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Introduction

Learning from First Nations Elders is rarely a straightforward or linear 
process. Rather, it is continually expanding and shifting, it is circular, and 
it is personal; it needs to be a humble pursuit, much like berry picking 
(Michell 2009). This chapter is inspired by the storytelling that people 
from both Fort McKay First Nation and Bigstone Cree Nation engaged 
in while in berry patches during the summer of  2016, the year of  the mas-
sive fires in the Fort McMurray, Alberta, area. Through observations and 
experiences of  monitoring contamination of  the wild food supply from 
oil and gas activity (Baker 2016), these Elders and land users asserted 
that the fires that summer were not normal. The fires were much larger 
(see Wanvik, this volume), more out of  control and toxic because objects 
such as housing material and oil and gas infrastructure—not just natural 
and forest things—were burning. The community-based monitors know 
from where they speak, as many can cite the exact year, location, path, 
and size of  past fires with remarkable accuracy, those that occurred 
within their lifetimes and some even going back a hundred years or more. 
In the berry patch, people will often talk about when a fire last went 
through the area, relating how long ago it went through to the health and 
productivity of  the berries; the really good berry patches, especially blue-
berry patches (Vaccinium myrtilloides), are ones that have been touched 
by fire in recent years.

The remarkable thing for me was that during the summer of fires, rather 
than focusing on fire and berry stories, people shared black bear,1 or maskwa,2 
stories while in the berry patches. Berries are an essential summertime food 
supply for bears, so bears are always a consideration while we are in the 
patches, but in 2016, bears were the focal point of my research collaborators’ 
stories. This chapter is a response to these unexpected moments, an explora-
tion of the connections between bears, berries, and fires, and an attempt to 
make sense of what people were trying to teach me. I rely mostly on 
 sakâwiyiniwak (Northern Bush Cree) observations of, and experiences with, a 
landscape that is central to their identity and survival. I will explain how my 
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research collaborators, in spite of living in an extractive sacrifice zone 
(Willow 2016), tend to relationships with the boreal forest through fire man-
agement, berry picking, and respectful speech, behaviour, hunting, butcher-
ing, and ceremonies regarding bears.

Kwagiulth First Nation geographer Sarah Hunt writes, “ontology is, ironi-
cally, not a word that comes to mind when I think of  Indigenous ontologies. 
What comes to mind, instead, are stories” (2014, 27). She points to stories 
and storytelling as “culturally nuanced ways of  knowing, produced within 
networks of  relational meaning-making” (27). Many First Nations origin 
stories serve to remind us that humans were the last species to arrive on 
earth, and as such, are dependent on the wiser, older beings for their mercy 
and offerings (Watts 2013, 25).3 Humans entered already-functioning societ-
ies of  sentient beings with particular values, cultures, and ethics; humans had 
to enter into agreements with these societies as relations in order to survive 
(Reder 2012, 509). As Anna Tsing notes, “The concept of  sociality does not 
distinguish between human and not-human. ‘More-than-human sociality’ 
includes both” (2013, 27).

In several Algonquian languages, including sakaw nehiyawewin (the 
Northern Bush Cree language), there is a distinction to be made between the 
two oral narrative genres (Darnell 1974; Hallowell [1960] 2002; Scott 2018). 
The first involves “news,” including anecdotes and stories describing events 
that have occurred in the lives of human beings, whether they be everyday 
occurrences or legendary ones. The second category includes oral traditions 
or sacred stories that describe events that happen and “are always happening” 
(Scott 2018) to beings who have existed since the beginning of time. Whether 
or not one is allowed to tell such sacred stories may be restricted by the sea-
son, a ritual, ownership, and these stories are taken very seriously by both 
teller and listener, as a sort of invocation of ancestors (Hallowell [1960] 2002). 
These types of oral traditions “depict humans, animals, and other nonhuman 
beings engaged in an astonishing variety of activities and are committed to 
mutually sustaining relationships that ensure the continuing well-being of the 
world” (Cruikshank et al. 1990, xii).

While Elders have shared some oral traditions with me in the berry patch, 
especially those invoking the trickster, wīsahkīcāhk, the majority of the stories 
I discuss here are of the first sort, and are about events that have happened to 
humans. Storytellers have an obligation to tell these stories with accuracy, so 
much so that a storyteller’s honesty is never called into question (Darnell 
1974). For James Bay Crees, “These stories are events witnessed by humans 
and are supposed to be passed on with fidelity to those events, whether they 
happened yesterday or in the time of the great-great-grandparents” (Scott 
2018). Bear stories that have been shared with me are not just for the purposes 
of entertainment or small talk, but rather convey layers of wisdom about the 
natural world and how to behave appropriately in relation to bears, berries, 
fire, and the greater world.
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Grandfather Fire

White people they buy a machine they fill it up with gas and they walk 
back and forth on their front yards “brrrr brrrr” all day to cut their grass 
[laughs]. Natives what do we do? What, eh? Burn it. That’s right. Spring 
time. Ohhh the snow is gone hahahahha I’m going to be the first one to 
do my lawn. Ah, nicimos [lover, hand me the] matches.

—Don Burnstick, Cree comedian from Alexander  
First Nation, Alberta, “Cuttin’ Grass” at  

Enoch River Cree Casino, 2014

During the Fort McMurray fires of 2016, I was living in Wabasca, Alberta, 
which is 169 kilometres southwest of Fort McMurray as the crow flies, and 
420 kilometres by road. Wabasca is the central hamlet that services several 
small Bigstone Cree Nation “pocket” reserves. While living in Wabasca, I 
would drive regularly to Fort McKay, which is 53 kilometres north of Fort 
McMurray. Fort McKay was evacuated during the most intense times of the 
fires, along with the entire city of Fort McMurray. But by berry-picking sea-
son in August, the fires no longer posed a direct threat and people were back 
home. During the evacuation, residents of Fort McKay dispersed all over 
Alberta and western Canada, and some of the Elders from the Fort McKay 
berry group came to Wabasca because of familial ties they had there. During 
that summer, I noticed that while sakâwiyiniwak I knew were concerned 
about the welfare of people affected by the fire, they were not surprised by it, 
nor did they seem to view it as the disaster it was being portrayed as in the 
news. Of course, many in Fort McMurray tragically lost their homes, and 
people cared deeply about their well-being, but even though this fire was 
unusually large and toxic, individuals I spoke with seemed to calmly observe 
that fires happen, and have always happened.

