in our everyday journals.

We are deeply grateful to Treaty 6 and 7 territories’ Indigenous Elders and Knowledge-

keepers for their land-based teaching 'and having the opportunities to learn and practice in our

! We did not disclose Elders’ and Knowledge-keepers’ names as they said in Indigenous culture,
knowledge belongs to the land, and we all are learners. They also noted that the storyteller as an

Journal of Indigenous Social Development Volume 11, Issue 2 (2022)



FROM (RE)ORDERING TO RECONCILIATION 73

everyday practice. As we know, knowledge various according to community to community, Elder
to Elder, and land to land, we are not generalizing any knowledge in this paper; but sharing our
learning reflections so that non-Indigenous people can see benefits of Indigenous land-based
learning. As a family, we not only deeply listen to Elders’ and Knowledge-keepers’ stories, but we
also respectfully seek guidance on how we can take responsibility for learning and practice to
create our belongingness with land and people. Many times, Elders and Knowledge-keepers
referred us as their relatives. Since we become relative to Elders and Knowledge-keepers learning,
we become responsible for learning, sharing our learning, and practicing. This paper is an outcome
of one of our responsibilities.

We, as a family, had many opportunities directly learn from Indigenous Elders and
Knowledge-keepers’ land-based stories. We respectfully requested Elders and Knowledge-keepers
if we could reflect our learning from our learning. Four family members kept four learning
reflecting journals during our learning land-based stories. Right after land-based learning stories
from Elders and Knowledge-Keepers, we reflected and discussed what we had learned as a family.
We read each of our learning reflections from the land-based stories journal many times and
created learning themes. We shared our learning reflections with respected Elders and Knowledge-
keepers if our learning was right or needed to change anything. We also asked if we could share
our learning with our fellow immigrants and publish them as academic papers so that others could
be benefits. All of the Elders and Knowledge-keepers we learned and discussed said that
knowledge is for sharing and practicing in our everyday practice. Sharing is also part of our
responsibility to reclaim land-based sustainability. Using thematic analysis was very useful for our
paper as it helped us learn and be responsible for implementing what we learned in our everyday

practice.

individual is less important, and our responsibility as learners is more important. We were told to
be responsible for land and land-based learning. Respecting this advice, in some situations, we
did not disclose Indigenous Elders’ and Knowledge-keepers’ names in our quotations wherever
they did not want their identity to be disclosed.
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COVID-19 Resiliency through Indigenous Land-based Practice

COVID-19 resiliency through ILBP helped us cope with the ND crisis and trauma, how to
unstuck for doing things, ask how to help us, and learn who we are to others. The ILBP is an anti-
racism environmental practice that is understanding power and privilege and attempts to
conceptualize. Indigenous decolonial justice is preoccupied with the contested relationship
between immigrant settlement and Indigenous self-determination (Chatterjee, 2019). Following
the ILBP research framework, we learned about many Indigenous innovations during the COVID-
19 pandemic; however, we are focusing on four main themes: Indigenous Elders and Knowledge-

keepers’ stories, growing foods, and creative arts and learning from the land.

Land as Indigenous Elders and Knowledge-keepers Stories

Learning ILBP, the Indigenous Elders and knowledge-keepers are a significant source of
knowledge. We learned from many Indigenous Elders and knowledge-keepers in Canada that
land is science, technology, social science, language, arts, and math. The land-based practice is
being used across the many Indigenous communities to describe Indigenous worldviews related
to land and water from our health and well-being. It is a significant concept for understanding
Indigenous views on mental wellness, which cannot be separated from emotional, physical and
spiritual health or the land itself. Land-based practice understandings recognize that being on the
land itself heals. The land is our body, life, and ways of knowing. Land can teach us who we are,
where we came from, and what we need to do. Indigenous Elders and knowledge-keepers taught
us that land could teach how we all need to work together and take responsibility to protect both
humans and non-humans (Figure 1).

