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ABSTRACT 

Evaluation frameworks grounded in Western constructs such as reach, fidelity, and dose 

delivered/received, do not translate well to the implementation of community-based health 

promotion in Indigenous settings. There is a pressing need for culturally grounded evaluation 

approaches that reflect Indigenous values and knowledge systems, and that promote self-
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determination. This study aimed to identify best practices for health promotion evaluation from 

the lived experience of one Kanien’kehá:ka community, in order to inform the development of a 

culturally grounded evaluation framework.  

We conducted a community-engaged qualitative research study grounded in Indigenous 

methodology with the Kanien’kehá:ka community of Akwesasne. Twenty-seven Kitchen Table 

Talks were held with knowledge carriers, health program staff, and Indigenous scholars. All 

participants received a tobacco tie and provided informed, verbal consent. Transcripts were 

analyzed using a thematic approach with participant-identified in vivo Kanien’kéha codes, 

developed into a codebook applied across all transcripts. Two member-checking Talking Circle 

sessions were held with interview participants confirming that findings represented the 

knowledges of individual participants and the wider community.  

Participants identified four Kanien’kehá:ka concepts as central to understanding successful 

health promotion implementation: Skén:nen (Peace), Ka’nikonhrí:io (A Good Mind), 

Ka’shatsténhsera (Strength/Empowerment), and Kanoronhkwàtshera (Love & Care). These 

concepts, rooted in the Kaienere’kó:wa (The Great Law of Peace) are also rendered in the form 

of beadwork by Akwesasró:non artist Niiostosera’ah Thompson.  

Collectively, these concepts form the Tekaria’karéhton (it’s been thought out) Framework, which 

we present as a novel, culturally grounded process evaluation methodology. This framework 

offers program evaluators a culturally specific alternative to Western notions of program 

success, advancing evaluation practice for Indigenous and community-engaged health 

promotion. The Tekaria’karéhton (it’s been thought out) Framework contributes to a growing 

body of nation-specific Indigenous evaluation methodologies that center community values and 

self-determined criteria of success.  

Keywords: Indigenous evaluation; Indigenous health promotion; community-based programs; 

community-engaged research; process evaluation 

RÉSUMÉ 

Les cadres d’évaluation fondés sur des concepts occidentaux, tels que la portée, la fidélité et le 

niveau d’exposition à l’intervention s’adaptent difficilement à la mise en œuvre de la promotion 

de la santé communautaire en contextes autochtones. On constate un besoin pressant de 

développer des approches d’évaluation ancrées dans la culture, reflétant les systèmes de 

connaissances, les valeurs et l’autodétermination des peuples autochtones. Cette étude visait à 

identifier les meilleures pratiques en matière d’évaluation de la promotion de la santé à partir 

de l’expérience vécue d’une communauté Kanien’kehá:ka, afin de coconstruire un cadre 

d’évaluation prenant racine dans la culture. 
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Nous avons mené une étude qualitative participative, fondée sur une méthodologie 

autochtone, en partenariat avec la communauté Kanien’kehá:ka d’Akwesasne. Vingt-sept 

entretiens informels ont été réalisés auprès de porteurs de savoirs, de membres du personnel 

de programmes de santé et des chercheurs autochtones. Tous les participants ont reçu une 

pochette à tabac et ont donné leur consentement éclairé verbal. Les transcriptions ont été 

analysées suivant une approche d’analyse thématique, à partir de codes in vivo en Kanien’kéha 

identifiés par les participants. Elles ont ensuite été regroupées dans un livre de codes appliqué à 

l’ensemble du corpus. Deux séances de « cercles de paroles » de validation avec les participants 

(ou member checking) ont été organisées afin de confirmer que les résultats reflétaient 

fidèlement les savoirs à la fois individuels et collectifs. 