Bigstone Cree Nation Elder Albert Yellowknee shared a creation story with 
me when I asked him about the traditional use of fire in boreal forest manage-
ment, in which the creator breathes fires into two poplar trees for them to 
become humans. In this sense, fire is a life-giving force. He reminded me that 
“everything is interconnected, fire included.” Fire, who gives us life, is thus 
referred to as “grandfather fire” in ceremony (Hallowell [1960] 2002, 21), and 
is to be respected like a family member and ancestor. Andrew Bouchier from 
the Fort McKay berry group also referred to fire as a life-giving force, as it is 
nature’s way of “looking after the country.” It makes the land fresh. Fire is the 
creator that cleanses and takes care of the landscape to make it more habit-
able for all creatures. Rain, of course, cleans the landscape on a smaller scale, 
but after rain, fire comes in and does a major cleaning. Ecologically, tradi-
tional burning practices not only clean and invigorate the land, but they 
increase the availability of light, and release nutrients into the soil that become 
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available to berry plants. While the berry plants burn above ground, fire 
encourages the sprouting of new shoots from roots, and this reduces the likeli-
hood of disease and insect infestation. The new lushness of vegetation attracts 
foraging animals like moose and deer. Mechanical forest disturbances, on the 
other hand, typically have the opposite effect in these regards (LeCompte-
Mastenbrook 2015, 172).

Handling fire is considered both an honour and a responsibility among 
First Nations, but sadly many forms of landscape burning have been prohib-
ited. Several Elders in both Fort McKay First Nation and Bigstone Cree 
Nation have told me that they know their parents or grandparents intention-
ally burned berry patches in the past, but that the practice was suppressed 
before the subsequent generation was able to experience it firsthand. Jean 
L’Hommecourt,4 a Fort McKay trapper and land user, told me that people 
traditionally burned in Fort McKay territory. She said her grandmother often 
used to intentionally set fires in the spring at Poplar Point, down the Athabasca 
River from Fort McKay, while it was still wet from the melt. They would set a 
fire one year, and the next year go to pick berries and medicines that were now 
abundant from the burning. In Wabasca, and many other Indigenous com-
munities in the region, people burn their yards and the grassy areas along the 
lakes in the spring; it really is much faster than mowing or raking the lawn to 
clear out old and dead plant growth from the previous year. It helps keep 
mosquitos and black flies away when they are at their most vicious. Many 
plants are particularly well-adapted to benefit from fire, especially jack pines 
(Pinus banksiana) and blueberries (which tend to grow together in sandy 
soils), as pine cones need fire to open and disperse their seeds, and fire acts to 
prune blueberry plants and prevent fungus and disease. Small, controlled 
spring fires also help prevent larger, more uncontrollable ones.

Henry Lewis and Theresa Ferguson, anthropologists well-known for their 
work on Dene burning practices in northern Alberta, describe two patterns of 
spring burning. “Fire yards,” or fields, are comprised of hay meadows and 
small forest openings including berry patches. “Fire corridors,” or lines, are 
the human-maintained grassy edges of traplines, trails, streams, muskrat 
sloughs, and lakesides (Lewis and Ferguson 1988). They observe, “the regular 
firing of trapline corridors and yards was recognized as an integral, necessary 
feature of a hunting-trapping strategy…the Indians of northern Alberta 
understood, and many still understand, the complex networks of plant-herbi-
vore-predator relationships” (Lewis and Ferguson 1988, 70). I have had the 
privilege of visiting some of the remaining hay meadows in Bigstone Cree 
Nation territory, where friends and colleagues remember burning in the 
spring, and cutting, drying, and collecting hay in the summer for horses and, 
occasionally, cattle. They used fire to regenerate these places and bring in 
fresh green grass that also attracted moose and other ungulates they could 
hunt. Both fire yards and fire corridors increase the abundance and biodiver-
sity of plants and animals, increase the predictability of animal movements, 
and improve soil quality (Lewis and Ferguson 1988).
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People have practiced cultural or anthropogenic burning in the oil sands 
region for millennia, and what Europeans thought was wilderness when they 
first arrived, was, in fact, a mosaic of landscapes managed by controlled 
burns, harvesting, and natural fires (Lewis and Ferguson 1988). This “con-
structed landscape” (McCormack 2017, 121) of prairies, parkland, forest-
lined rivers, and conifers in muskegs is what settlers thought of as typical 
boreal forest and was a great deal more open in terms of vegetation than it is 
today. The names of several locales in northern Alberta attest to the fact that 
landscapes were shaped by First Nations’ burning practices: Grand Prairie, 
High Prairie, Buffalo Head Prairie, John D’Or Prairie, and Paddle Prairie are 
all examples of once well-maintained fire yards and corridors, some of which 
have reverted to forest due to fire suppression.

In 1908 fire suppression was enforced through two-hundred-dollar fine 
notices prohibiting the practice, which Federal Director of Forestry Robert 
Campbell had translated into nehiyawewin (Cree) and Dene syllabics 
(Kristensen and Reid 2016, 13). With the introduction of fire suppression, 
traditional trails, waterways, and fire corridors became choked with vegeta-
tion that restricted, or at least altered, the movement of sakâwiyiniwak and 
Dene in northern Alberta (Kristensen and Reid 2016, 13; McCormack 2017). 
I hear people regularly lament that their former transportation routes, espe-
cially over small rivers and trails through the bush, are now too overgrown to 
use. This thick regrowth is less biodiverse (Stevenson and Webb 2004) and has 
increasingly thick and flammable ground layers of litter (Kristensen and Reid 
2016). This regrowth also takes over berry patches (Johnson 1999). Since 2012 
we have witnessed one of Fort McKay’s berry patches become more over-
grown and significantly less productive, as the jack pine stand has thickened 
with young conifers, aspen, and woody shrubs. The Elders often remark that 
these types of landscapes need to be “cleaned out with fire”—as an act of 
respect and responsibility towards the plants and animals that provide food 
for us—in order to continue to be ecologically productive.

Archaeologists working in northern Alberta are currently using sediment 
cores and optically stimulated luminescence, a technique used to analyze sand 
grains from dunes for exposure to light, to compare fire history patterns with 
First Nations’ knowledge of forest succession in to optimize controlled burns 
(Kristensen and Reid 2016). One such archaeologist, Christina Poletto, works 
in Fort McKay traditional territory to extract mud cores and analyze char-
coal and pollen deposits in an effort to provide a baseline of fire history to 
compare with culturally modified landscapes (see Kristensen and Reid 2016). 
She ultimately wants to learn about how First Nations managed forests in the 
past to encourage specific plants to attract specific wildlife. Other research has 
suggested that restrictions in Indigenous burning practices have caused tem-
poral changes in fire frequency in Wood Buffalo National Park, northeast of 
Fort McKay, alongside climate change, which is also a likely major factor in 
the increase in large-scale forest fires in the region (Larsen 1997, 672). Fire 
suppression has undoubtedly contributed to the large uncontrollable fires 
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frequenting the northern Albertan boreal forest in recent years; the boreal 
forest is a disturbance forest, meaning that it needs fire for renewal (Urquhart 
2016, 10). Since colonization, fires in Alberta have been suppressed to save 
merchantable timber, but in northern Alberta, oil and gas sites have also 
motivated protection from burnings. Yet fire suppression, combined with the 
effects of climate change, mean that when fires take hold in the peat moss and 
thick black spruce (Picea mariana) of the boreal forest, and wildfires now 
burn much larger tracts of land in Alberta than they did even forty to sixty 
years ago (Urquhart 2016, 2).