The land is a relationship, the land is I, and the land is we. Land teaches us that we are
not separated from each other; we are all relationally connected. The land is a relational
responsibility to each other (human and non-human). Land teaches us what our responsibilities
are as an immigrant to learn and reclaim Indigenous meanings of land. Indigenous Elders and
Knowledge-keepers ' stories taught us that “in white society, a person's home is a structure made
of bricks or timber, but to our people, our home was the land that we hunted and gathered on and
held ceremony and gatherings” (Learning from a Cree First Nation Elder, personal
communication, Oct 2019). We also learned, “We don't own the land; the land owns us. The land

is my mother; my mother is the land. The land is the starting point to where it all began. It’s like
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picking up a piece of dirt and saying this is where I started and where I'll go. The land is our
food, culture, spirit and identity" (Personal conversation with climate change Elder and
Knowledge-keeper William Singer III from Kainai First Nation, Sept 2022). Another Cree First
Nation Elder explains the difference between Western and the land's meaning to Cree people as
follows:
What does land mean to non-Indigenous people and landowners? For them, the land is
A commodity to be bought and sold,
An asset to make a profit from,
A means to make a living off it,
Only' home'.
For Aboriginal people, the land is
Central to knowledge, identity, culture, and practice.
Relatives, Mother, and my body

Responsibility to care.
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Figure 1: Drawn by Ranjan Datta to explain the meanings of land while reflecting how the
meanings of land are interconnected with everything (i.e., air, water, animals, people, insects,
sun, moon, and so on). In this drawing, the author wanted to share how learning Indigenous

meanings of land can strengthen mental health resiliency during the Covid-19 disaster.
Land as Growing Own Foods

The COVID 19 pandemic shows us the vulnerability of the entire world's food system.

Most times, we do not know where the foods are coming from in the current food system. Who is
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growing foods, and how are they growing? What are the stories behind the food we are eating
every day? We are increasingly becoming dependent on the monopoly food system?. This
process makes us more vulnerable and severely impacts our environment, physical and mental
health, and economy. In current education and professional health practice, we were not taught
how to ask these questions, think critically, and be agents of change. From everyday ILBP
conversations in our family and Indigenous Elders, Knowledge-keepers, and communities, we
learned how to ask these questions and critically engaged ourselves in making changes. We
learned many stories about our food systems and the responsivities to grow our foods and share
them with others. Growing foods in a community garden and fishing together are not only for
eating; it is also a continuous learning process about the history of the land, people, and culture.
It is a process of how to build our food sovereignty and mental health well-being.

Fishing

Figure 2: Prokriti Dtata drew this family fishing artwork during COVID-19. In this artwork,

Prokriti wanted to showcase how land-based learnings are interconnected with many stories for

2 The term monopoly we used to refer to the concentration of power among transnational ‘Big
Food’ companies has contributed to food systems that are unsustainable, unhealthy and
inequitable for people and the planet (Desmarais & Wittman, 2013). This system also creates
colonial control over Indigenous and local traditional food systems (Datta, 2022). Monopoly
food system also affects the quality of our traditional sustainable food and agriculture’s
environmental footprint, making it a concern for both food producers and consumers in rural and
urban areas (Thompson & Pritty, 2020).
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building strength during the Covid-19 pandemic situation, including traditional stories, inter-
generational stories, and land-based stories. Here Prokriti shows that she was learning many
stories (such as fish stories, sun stories, water stories, sky stories and ancestors’ stories) from her
dad while fishing.

Fishing has been useful to build our resilience ND, such as during the COVID-19
lockdown. We learned many stories about land that we are currently living from fishing,
including critical learning on who were in this Indigenous land, what happened to this
Indigenous land, who belongs to this land, who colonized this land. Fishing also helps us learn
our ancestors' stories, why and how we have been displaced from our land. We, as a family, went
fishing many times and tried to connect our learning into practice. In ILBP, we learned that
fishing to learn about wind, sun, birds, insects, sands, rocks, trees, dead logs/leaves, lake water,
hills and Sky. We have also seen how, as a human, we are interrupting the natural ecosystem by
not knowing these stories and acting irresponsibly by throwing garbage here and there.