Les participants ont identifié quatre concepts Kanien’kehá:ka comme étant essentiels à la 

réussite de la mise en œuvre de la promotion de la santé : le Skén:nen (la paix); le 

Ka’nikonhrí:io (l’esprit sain); le Ka’shatsténhsera (la force ou l’autonomisation); et le 

Kanoronhkwàtshera (l’amour et la bienveillance). Ces concepts, enracinés dans la 

Kaienere’kó:wa (la Grande loi de la paix), sont également représentés sous forme de perlages 

par l'artiste Akwesasró:non Niiostosera’ah Thompson. 

Une fois réunis, ces concepts constituent le cadre Tekaria’karéhton (réfléchi avec soin) que 

nous introduisons ici comme nouvelle méthodologie d'évaluation de processus ancrée dans la 

culture. Ce cadre offre aux évaluateurs de programmes une alternative aux approches 

occidentales, contribuant ainsi à faire évoluer les pratiques d’évaluation pour la promotion de 

la santé et l’engagement communautaire en contexte autochtone. Le cadre Tekaria’karéhton 

(réfléchi avec soin) s’inscrit dans un corpus croissant de méthodologies d’évaluation 

autochtones spécifiques à chaque nation mettant l’accent sur les valeurs communautaires et 

les critères de succès autodéterminés. 

Mots-clés : évaluation en contexte autochtone ; promotion de la santé en contexte 

autochtone ; interventions communautaires ; recherche participative communautaire ; 

évaluation de processus 

Corresponding Author: Brittany McBeath, School of Kinesiology and Health Studies, Queen’s 

University, 28 Division St., Kingston ON K7L 3N6. Email: b.mcbeath@queensu.ca 

INTRODUCTION 

Evaluation in Indigenous contexts has historically been entangled with colonial practices 

that prioritized Western standards of accountability over Indigenous needs and self-

determination (Johnston-Goodstar, 2012; LaFrance & Nichols, 2009). Many Indigenous 
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communities view evaluation as invasive, judgmental, and exploitative because it is conducted 

without regard for sovereignty, values, or long-term well-being and it is focused on deficiencies 

rather than strengths (LaFrance et al., 2012). As a result, evaluation has too often reinforced 

mistrust, and disempowerment rather than serving as a tool for community learning and 

renewal. 

In recent years, scholars and practitioners have called for a fundamental rethinking of 

evaluation in Indigenous contexts. This includes recognizing Indigenous evaluation as a distinct 

paradigm with its own ontologies, epistemologies, and axiology (Cram, 2018; Khudu-Petersen & 

Chilisa, 2019; Shepherd & Graham, 2020). Evaluation that reflects Indigenous worldviews is 

understood as a transformation of how evidence, success, and accountability are conceived 

rather than simply a methodological adaptation (Cram, 2018). Central to this transformation is 

relational accountability, where respect, reciprocity, and responsibility guide the evaluation 

process (LaFrance & Nichols, 2009; Wilson, 2008). 

Several Indigenous evaluation frameworks illustrate this shift. For example, LaFrance and 

Nichols’ (2009) work emphasizes community ownership over defining success and “telling the 

story” through cultural values. The Awakening the Journey framework, used in evaluation of 

urban Indigenous programming, integrates Spirit, Relationships, and Process as core pillars, 

while balancing federal government requirements for governance and outcomes (Canada, 

2025). These models demonstrate the growing movement toward culturally grounded, and 

strengths-based evaluation that seeks to restore trust and align with Indigenous ways of 

knowing. 

At the same time, the literature points to the need for evaluation approaches that are 

nation-specific, rather than pan-Indigenous. Cram (2018) highlights that meaningful evaluation 

practice must be responsive to the unique values, histories, current needs and priorities of each 

community. While generalized Indigenous evaluation frameworks have been important in 

carving out space for Indigenous methodologies, they cannot fully account for the diversity of 

cultural teachings, governance structures, languages, traditions and relational worldviews that 

shape evaluation priorities at the community level (Cram, 2018; Johnston-Goodstar, 2012). 