Traditional burning practices for berry management have been well docu-
mented by ethnobotanists working in communities on North America’s 
northwest coast. For example, Klamath and Modoc’s berry management 
practices in southern Oregon and northern California are based in burning 
and land management activities that constitute a “ritualized expression” of 
the reciprocal obligations between humans and plants (Deur 2009, 317). An 
increase in berry production indicates that said rituals were successful; that 
the plants were pleased and so gifted fruit to the grateful humans. Conversely, 
low berry production is understood to reflect a failure to show the berries 
proper respect, through insufficient or ineffective rituals or overexploitation. 
In her dissertation on Coast Salish berry landscapes in Washington State, 
Joyce LeCompte-Mastenbrook describes fire suppression as a colonizing 
form of knowledge suppression, alienating people from their traditional 
homelands (2015, 163–70). She defines Indigenous burning practices as a 
“cultural keystone process…the absence of which will inevitably have cascad-
ing social effects” (167). Coast Salish Elders spoke of how they would burn 
huckleberry habitat to reinvigorate and cleanse the land and to keep meadows 
clear from new tree growth. This burning was part of their reciprocal respon-
sibility, to care for the plants just as the berries take care of the people by 
providing food (170).

The Gitxan and Wet’suwet’en First Nation peoples of northern British 
Columbia used fire to ensure the abundance of the huckleberry and blueberry 
patches that people depended on for stored winter food sources (Johnson 
1999). Like sakâwiyiniwak, Gitxan have camps near the berry patches that 
they return to annually. People would perform burnings in late August and 
September when the nights were cool and it was likely to rain. This allowed 
for a light burn that stimulates berry plant sprouting, reducing the hazard of 
intense uncontrolled fires that limit berry production that consume the 
organic surface layer of the soil and huckleberry rhizomes (Johnson 1999, 
242–43). Now, without regular burning to clear out the undergrowth, berry 
patches are overgrown with taller shrubs and conifers, and are therefore not 
as productive, offering fewer and smaller fruits.

Wet’suwet’en Elders also described spring berry patch burning, primarily 
for lowbush blueberries, but possibly also for black huckleberries (Johnson 
1999, 244–45). They spoke of controlled spring burning around villages, on 
south-facing slopes, and on floodplains, processes I have observed occurring 
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in the Wabasca area today. However, this sort of burning of fire corridors on 
reserve (Lewis and Ferguson 1988) differs from the intentional burning of fire 
yards, like berry patches in the forest in size and purpose. In fact, the last 
berry patch burnings occurred in the 1930s and 1940s, when fire crews were 
assembled to put out these fires. People today are still very aware that they can 
be arrested for burning berry patches, due to the rules put in place by the 
Forestry Service. In spite of the prohibition on burning, Indigenous Peoples 
across northwestern Canada maintain plant management skills that are often 
overlooked by government natural resource management research and rules.

Ethnobotanist Nancy Turner (1999) explains how the culturally important 
plants of the Northwest Coast are mostly perennial species, rather than 
 annuals.5 Annuals rely on seed production for the gardening and cultivation 
of their populations, and are typically what people think of in reference to 
plant management. This has resulted in a lack of recognition of the Indigenous 
management practices for most plants in this region, and that Indigenous 
“people actively modified their environment to ensure reliable, predictable 
and abundant supplies of key resources for food, materials and medicine” 
(Turner 1999, 145–46). Turner describes multiple peoples’ burning practices 
on the BC Northwest Coast and concludes that controlled burning requires a 
specialized and in-depth knowledge of ecological systems, especially vegeta-
tion characteristics, forest succession, and geographical and climatic land-
scape features: “This knowledge, acquired through centuries and generations 
of careful observation and experimentation, seldom has been acknowledged 
by non-Native people” (201). Instead, settlers, especially foresters, considered 
Indigenous landscape burning to be acts of carelessness or destruction. 
Turner notes that, “it is ironic that the landscapes so appreciated by the early 
explorers and colonists actually were created by the very fires they feared and 
disliked” (196), as has been the case in northern Alberta.

Grandmother Bear

During the 2016 Fort McMurray fires, bear sightings and encounters became 
more frequent, as they had likely been pushed out of the safety of the boreal 
forest because of the flames. They were now forced to share the remaining 
berry patches with us, as many of the more private berry patches buried 
deeper in the forest had burned. We often saw bears as we approached berry 
patches, bears came into friends’ yards more frequently, and when I made my 
regular 450-kilometre trip from Wabasca to Fort McKay I was astounded by 
the number of bears I saw on the edge of the highway. Unusually, I saw more 
bears than deer on those trips.

Fort McKay Elder Bruce Faichney explains that while in the berry patch 
“we are in his territory; we are stealing his food.” Likewise, Fort McKay Elder 
Harvey Roland says, “the berries are here for him, it’s me that’s stealing his 
food” (see also LeCompte-Mastenbrook 2015, 139). As in most of the places 
where berries grow in northern Alberta, you do not go to a berry patch 
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without considering bears. If  you do not meet a bear—who in our case is typi-
cally running off  as we arrive at a berry patch—there will be signs that a bear 
has been there. Bushes will be scraped, there will be paw prints in the sandy 
soil, or the bears will have left behind a jam-like scat. My research collabora-
tors often talk about the bears’ eating habits and point out signs in the berry 
patch that they have been there eating. For example, bears like to pick the 
larger berries off  of the top of the blueberry bushes and, as Celina Harpe, 
Fort McKay Elder explains, “they leave the little ones for us.” We noticed also 
that the berry bushes in the areas that we protect with electric fences sur-
rounding the air monitoring stations we put up for our studies still have those 
larger berries on the top because the bears cannot reach past the electric 
fences to eat them. Though we have put up these small fences, we understand 
that berry patches are shared spaces; berries are shared resources. Many birds 
and insects and other animals depend on these “patchy” places (Thornton 
1999; Trusler and Johnson 2008), but it is people and, especially, bears who 
most prefer to spend time in the various types of berry patches to store these 
small fruits as provisions for winter. And one needs to be observant and punc-
tual to get to the berries, especially blueberries, before the bears.