Fishing in Indigenous land during quarantine also helped us know many stories of foods
that we are eating. For instance, fishing is not only catching fish, but it is a learning place to
know where all the foods that we eat every day are coming from, how we need to be respectful to
all fishes, what and how they are sacrificing their life for us, how we need to take care of them.
Therefore, when we eat fish, we need to show respect and not fish for fun or eating. We are
connected with fish. We have a responsibility to take care of fish. We learned from Indigenous
Elders and Knowledge keepers that we also need to know the history of Native fishes and the
importance of Native fishes. Exploring native foods, systems such as fishing to understand
foodways and the land changes better.

Fishing also helped us learn other stories from each other, such as wars, droughts, floods,
tornadoes, and much more. We learned about all the difficult times in all the wars, droughts,
floods, tornadoes, etc. Listening to all these tough stories has helped us realize that we are all in a
much better situation than that and building our resiliency during this COVID disaster. Fishing
reflects ourselves, the realization of our responsibility why we need to respect other native
plants, insects, and animals. It helped us know this land, people, and history and create our

belongings.
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Land as a Community Garden. In ILBP, we learned that our community garden is an
informal learning space, or we can say an informal classroom. Our community garden has many
meanings, including relational learning that we, both human and non-humans, are
interconnected; networking to connect with cross-cultural communities (i.e., Indigenous, settlers,
racialized immigrants, and refugees); creating belongingness with Indigenous land, people, and
histories to learn about cross-cultural, sharing cross-cultural stories, growing foods together,
learning science and Indigenous world views, and learning importance of native plants and
insects ladybugs, bees, plants, and flowers.

Growing our foods, such as fishing and engaging in a community garden, became our
mental health resiliency. Now we know that food is not only for consumption. Every food has a
story and agency in our survival. The food as land is our parents who take care of us, protect us
by sacrificing their lives. We have the responsibility to protect our foods, learning their stories

and their agency. We are in a relationship; we are relationally accountable.

Land as a Creative Arts. Land as the creative arts — music, visual arts, dance, spoken
word, story writings, among others — are gradually being used to empower, engage and improve
the health and well-being of communities (Wildcat et al., 2014). For instance, the COVID- 19
became a disaster for us as artists (songwriters, musicians, singers, dancers, and other performing
arts/ artists). We usually do not ask, are we aware that COVID affected artists of racialized
immigrants, Indigenous, and refugee communities differently? The land-based traditional music
and dance help us to rethink how racialized immigrants and Indigenous artists face challenges in
their lives and work. As racialized immigrant artists, we have continuously dealt with our
survival/ earnings uncertainty and continued our artistic growth. Most of the performance venues
were shut down by theatres, museums, galleries, studios, and opera houses.

However, land-based traditional music and dance (such as Indigenous Powwow) by the
riversides and at the community garden during COVID-19 ND became inspiring, therapeutic,
connecting, empowering, encouraging, and supporting for us. Land-based traditional music and
dance can help us know our histories, people, culture, identities, and traditions. Perhaps we have
just realized how disconnected we are from the land when we started to experience a long time
staying at home due to COVID. The Land-based traditional music and dance became a re-

learning opportunity for our family to connect with land (i.e., river, Grass, Sky, cloud, birds, and

Journal of Indigenous Social Development Volume 11, Issue 2 (2022)



FROM (RE)ORDERING TO RECONCILIATION 80

insects) and learn how to support each-others on our journey to realize their connectedness to the
land. Land-based traditional music and dance make us smile or cry, relax, thoughtful,

responsible, and kind.