This study responds to that call by exploring the development of a Haudenosaunee-

specific program evaluation framework grounded in the values and principles of the 

Kaienere’kó:wa (The Great Law of Peace). As the constitution of the Haudenosaunee 

Confederacy, the Great Law offers a relational, and governance-based foundation that can guide 

evaluation in ways that reflect Haudenosaunee understandings of Skén:nen (Peace), 

Ka’shatsténhsera (Power), and Ka’nikonhrí:io (Good Mind). Building on prior scholarship that 

emphasizes Indigenous sovereignty, and self-determined criteria of success (Cram, 2018; 

Johnston-Goodstar, 2012; LaFrance et al., 2012; LaFrance & Nichols, 2009), our work seeks to 
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advance evaluation practice by demonstrating how the tenets of the Great Law of Peace can 

inform a culturally rooted, nation-specific framework. In doing so, we aim to contribute to the 

broader movement of Indigenous evaluation methodologies while affirming the importance of 

context-specific approaches that reflect the distinct voices, and responsibilities of 

Haudenosaunee communities. This study aimed to identify best practices for health promotion 

evaluation from the lived experience of one Kanien’kehá:ka community, in order to inform the 

development of a culturally grounded, relational evaluation framework.  

Situating the Community Setting – Akwesasne 

This project took place on the Kanien’kehá:ka (People of the Flint, i.e., Mohawk) territory 

of Akwesasne, which is situated at the nexus of the Ontario, Quebec, and New York borders and 

maintains a strong political and cultural identity of Haudenosaunee (People of the Longhouse). 

The Akwesasne community has long been a site of political and cultural resistance and 

resurgence, despite the attempted imposition of outside governance systems and cultural 

assimilation. Akwesasne is culturally and politically connected to other nations and 

communities that are part of the Haudenosaunee Confederacy, including the Seneca, Cayuga, 

Onondaga, and Oneida Nations, with the Tuscarora Nation joining the confederacy in 1722. 

These distinct nations are united under the Kaienere’kó:wa (The Great Law of Peace) and share 

common ceremonies, cultural teachings, values, and practices. The Haudenosaunee 

Confederacy is the longest running participatory democracy in the world, beginning when the 

Peacemaker brought together five Onkwehón:we (Indigenous) nations and established a 

consensus-building process for decision making, centering values of Skén:nen (Peace), 

Ka’shatsténhsera (Power) and Ka’nikonhrí:io (Good Mind). Despite informing the system of 

governance written in the U.S. constitution (United States, 1988), colonial U.S. and Canadian 

governments attempted to disrupt this governance system by imposing a different democratic 

model to undermine Haudenosaunee traditional governance, traditional knowledge, and 

cultural practices. When the Government of Canada passed the Indian Act (1876) imposing 

elections to replace traditional leadership, the community’s resistance was met with deadly 

force (Bonaparte, n.d. -b). After ignoring community letters and requests for meetings with the 

Department of Indian Affairs, Dominion Police were sent to force leadership to allow elections 

or face arrest (Bonaparte, n.d. -b). In the scuffle between police and tribal leadership, John 

Saiowisakeron Fire was shot by an officer on May 1st, 1899 (Bonaparte, n.d. -a). Every year on 

May 6, the community celebrates the life of John Saiowisakeron Fire and the importance of 

maintaining its self-governance. 