As I have argued elsewhere (Baker and Fort McKay Berry Group 2019), 
berries in sakâwiyiniwak territory experience social personhood and can hear 
what people are saying. People are very careful and conscious about how to 
speak around, and to, berries, always showing respect and gratitude for the 
bounty they provide. Bears, who sakâwiyiniwak also relate to as persons, can 
similarly hear what people are saying. In many Cree communities across 
Canada, it is observed that bears can understand spoken Cree, even from a 
seemingly inaudible distance (Brightman 1993; Scott 2006, 2007). Along with 
powerful medicine people, the bear shares the ability to know what a person 
is thinking, especially if  a hunter’s intent is to kill the bear (Scott 2007, 398). 
I am often advised that a bear will not bother or attack a person if  they 
acknowledge him/her in sakaw nehiyawewin and speak to him/her with 
respect. Bears are also known to attack if  they have been offended by the 
over-harvesting of any game (especially bears), or if  hunters have been waste-
ful and allowed butchered meat to spoil (Scott 2007).

In many places in the world where humans and bears interact, bears are 
recognized as having human-like qualities, as they are intelligent, clever, 
omnivorous, sometimes bipedal, are powerful hunters, make comfortable 
dwellings with spruce bough floors like humans, and when skinned, they look 
remarkably like humans (Scott 2007).6 Moreover, sakâwiyiniwak describe 
bears as being superior in intelligence and spiritual power to humans, and I 
have heard people refer to them as “our brothers,” or as “grandmother bear.” 
Ethnographic literature across Canada is rich with examples of bears being 
represented as the most powerful and respected of animals in the broader 
Cree world (Brightman 1993; Scott 2006, 2007; Tanner 1979). Stories about 
bears not only teach us how to behave properly and how to function within 
cycles of reciprocity with the natural world, but they also teach about the 
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spiritual power and agency non-humans possess in the world, and the suffer-
ing humans may experience when they do not respect this power (Westman 
2015). Anthropologist Colin Scott, who shares his own bear stories, and spe-
cifically those of James Bay Crees, notes the importance of teaching and 
learning through such stories: “What is there in a Cree boy’s first encounter 
with a black bear, compared to his first meeting with a moose, to tell him that 
it is the bear who carries paramount sacred importance? Both are formidable 
animals, both are major gifts of food—the moose more so in terms of quan-
tity—yet the boy is pre-equipped by stories and instruction to know that the 
bear is more significant, before ever meeting one” (2006, 54). As this quota-
tion demonstrates, the importance and spiritual strength of bears is most 
often taught through stories.

I began to more fully understand the relationship between berries and bears 
upon asking Elder Albert Yellowknee why people always eat berries at cere-
monies. He answered by teaching me for about an hour, through story, about 
bears and that it was because bears eat berries, and they are considered the 
most spiritually powerful animal. In ceremonies I have attended, berries have 
been passed around and each person has eaten some from the same spoon 
(see Kimmerer 2013). I have recently realized that berries are also often 
involved in the preparations for the ceremonial lodge, and that berries are 
served as people come out of the sweat lodge to be the first nourishment they 
receive in their re-entry to the world outside of the lodge.

I have heard repeatedly that berries nourish the mind, body, and spirit, and 
act as medicine. Adding to his teaching, Albert explained to me that grand-
mothers and mothers pick berries to nourish their families, and so in ceremo-
nies berries are eaten and offered to honour the grandmother spirits (see also 
Westman 2015). You bring the berries for the ancestral grandmother spirit 
and the grandmother spirit of the bears (both of whom he referred inter-
changeably). They are eaten and offered to the grandmother bear spirit, who 
appreciates the gift of berries in reciprocation for sharing knowledge with 
humans about medicinal plants and the bear’s generosity in sharing her meat 
in times of hunger (Scott 2007, 399). In a similar vein, just as when a human 
engages in a vision quest, bears fast (hibernate) as a way of seeking knowl-
edge about medicines that can later be shared with humans through dreams 
or demonstrated use.7 Bears also come out of hibernation to take pity on 
humans and respond to their requests—sent through prayer, dreaming, and 
songs—to hunt and eat the bear (Scott 2007, 397).

Berries are, in part, so special because they are an essential nutritional food 
source for both bears and humans. For example, bears keep berries in their 
paws so that they can snack on them during hibernation (Baker and Fort 
McKay Berry Group 2019). Howard LaCorde and Albert Yellowknee each 
explained, at different times, this amazing behaviour to me: while bears are in 
the berry patches feasting, berries get crushed under their feet and dry there. 
This happens day after day until the bears end up with “felts” made of berries. 
They make a dried berry fruit leather for snacking on during their fast in the 
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winter, just as women often used to as a way of preserving and storing blue-
berries for winter (Baker and Fort McKay Berry Group 2019).

I first began to learn about the spiritual connection between humans and 
bears while working on one of  the aforementioned contracts with an oil 
company on a traditional land use assessment for Bigstone Cree Nation, 
concerning a large oil sands development in their territory being proposed 
by an oil company subsidiary. I was hired as a consultant to record the 
potential impacts proposed oil and gas developments could have on Bigstone 
Cree Nation’s Treaty Rights to carry out traditional pursuits on Crown 
lands. The company was in possession of  a massive oil sands lease and was 
proposing a pilot project called the North Field Test site, utilizing in situ 
bitumen extraction technology (Orenstein et al. 2010); they brag the opera-
tions will be ultimately be larger than those of  Fort McMurray when fully 
developed. At the time, their activities were top secret. The lease was held 
under the name of  smaller start-up company as they were extremely para-
noid about Chinese spies, and the very trappers the company was consulting 
were not allowed to know anything about what the company was doing, or 
where they were doing it.

The oil company was paying for the traditional land use assessment to be 
completed and integrated into their version of an environmental assessment 
that they called an “integrated assessment” (Orenstein et al. 2010), which 
ostensibly was meant to be a new type of assessment that included traditional 
environmental knowledge throughout. Their project was small enough that it 
did not trigger a full Environmental Impact Assessment (EIA), as the pilot 
project fell below the threshold of 12,570 barrels of oil per day (Alberta 2000, 
43–44). This is actually a common tactic from companies who, whenever pos-
sible, intentionally propose projects and project expansions that will fall under 
the limits that trigger an EIA, but then continuously expand projects until 
they are megaprojects. The more recent Environmental Assessment Act 
(Government of Canada 2012) has further facilitated these kinds of expan-
sions by eliminating the requirement for federal environmental assessment 
entirely for any in situ projects.