Learning from and within Land

Being in walking in the land, looking at the land from an Indigenous lens (i.e., everything
surrounding us is relationally connected) reduces stress, tiredness, anxiety, anger, and fear. It
gave many hopes. It helped to be inspired, to be healed and to be positive. As we have learned
from Indigenous Elders, Knowledge-keepers, and our ancestors, the land has many meanings:
animals, Sky, rocks, moon, sun, human, etc. Here we have discussed how Sky as land became a
learning space. The land we live in is Indigenous land; it is known as “Land as Living Skies”. As
an immigrant family, ILBP helps us to create our belongingness. We learned that the “Land of
Living Skies” is always alive and has an agency that inspires. During this COVID lockdown, we
as a family had gone to meet skies almost every day. Jebunnessa Chapola writes the following
poem:

Land as Living Skies
The skies are magnificent and full of possibility.
Skies are full of colours and spirit.
Skies embrace all the birds, rainbows, rains, storms, northern lights, stars, comets, moon and sun.

The skies are the beholder of sunrise, sunset and twilight.
Skies are always positive, full of kindness, new and fresh.
The skies are full of strength, inspiration and enthusiasm.

Skies are offering a space to be healed.

The skies are energizing us constantly.

Skies are ready to share it’s many-layered of untold stories that are full of wisdom.
Skies are welcoming, comprehensive, open to embrace everyone.

The skies are always ready to listen to me, and skies take time to care for us.
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Skies are always ready to offer spiritual care.
Skies pay full attention regardless of language, race, class, religion, gender and sexual
orientation.
Skies do not believe in othering, and skies are colour blind.
Skies know how to stand against hate.
Skies are the witness of all anti-racist movements.
Skies are Idle No More's participant; Black Lives Matter, No One Is Illegal, Me too.
Skies see the growing anti-racist movement as a sign of hope.
Skies believe in hope and justice, just like all people of colour.
Skies only know how to love, love and love irrespective of any colour discrimination!!
Do you want to be seen, heard, touched, hugged, loved and supported? Please go and meet the
Land of Living Skies of our prairies.

Walking in the Land. Walking in the land with Indigenous people is a process of
learning directly from the land. It helps develop a holistic (physical, emotional, mental and
spiritual) understanding of Inuit, Métis and First Nations peoples’ lives in Canada. For instance,
during and before the COVID-19 lockdown, we had many opportunities to walk in the land with
Cree and Dene First Nations Elders and Knowledge Keepers. While we were walking in the land
with Indigenous Elders, we experienced the locality and relationships that underlie most
Indigenous understandings of land. It helped us learn its history — including its histories of
colonization and of Indigenous resurgence. We also learned many stories from Indigenous Elders
and Knowledge-keepers on the importance of Native animals, plants, and insects on our land.
We learned how all living and non-living things in the Native culture are spiritually

interconnected, how they (both living and non-living things) co-exist and balance each other. We
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also learned how the ILBP could redefine mental and physical health's meanings focusing land in

the center of our learning (Figure 3).

Figure 3: Walking in the Land art was drawn by Prokriti Datta. She explained how she was
learning why stars and moon stories were important to be strong, resilient, and to develop self-

strength during this pandemic.

We have experienced how current mental health practices fail far too many students during
ND (such as the COVID-19 pandemic), particularly Indigenous, immigrants, and refugee students
(Galea et al., 2020). This paper discussed how we had learned the ILBP is focusing on Indigenous
Elders, Knowledge-keepers, land-based knowledge, stories, practice, and resistance*. We have
seen how ILBP creates many positive impacts in our everyday practice. We learned that the ILBP
is deeply intimate, relational, fluid, and spiritually dynamic. Land in ILBP is alive and experiential.
The land is a fundamental living being. We experienced how the ILBP approach provides ways to
(de)center western colonial learning and (re)center learning with people's everyday needs, practice,

and knowledge.
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