Established by those migrating from the community of Kahnawà:ke in approximately 

1755, the newly formed community chose to be established as a Catholic Mission of St. Regis 

(Bonaparte, n.d. -c). While this was the community’s choice of faith, the Catholic Church later 
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came to play a central role in its assimilation and oppression. In Akwesasne, many children were 

forced to attend day schools run by the Catholic Church, where Kanien’kéha (Mohawk language) 

was forbidden and any use was enforced with severe punishments. Other Akwesasne children 

were forced to residential schools in Canada and boarding schools in the U.S., facing similar 

cultural genocidal tactics and abuses (Bonaparte, n.d. -b). While some Akwesasró:non (The 

people of Akwesasne) chose to attend church voluntarily, others were pressured to attend 

church to protect their families and children. Despite these different experiences, many 

maintained traditional cultural practices and language at home, often in secret to protect 

knowledge carriers and avoid prosecution. Today, the community continues its cultural and 

language resistance and resurgence through a variety of efforts. Language immersion efforts 

have supported the next generation of language speakers through the Akwesasne Freedom 

School, a language immersion program that has been running for 46 years. The Akwesasne 

Cultural Restoration Program has supported both language learning and cultural practices, such 

as traditional medicines and hunting/trapping. There has also been a revitalization of youth 

coming-of-age ceremonies like Oheró:kon. 

The community’s history has informed our work in important ways. Our project aimed to 

be inclusive of diverse experiences and the resistance that Akwesasró:non exhibited to maintain 

strong language, culture, and ceremonies. Guiding our data collection was the understanding 

that culture belonged to and is a characteristic of the community rather than being owned by 

individuals, meaning that participants regardless of religious background or upbringing could 

contribute to knowledge of cultural values rather than privileging only those who are fluent 

speakers of Kanien’kéha or those who are raised in traditional households. All recruitment and 

data collection were conducted by two women who are from and embedded within the 

community of Akwesasne (BWJ and CL). Their existing knowledge of and relationships within 

the community supported trust in sharing cultural knowledge as well as the richness and depth 

of the interview content. 

Positioning the Research Team 

An interdisciplinary research team collaborated on this study. Brittany Wenniserí:iostha 

Jock is the NPI of the project and is Bear Clan from the Akwesasne Mohawk Territory. She was 

raised in Akwesasne and has dedicated herself to lifelong learning of Haudenosaunee and 

Kanien’kehá:ka culture and language. After receiving a master’s in epidemiology and a doctorate 

in social and behavioral interventions with expertise in qualitative methods, she returned to 

Akwesasne to continue her culture and language learning and support health promotion 

research initiatives. BWJ trained team members and gathered all data (Kitchen Table Talks and 

Talking Circles). 
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Brittany McBeath is an Indigenous PhD candidate and trainee on the project. She is of 

mixed Kanyen’kehá:ka and European descent with ancestral roots in Tyendinaga Mohawk 

Territory. She sits with the Wolf Clan and is committed to learning and living onkwehón:we’neha 

(our original ways of doing). Her educational background is in health promotion and 

community-engaged research done in partnership with the Kahnawà:ke Schools Diabetes 

Prevention Program (KSDPP). She has an interest in program evaluation which stems from her 

previous experience as a community mentor and facilitator of youth leadership programming 

through Right To Play. BM was involved in conducting the qualitative data analysis and writing 

the manuscript.  

Colin P.T. Baillie is a PhD candidate in the School of Kinesiology and Health Studies at 

Queen's University in Katarowki (Kingston). His family roots are primarily from England, 

Scotland, and Romania. As a Kahnawà:ke Schools Diabetes Prevention Program (KSDPP) 

Research Team member since 2014, Colin’s work focuses on the ethical conduct of Indigenous 

health research and understanding the concept of rigour in research projects guided by 

Indigenous methodologies. CPTB co-conducted the qualitative data analysis and was involved in 

writing the manuscript.  

Connie Lazore is a lifelong resident of Akwesasne, was employed by the Mohawk Council 

of Akwesasne for over 35 years prior to her retirement, and most recently was a community 

leader for six years in the elected position of Tsi Snaihne District Chief. In her leadership role, 

she obtained a graduate diploma in Indigenous Policy & Administration from Carlton University 

and a certificate in Emergency Management to better serve her community. Together, her years 

of experience, has allowed her to know many people, processes and knowledge as well as have 

established relationships in all levels of local governments that contributed to the coordination 

of this project in Akwesasne.  