As part of  this particular project, in order for the trappers and Elders to 
be allowed to participate in assessments on their own ancestral traplines, they 
were required to adhere to industry safety standards. This meant they were 
not allowed to provide their own transportation, carry rifles, or operate 
chainsaws to clear trails. Rather, they had to use CB radios on the roads, call 
in from the bush by satellite phone at regular intervals, drive inappropriately 
large all-terrain company vehicles, and have all of  the same health and safety 
training certificates as are required of  contractors, such as first aid, all-ter-
rain vehicle operation, water safety, and bear awareness training. Out of  all 
of  the certificates required by the oil company, the latter was the most prob-
lematic and insulting. It was a one-day course that took place entirely 
indoors, in which the company paid an instructor to drive two and a half  
hours north from Athabasca to teach a group of  hunters and trappers—who 
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came from a community 110 kilometres north of  Wabasca and did not have 
road access until very recently—how to be safe in bear habitat. The course 
“taught” trappers who had grown up on the land how to identify black bears 
and grizzly bears, how to avoid encounters with bears, and what to do if  an 
encounter did occur.

I attended the various training sessions with the group of hunters and trap-
pers, and while some of the younger trainees joked during the break about 
how now if  they saw a bear they would simply kneel down and display their 
“bear awareness training card” to avoid an attack, one of the Elders, Dennis 
Noskiye, an active hunter and trapper, was more deeply troubled and took me 
aside. He began to explain how sakâwiyiniwak have a completely different 
understanding of why a bear would attack someone. I assumed his reasoning 
would include the sharing of some tidbits of wisdom about bear behaviour 
and habitats, but he surprised me.

Dennis explained that the only reason a bear would attack someone was 
because a person had put “bear medicine” on them. Bear medicine refers to a 
type of curse or spiritual power that a person inherits through the generations 
that, through ritual, gives them the power to compel a bear to attack a par-
ticular person. Sometimes this is accomplished by the person in possession of 
bear medicine transforming into a bear in order to commit the attack them-
selves (see Hallowell [1960] 2002, 36–37). So for Dennis, unless the course was 
teaching them how to thwart such medicine, all of the safety precautions they 
were learning about were useless.

I remembered Dennis’s words the following summer when a medicine man 
and trapper from Calling Lake, which is part of Bigstone Cree Nation, shot a 
bear on his trapline while I was working on another traditional land use study 
with a group of their environmental monitors. The hunter explained that the 
event meant that he had broken free from a curse. The fact that he was able to 
shoot the bear meant he had successfully broken the cycle of negative reci-
procity he had with bears (see Scott 2006). Apparently, in his past this man 
had offended someone who possessed bear medicine, and that person had 
placed a curse so that rendered him unable to hunt bears. Such cycles of nega-
tive reciprocity may also be sparked when a hunter has not shown an animal 
proper respect during hunting or butchering practices. The animal’s spirit is 
offended and so does not come back to the hunter—through the process of 
reincarnation—to offer itself  again as it would normally. The environmental 
monitors who were with the hunter when he shot the bear spoke of how the 
bear cried and climbed a tree and how it took many shots to finally kill it, 
which they interpreted as it having been a particularly difficult curse to break 
(see also Scott 2007, 391–92). Once the bear was being butchered in a respect-
ful fashion, they were excited for the smoked ribs and highly valued bear 
“grease” (the rendered fat), which is used in medicine making and ceremonies 
(Westman 2015, 307), and as for use as a protective layer in the hair.8

I have since heard many stories about how bears will not attack you if  
you are respectful to them, speak sakaw nehiyawewin to them, and as long 
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as no one has placed a curse on you. Many people wear special protective 
medicine that they keep with them to help shield themselves from curses, 
but I am often advised that simply refraining from speaking rudely to peo-
ple will ward off  bad medicine, like bear curses. Albert Yellowknee often 
laughs about my questions regarding negative acts—about things like 
someone putting a malicious curse on another—and reminds me that good 
medicine is much more common than bad medicine. Several people have 
told me that cursing often only happens between powerful medicine people, 
but still, certain friends of  mine in Wabasca check with me regularly to see 
if  I have had dreams about bears, and if  so, whether or not I was afraid of 
the bears or if  they were attacking me, as these are signs someone is trying 
to put medicine on me. I have also heard people refer to those who practice 
traditional medicine, or spiritual leaders, as individuals who “worship the 
bear.” The idea that these people worship the bear is partly due to impor-
tant ceremonies regularly practiced in the region, including a bear sweat 
lodge or a night lodge, during which participants cover themselves in a 
paste of  red ochre mixed with bear grease (fat) to transform themselves 
into bears.

While collecting medicinal plants for contaminants testing, Albert 
Yellowknee explained to me that bears seek out special landscape features in 
the muskeg called “bear holes,” for cleansing and healing. These holes are 
very deep places in the muskeg that are a creamy red in colour, and bubble 
with ochre-rich soils. I have asked other friends and collaborators about them 
and have been told that sometimes they are springs with caves underneath the 
surface, that they are infinitely deep or bottomless, and that some might even 
be gateways to other worlds or “dimensions.” In general, the muskeg acts as a 
filter to clean water and air, but bear holes are particularly cleansing and heal-
ing for wounded animals, and the water in them acts as medicine to them. 
There are many stories about hunters wounding a moose and tracking it over 
many kilometres to see its footprints go into a bear hole and not come out the 
other side. A wounded animal will go into a bear hole and stay there until they 
are healed. If  a bear finds this red ochre, they will “make a mess in there” by 
covering themselves in the reddish mud and bedding down to treat their 
wounds, much like humans do in the bear sweat, by covering their body parts 
that need healing in red ochre. A bear sweat lodge is also very much like a bear 
den, and during these ceremonies it is said that a bear will reach out and tap 
participants on the shoulder.

Fort McKay Elder Howard LaCorde frequently describes just such an 
encounter just after the Fort McMurray massive fires; it is one we always 
laugh at when he recounts it to others as we pick berries. Howard had been 
at his cabin at Moose Lake, a sacred “cultural keystone place” (Cuerrier et al. 
2015) and important berry-picking area (Baker and Fort McKay Elders 
2019). He was sitting outside alone by the campfire during the day while his 
companions were out checking rabbit snares. He saw a bear by the edge of 
the lake and had been keeping a careful eye on it—but the bear left 
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without  confrontation. Then, suddenly, Howard felt someone tap on his 
shoulder, and it was the bear, who had come around from behind. Howard 
jumped up and asked him, “What are you doing here?” and the bear bounced 
back, just as startled as he was, before running off  into the bushes. I asked 
Howard if  he was scared and what he thought the bear was doing. He replied 
laughing, but with a seriousness in his eyes, “Yes, I was scared, but he had 
just come to say hello.”

Barbara Faichney has also told me stories that illustrate the human-like 
behaviour of  bears and the various dimensions of  their social personhood. 
She spoke of  how she found a bear cub when she was a child, thinking it 
was a puppy, and so was carrying it with her as she and her siblings were 
following along behind their family’s hay wagon. When Barbara’s mother 
saw that she had picked up a bear cub, she sternly told her to drop it. When 
she did, the cub went running back with other cubs to their mother, who 
was now nearby, and who grumbled and growled at her cubs. The funny 
thing is that Barbara compared how the mother bear “gave the cubs heck 
for going too close to humans,” just as her own mother had chastised her 
for coming into too close a contact with bears. During the same conversa-
tion, I mentioned to Barbara, who has familial ties and a history in Bigstone 
Cree Nation, that I had heard stories about a woman in Chipewyan Lake 
who had breastfed a bear cub because his or her mother had been killed by 
hunters, and so the woman had an obligation to care for it. Barbara then 
spoke of  a woman at nearby Moose Lake who had also breastfed a bear 
cub. The bear would go under her house and hibernate in the winter as it 
got older, and it never bit her. At about two years old the bear started get-
ting restless “to go breeding,” so prior to its departure the lady tied a red 
scarf  around the bear’s neck. Years later someone shot the bear and found 
the scarf  had grown into his or her neck. Both of  Barbara’s bear stories—
she has since shared several versions of  each—demonstrate the person-
hood and intentionality of  bears, and how sakâwiyiniwak treat them as 
persons (Hallowell [1960] 2002).

Similarly, Colin Scott explains that “root metaphors in Cree hunting serve 
both to humanize animals and to animalize humans, such that humans are 
construed as one of  many species of  ‘persons’ in the world whose interac-
tions are mutual and reciprocal rather than hierarchical” (2007, 388). Bears 
are also sometimes used as a metaphor for a woman’s vagina, or for menstru-
ating woman (Brightman 1993, 129). “Hunting bears”—just like hunting in 
general—is occasionally used as a metaphor for pursuing women sexually; I 
remember well the riotous laughter when one of  my friends while berry pick-
ing went to relieve herself  and yelled out to one of  the males present, asking 
if  he “wanted to see a bear.”

Humans also mimic, or borrow from, bear paws. If  you have ever used a 
human-made berry picking device, or simply a “berry picker,” you will notice 
that it looks like you have bear paws while you are using it, and the device 
functions like a bear’s claws to scrape the berries and some of the leaves free 
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from the bush. Both a bear’s paw and a berry picker leave the bush in a par-
ticularly scraggly state. The Elders from Fort McKay with whom I have 
worked mostly prefer not to use berry pickers even though they do the job 
quickly. They prefer to “pick the berries clean,” meaning that they have been 
taught by their mothers and grandmothers to pick just the berries, without 
leaves, twigs, or insects falling into the pail (Baker and Fort McKay Berry 
Group 2019). However, it appears that bears help to increase berry produc-
tion and overall population by pruning berry bushes with their claws, as well 
as through the warming of the seeds through digestion and through their scat, 
both of which help to distribute those seeds and spread and diversify berry 
populations (Auger, Meyer, and Black 2002). Bears prune high bush cranber-
ries (Viburnum edule), a fruit highly valued by sakâwiyiniwak, called 
“môsomina” in their language, which means “moose berries.” The bears enjoy 
these juicy berries and prune their tall, shrubby bushes by breaking off  the 
outer branches, which stimulates new growth and berry production.

In the same vein, there is an interesting conservation effort ongoing in 
southern Alberta to preserve grizzly bear habitat by identifying berry patches 
with multiple berry species that are a distance away from roads, and marking 
these places specifically for protection (Braid and Nielson 2015). There is no 
doubt that the communities I work for, and with, in northern Alberta would 
love to protect their berry patches in any way they can, including as bear habi-
tat. Those I work with can easily list the number of berry patches that have 
been lost in order to erect oil sands extraction infrastructures and dig open-
pit mines. I have been out on a few adventures with people in an effort to 
record these lost places (Baker 2017). Unfortunately, governments and 
resource extraction companies do not acknowledge the loss of berry patches 
as having dispossessed First Nations of their familial sacred places, tradi-
tional livelihoods, or treaty rights (Baker and Westman 2018). Instead, they 
consider berry patches to be plentiful forest types that are interchangeable 
with any other. Some companies even claim they have created spaces through 
deforestation for new berries to grow.

The Fort McKay community-based berry monitors have selected some of 
their remaining accessible berry patches to study. However, access to berry 
patches, as well as finding ones near communities that are free from polluting 
industries, are both becoming increasingly difficult endeavours. Monitors do 
not trust the berries from most of these patches because of their proximity to 
oil sands extraction and processing sites. We see a serious decline in “safe” 
berry patches as communities struggle to protect the remaining few places 
that people know to be “clean” (Baker and Fort McKay Berry Group 2019). 
We also observe that berry habitat is in decline due to changing weather pat-
terns, fire suppression, loss of pollinators, and the literal loss of berry patches. 
Sakâwiyiniwak will tell you that berries are also in decline due to loss of pol-
linators and being unpicked due to fears of contamination; because if  people 
are not tending to their relationships with bears, berries, and the forest, the 
various species will stop producing the gift of fruit for humans. If  berries are 
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not picked and shared, they will not continue to produce berries for humans 
to find and consume (Baker forthcoming).

There can be little doubt that bears feel the same pressure as humans to find 
safe, reliable berry patches. An increase in roads and human activity near 
berry patches means that there has been an increase in bear encounters (Gross 
2016), which can easily lead to the unfair and wasteful extermination of bears. 
Sakâwiyiniwak are very aware of bear habits of consumption and movement, 
and share bear sightings with one another. Fort McKay members look for 
bears to hunt in late summer by floating down the Athabasca River where the 
white “bear berries” (Red-osier Dogwood; Cornus sericea) are ripe, as bears 
go along the river banks to eat them. When this happens, the bears are fat and 
good to eat. However, members from the Fort McKay berry group now say 
that you cannot really eat the bears because you do not know where they have 
been. They often go to the dump, work camps, and people’s yards to eat gar-
bage, rendering them inedible to humans, because animals taste like what they 
eat. Bears who eat garbage taste like garbage and could be full of all sorts of 
pollution and toxic substances inherited from people’s waste. Sakâwiyiniwak 
used to live all along the Athabasca River, hunting and trapping from Fort 
McKay to Fort Chipewyan. However, bear habits are now changing; the berry 
group members said they never used to see bears while they were picking in 
blueberry patches when they were younger. The bears used to stay near the 
river eating bear berries and only came inland to the other types of berry 
patches in October. But berry production is now less reliable, precipitation 
and the seasons increasingly unpredictable, and bears are disrupted by the 
increases in human activity. Also, while regular cycles of respect endure, peo-
ple are no longer able to set fires to clean and balance the patches in the boreal 
forest, breaking an ancient cycle, and having far-reaching ramifications.