Niiostosera’ah Thompson is a Mohawk artist, designer, and entrepreneur from 

Akwesasne, and the founder of Small Feather Empire, a luxury brand integrating traditional 

raised beadwork with contemporary design. Her creations blend culture, elegance, and 

storytelling – redefining what Indigenous artistry looks like today. She also has extensive 

experience facilitating Indigenous art workshops, mentoring youth, and engaging in community-

based cultural programming. NT contributed to the writing of the discussion section and 

provided artistic interpretation of the findings through beadwork representing the 

Tekaria’karéhton Framework. 

Dave Bergeron is a non-Indigenous researcher and Associate Professor in Nursing, and a 

Junior 1 Fonds de recherche du Québec – Santé Scholar. He completed a PhD evaluating a 

health promotion program in remote rural Indigenous communities in Peru and a postdoctoral 

fellowship focused on Indigenous research partnerships. He has been a member of the KSDPP 
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research team since 2021 and the QcNEIHR since 2023. His research focuses on Indigenous 

health promotion and global health, participatory and community-driven research partnerships, 

and innovative approaches to knowledge exchange. For this study, DB contributed to study 

design, methodological support, and manuscript writing and review. 

METHODS 

We utilized a community-engaged research approach grounded in Indigenous 

methodology. The project was governed through shared decision-making with community 

participants and health leadership through the Community Advisory Circle (CAC), which guided 

how the work unfolded. Data collection was conducted in two phases, starting with Kitchen 

Table Talks with knowledge carriers and health promotion staff from Akwesasne. Subsequent 

Talking Circle sessions and Community Advisory Circle presentations were held to confirm and 

clarify findings with Kitchen Table Talk participants. 

Participants 

We used criterion sampling to identify participants with culture or language knowledge 

and/or health promotion experience. First, the NPI (BWJ) and community researcher (CL) 

developed a list of participants who were engaged in health promotion work in the community, 

had knowledge of Kanien’kéha (Mohawk language) and/or Kanien’kehá:ka culture, and were 

adults aged 18 years or older. The community researcher (CL) recruited participants from the list 

by email, phone, or in-person conversation, prioritizing participants with the most knowledge in 

the research topic. As data collection advanced, theoretical sampling (Charmaz, 2024) was used 

to identify individuals who could fill gaps in understanding (for example, a language expert was 

interviewed towards the end to understand the breakdown and relationship between 

Kanien’kéha words/concepts). 

Data Collection 

Kitchen Table Talks 

The method of Kitchen Table Talks grew, within our team, from the term informally 

coined by knowledge holder Dr. Amelia Tekwatónti McGregor and describes an interaction 

similar to an interview, in that it gathers stories and perspectives through guided conversation, 

but it differs in some key ways. In a Kitchen Table Talk, the interviewer is often a member of the 

cultural group or community and participates as an active contributor to conversation, fostering 

a relational, reciprocal exchange grounded in shared identity and oral knowledge traditions. 

Kitchen Table Talks were conducted in-person where the participants were comfortable, such as 

in their homes or a private, centrally located community space. After giving an offering of 
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tobacco to participants, participants provided verbal consent before the start of data collection. 

Kitchen Table Talks were exploratory, by beginning with open-ended questions (e.g., asking 

about cultural concepts that guide their work) and included the topics listed in Table 1. After 

open-ended questions, participants were asked about their interpretation of concepts from the 

Kaienere’kó:wa (The Great Law) (i.e., Skén:nen, Ka’shatsténhsera, Ka’nikonhrí:io) and for 

participants to describe how they applied to health promotion implementation. All Kitchen 

Table Talks were facilitated by the NPI (BWJ) between August 2024 and February 2025 and 

lasted between 35 and 103 minutes. Most Kitchen Table Talks (21 in total) were attended by the 

community researcher (CL) to ensure that participants were comfortable, given they had 

established relationships with CL during recruitment. Audio recordings of the Kitchen Table Talks 

were transcribed verbatim and returned to participants for edits and/or clarification before 

analysis. 

Talking Circles 

The Talking Circle method shares similarities with a focus group in that it supports 

collective reflection; however, it is grounded in specific cultural protocols that structure the 

dialogue in ways that ensure each participant’s voice is heard and respected. Frequently used in 

Indigenous contexts as a qualitative data collection method, the Talking Circle is not simply a 

group discussion but a ceremonial and relational space (Brown & Di Lallo, 2020). Participants 

and the facilitator sit together in a circle at the same level, reinforcing equality and shared 

responsibility. A guiding prompt is offered, and participants share their reflections one at a time, 

typically using a talking piece—such as a stick, stone, or feather—that is passed in a 

counterclockwise direction in Haudenosaunee communities. Two Talking Circle sessions were 

held in January 2025 in Akwesasne to confirm and clarify preliminary findings with Kitchen Table 

Talk participants and co-design artwork depicting research findings. We used a combination of 

criterion and convenience sampling to identify participants. All Kitchen Table Talk participants 

were invited to attend one of two sessions, and participants chose the session that was most 

convenient to them. CL recruited participants by phone or email. Talking Circles were facilitated 

by the NPI (BJ), held in the health center meeting room, and lasted between 109 and 112 

minutes.  

Before the sessions, the data collection and analysis team (BJ, CL, BM, CB) shared 

preliminary results with a Kanien’kehá:ka artist from Akwesasne (NT). The purpose was to 

develop draft imagery depicting research findings and to provide participants with an example 

of what could be possible for the artistic representation of the findings to be done as beadwork 

by NT. After opening the meeting with the Ohén:ton Karihwatéhkwen and offering a tobacco tie 

to each participant, the sessions began with an overview of the research objectives and 

methods, along with a summary of preliminary themes (i.e., Seriwakwénnienst, 

Kanoronhkwàtshera, Ka’shatsténhsera, Skén:nen, Ka’nikonhrí:io, Indigenous Evaluation). 
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Participants were then asked for their reactions to these themes and for suggestions to improve 

the preliminary findings. Participants were shown a visual conceptual map generated by the 

research team and asked for recommendations on how to better depict the findings. They were 

then shown the draft artwork design to further the discussion. To support consensus-building 

between Sessions 1 and 2, a summary of feedback from Session 1 was provided to participants 

of Session 2 following an open-ended discussion of each topic. Participants were asked to 

describe the extent to which they agreed with the earlier feedback or to provide additional 

suggestions. The sessions ended with a recap of overall discussion points and participant 

recommendations, followed by thanking them for their participation, and a closing with the 

Ohén:ton Karihwatéhkwen. Talking Circle audio recordings were transcribed verbatim for 

inclusion in the analysis. 

Ethics and Community Approvals 

This project received ethics approval through the McGill REB (#23-04-013). The project 

was also approved by the Akwesasne Mohawk Council with a Band Council Resolution and 

through a signed MOU outlining roles and responsibilities for how the community and research 

team would collaborate on this project. A Community Advisory Circle provided feedback on the 

study and provided feedback and approval for preliminary results, presentations, final reports 

and manuscripts. The Community Advisory Circle also expressed interest in retaining the data 

for future generations, due to the cultural significance of language and cultural knowledge that 

would be generated through data collection. For this project, we asked permission to name 

participants. This practice acknowledges the contributions of the participants and is consistent 

with Kanien’kehá:ka (Mohawk) ways of citing teachers to support the power of the knowledge 

shared. In discussions with participants in the Talking Circle, participants decided that sharing a 

list of participants who contributed to this work but not attributing quotes to individual 

participants would best support knowledge translation within the community and give credit to 

those who contributed. In cases where participants did not consent to being identified, we have 

listed them as Akwesasró:non participants only. 
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Table 1. Participants in a Community-Based Sample 