Cycles of Respect

An Elder recently gave me the advice to “always follow the bear—he knows 
where the good berries are,” and I have attempted to follow the bear to find 
the good berries in my research (Michell 2009), and in this chapter. For the 
sakâwiyiniwak Elders and land users who patiently try to teach me, humans 
are obliged to tend to the forests as a part of their responsibility to the plants 
and animals who provide food for them. Tending means collecting, hunting, 
trapping, and, in the past, it also meant starting fires under the right condi-
tions. When people do not tend to their responsibilities and cycles of respect, 
imbalances occur, and massive uncontrollable fires ignite, or bears attack 
(Gross 2016). Sometimes those imbalances are more subtle: bears eat garbage 
instead of berries because it is simply easy and pleasant to find, or the bears 
change their habits and spend more time during the summer in inland berry 
patches rather than along the river. Living creatures, humans included, adjust 
and adapt, but when do imbalances become chaos, and a threat to food secu-
rity and sovereignty?
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While perhaps not surprising, the fact that people are sharing bear stories 
more frequently when we are in the berry patch—particularly during the year 
of  massive fires in the region—demonstrates that they are trying to convey 
particular wisdom about spiritually significant beings in the context of  spe-
cific environmental conditions. When there are large out of  control forest 
fires, people look to the bears for wisdom and signs while in the bear’s 
“ grocery store.” After all, bears, who, as persons, behave with intent and 
awareness, are the boss of  the berry patches. “If  we think of  oral tradition as 
a social activity rather than some reified product, we come to view it as part 
of  the equipment for living rather than a set of  meanings embedded within 
texts and waiting to be discovered” (Cruikshank 1998, 41). Bear stories 
remind us of  our responsibilities to live in social relations with the beings 
that make up the sentient landscape.

Notes
 1 While I have heard stories about grizzlies in the region, people are referring to 

black and brown/cinnamon bears (Ursus americanus).
 2 Maskwa is the sakaw nehiyawewin (Northern Bush Cree language) word for black 

bears.
 3 See Brightman (2007) for several versions of the Manitoba Rock Cree oral tradi-

tion “Bear’s Eye Medicine” in which the trickster wīsahkīcāhk uses cranberry 
juice to blind bear so he is easy to kill and eat. Scott (2007, 391–92) also describes 
an Eastern Cree story that explains how it came to be that the black bear is not 
too easy to kill. The story starts in a berry patch.

 4 Jean is also the Fort McKay Sustainability Department’s Traditional Land Use 
Research Co-coordinator.

 5 I would extend this observation into the boreal forest and prairies.
 6 Sakâwiyiniwak still use spruce bough floors in ceremonial lodges and while camp-

ing in the bush. Both structures resemble a bear den.
 7 I have been told in other communities about bears using a plant medicine in front 

of a person as a way of demonstrating or gifting them that knowledge.
 8 See Brightman (1993, 145–46) for a description of how bear grease is used as 

protection against the feared cannibal, wihtikow.

References

Alberta, Government of. 2000. Environmental Protection and Enhancement Act. 
Edited by Province of Alberta: Alberta Queen’s Printer.

ARC Winnipeg. 2014. “Don Burnstick - ‘Cuttin’ Grass.’” YouTube, November 24, 
2014. https://www.youtube.com/watch?v=iWaGmq78-IY.

Auger, Janene, Susan E. Meyer, and Hal L. Black. 2002. “Are American Black Bears 
(Ursus americanus) Legitimate Seed Dispersers for Fleshy-Fruited Shrubs?” The 
American Midland Naturalist 147 (2): 352–67.

Baker, Janelle Marie. 2016. “Research as Reciprocity: Northern Cree Community-
Based and Community-Engaged Research on Wild Food Contamination in 
Alberta’s Oil Sands Region.” Engaged Scholar Journal: Community-Engaged 
Research, Teaching, and Learning 2 (1): 109–23.

9780815356653_C006.indd   134 10/25/2019   6:05:15 PM



Bear Stories in the Berry Patch 135

———. 2017. “In Search of the Toxic Berry Patch.” Engagement (blog), December 12, 
2017. https://aesengagement.wordpress.com/2017/12/12/in-search-of-the-toxic- 
berry-patch/.

———. Forthcoming. “Do Berries Listen? Berries as Indicators, Ancestors, and 
Agents in Canada’s Oil Sands Region.” In “Phytocommunicability and Plant–
Human Sociality,” edited by Becky Schulthies, special issue, Ethnos.

Baker, Janelle Marie, and Clinton N. Westman. 2018. “Extracting Knowledge: Social 
Science, Environmental Impact Assessment, and Indigenous Consultation in the Oil 
Sands of Alberta, Canada.” The Extractive Industries and Society 5 (1): 144–53.

Baker, Janelle Marie, and Fort McKay Berry Group. 2019. “Cranberries Are Medicine: 
Monitoring, Sharing, and Consuming Cranberries in Fort McKay.” In Wisdom 
Engaged: Traditional Knowledge for Northern Community Well-Being, edited by 
L.M. Johnson, 117–42. Edmonton: University of Alberta Press.

Braid, Andrew C.R., and Scott E. Nielson. 2015. “Prioritizing Sites for Protection and 
Restoration for Grizzly Bears (Ursus arctos) in Southwestern Alberta, Canada.” 
PloS One 10 (7):1–15.

Brightman, Robert. 1993. Grateful Prey: Rock Cree Human–Animal Relationships. 
Berkeley: University of California Press.

Brightman, Robert. 2007. Ācaðōhkīwina and ācimōwina : traditional narratives of the 
Rock Cree Indians. Regina: University of Regina, Canadian Plains Research 
Centre.

Cruikshank, Julie. 1998. The Social Life of Stories: Narrative and Knowledge in the 
Yukon Territory. Lincoln: University of Nebraska Press.

Cruikshank, Julie, Angela Sidney, Kitty Smith, and Annie Ned. 1990. Life Lived Like 
a Story. Vancouver: University of British Columbia Press.

Cuerrier, A., N.J. Turner, T.C. Gomes, A. Garibaldi, and A. Downing. 2015. “Cultural 
Keystone Places: Conservation and Restoration in Cultural Landscapes.” Journal 
of Ethnobiology 35 (3): 427–48.

Darnell, Regna. 1974. “Correlates of Cree Narrative Performance.” In Explorations in 
the Ethnography of Speaking, edited by Richard Bauman and Joel Sherzer,  
315–36. Cambridge: Cambridge University Press.

Deur, Douglas. 2009. “‘A Caretaker Responsibility’: Revisiting Klamath and Modoc 
Traditions of Plant Community Management.” Journal of Ethnobiology 29 (2): 
296–322.

Government of Canada. 2012. Canadian Environmental Assessment Act. S.C. 2012, c. 
19, s. 52. http://laws-lois.justice.gc.ca/eng/acts/C-15.21/.

Gross, Lena. 2016. “(Uncomfortable) Solidarities: Doubtable Belongings and Human 
and Non-Human Relations in Alberta’s Tar/Oil Sands Region.” Paper presented 
at the SOLIDARIT(I)ÉS, Canadian Anthropology Association Conference, 
Halifax, June 2016.

Hallowell, Irving A. ([1960] 2002). “Ojibwa Ontology, Behavior, and World View.” In 
Readings in Indigenous Religions, edited by Graham Harvey, 18–49. New York: 
Bloomsbury.

Hunt, Sarah. 2014. “Ontologies of Indigeneity: The Politics of Embodying a Concept.” 
Cultural Geographies 21 (1): 27–32.

Johnson, Leslie Main. 1999. “Aboriginal Burning for Vegetation Management in 
Northwest British Columbia.” Human Ecology 22 (2): 171–88.

Kimmerer, Robin Wall. 2013. Braiding Sweetgrass: Indigenous Wisdom, Scientific 
Knowledge, and the Teachings of Plants. Minneapolis, MN: Milkweed Editions.

9780815356653_C006.indd   135 10/25/2019   6:05:15 PM



136 Janelle Marie Baker

Kristensen, Todd, and Ashley Reid. 2016. “Alberta on Fire: A History of Cultural 
Burning.” Wildlands Advocate: The Alberta Wilderness Association Journal 24 (2): 
11–13.

Larsen, Chris P.S. 1997. “Spatial and Temporal Variations in Boreal Forest Fire 
Frequency in Northern Alberta.” Journal of Biogeography 24: 663–73.

LeCompte-Mastenbrook, Joyce Kelly. 2015. “Restoring Coast Salish Foods and 
Landscapes: A More-than-Human Politics of Place, History and Becoming.” PhD 
diss., University of Washington.

Lewis, Henry T., and Theresa A. Ferguson. 1988. “Yards, Corridors, and Mosaics: 
How to Burn a Forest.” Human Ecology 16 (1): 57–77.

McCormack, Patricia A. 2017. “Walking the Land: Aboriginal Trails, Cultural 
Landscapes, and Archaeological Studies for Impact Assessment.” Archaeologies: 
Journal of the World Archaeological Congress 13 (1): 110–35.

Michell, Herman J. 2009. “Gathering Berries in Northern Contexts: A Woodlands 
Cree Metaphor for Community-Based Research.” Pimatisiwin: A Journal of 
Aboriginal and Indigenous Community Health 7 (1): 65–73.

Orenstein, Marla, Titus Fossgard-Moser, Trevor Hindmarch, Susan Dowse, Jordon 
Kuschminder, Pádraig McCloskey, and Robert K. Mugo. 2010. “Case Study of an 
Integrated Assessment: Shell’s North Field Test in Alberta, Canada.” Impact 
Assessment and Project Appraisal 28 (2): 147–57.

Reder, Deanna. 2012. “A Complex Web of Relations That Extends beyond the 
Human.” Journal of Chinese Philosophy 39 (4): 507–17.

Scott, Colin. 2006. “Spirit and Practical Knowledge in the Person of the Bear among 
Wemindji Cree Hunters.” Ethnos 7 (1): 51–66.

———. 2007. “Bear Metaphor: Spirit, Ethics and Ecology in Wemindji Cree Hunting.” 
In Nature des esprits dans les cosmologies autochtones [Nature of Spirits in 
Aboriginal Cosmologies], edited by Frédéric B. Laugrand and Jarich G. Oosten, 
387–99. Québec: Les Presses de l’Université Laval.

———. 2018. Personal communication (email).
Stevenson, Marc G., and Jim Webb. 2004. First Nations: Measures and Monitors of 

Boreal Forest Biodiversity. Ecological Bulletins 51: 83–92.
Tanner, Adrian. 1979. Bringing Home Animals: Religious Ideology and Mode of 

Production of the Mistassini Cree Hunters. St. John’s, NF: Institute of Social and 
Economic Research, Memorial University of Newfoundland.

Thornton, Thomas F. 1999. “Tleikw aaní, the ‘Berried’ Landscape: The Structure of 
Tlingit Edible Fruit Resources at Glacier Bay, Alaska.” Journal of Ethnobiology 
19 (1): 27–48.

Trusler, Scott, and Leslie Main Johnson. 2008. “‘Berry Patch’ as a Kind of Place: The 
Ethnoecology of Black Huckleberry in Northwestern Canada.” Human Ecology 
36 (4): 553–68.

Tsing, Anna. 2013. “More-than-Human Sociality: A Call for Critical Description.” 
In Anthropology and Nature, edited by Kristen Hastrup, 27–42. New York: 
Routledge.

Turner, Nancy J. 1999. “‘Time to Burn’: Traditional Use of Fire to Enhance Resource 
Production by Aboriginal Peoples in British Columbia.” In Indians, Fire, and the 
Land in the Pacific Northwest, edited by Robert Boyd, 185–218. Corvallis: Oregon 
State University Press.

Urquhart, Ian. 2016. “Wildfire: Nature, Government, Choice.” Wildlands Advocate: 
The Alberta Wilderness Association Journal 24 (2): 4–10.

9780815356653_C006.indd   136 10/25/2019   6:05:15 PM



Bear Stories in the Berry Patch 137

Watts, Vanessa. 2013. “Indigenous Place-Thought and Agency amongst Humans and 
Non-Humans (First Woman and Sky Woman Go on a European World Tour!).” 
Decolonization: Indigeneity, Education & Society 2 (1): 20–34.

Westman, Clint. 2015. “The Wihkohtowin: Ritual Feasting among Cree and Métis 
Peoples in Northern Alberta.” Anthropologica 57 (2): 299–314.

Willow, Anna J. 2016. “Indigenous ExtrACTIVISM in Boreal Canada: Colonial 
Legacies, Contemporary Struggles and Sovereign Futures.” Humanities 5 
(55): 1–15.

9780815356653_C006.indd   137 10/25/2019   6:05:15 PM