Phase Phase 1: Identifying Kanien’kehá:ka concepts Phase 2: Confirming 
and clarifying findings 

Method Kitchen Table Talks Talking Circles 

Recruitment 27 participants approached 25 participants invited 

Sample size 27 participants total 
● 23 one-on-one Kitchen Table Talks 
● 2 group Kitchen Table Talks 
● 1 repeat Kitchen Table Talk 

Participants agreeing to be named include: 
Alice King, Amber Montour, Louise Herne, 
Tsiehente Herne, Joe Lazore, Brandon David, 
Karole Mitchell, Amanda Garrow, Fallan 
Jacobs, Wennietanoron Oakes, Norman 
Peters, Chelsea Swamp, Tom Porter, Joyce 
King, Jessica Shenandoah, Elizabeth Perkins, 
Leona Swamp, Jonel Beauvais, Della Adams, 
Emmy Mitchell, Aronhiaies Herne, Kathy 
Herne 

2 sessions 
(5 participants & 3 
participants) 

Fieldnotes 21 interview notes written by Connie Lazore  2 Talking Circle session 
notes written by 
Connie Lazore  

Duration 35 -103 minutes 109 & 112 minutes 

Date ranges August 10, 2024 – February 27, 2025 January 27, 2025 

Topics • Effective program implementation 

• Exploring Haudenosaunee cultural 
concepts for program implementation 

• Consent processes that align with 
Kanien’kehá:ka ways  

• Indigenous-led knowledge translation 
methods and approaches 

• Using knowledge translation to 
support community mobilization for 
health promotion 

• Confirm and 
clarify 
preliminary 
findings 

• Co-design 
artwork of 
research 
findings 

Data Analysis 

The analysis was data-driven and based on concepts identified by participants in the first 

round of Kitchen Table Talks (Kitchen Table Talks held between August 2024 and January 10, 

2025). Using concepts that emerged from the first round of Kitchen Table Talks, a deductive 

codebook was developed based on Kaienere’kó:wa by the NPI (BJ). Codes were also created for 
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Indigenous programs as well as codes for Indigenous and Western evaluation. Data was coded 

by two research team members (BM and CB), a Kanyen’kehá:ka woman and a non-Indigenous 

man, with over a decade of experience conducting community-engaged research with 

Indigenous communities. Both researchers utilized the codebook, paying particular attention to 

the relationships and distinctions between concepts. Double coding was used to identify 

interrelationships, and memoing was used to capture observations about the data (Charmaz, 

2024). During the analysis, the two research team members met weekly to discuss their 

observations and then met with the NPI (BJ) to build consensus on emerging patterns. Following 

a meeting with the NPI, an Akwesasró:non artist (NT) beaded an image representing the 

participant’s conceptions of evaluation (See Figure 2). The artwork, analysis, and quotes chosen 

to express the interrelationships between concepts were then shared in a workshop attended 

by participants for further reflection. 

RESULTS 

In the sections that follow, we introduce the Tekaria’karéhton (it’s been thought out) 

Framework, which brings together the key components of a Haudenosaunee view of evaluation. 

In sharing this framework, our intention is to illustrate how evaluation can look and feel when it 

is grounded in Haudenosaunee knowledge and led by the community itself. Consistent with the 

relationality of the Kaienere’kó:wa (The Great Law) which guides the people of the 

Haudenosaunee Confederacy, concepts are presented in relation to one another rather than as 

static concepts (See Figure 1). Since the concepts are grounded in Kanien’kehá:ka culture, we 

use Kanien’kéha (Mohawk language) in the name of each theme to center the knowledge 

embedded in the language since English translation would lose the original meanings of the 

word/concept. 
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Figure 1. Venn Diagram Depicting Relationships Between Themes 

TEKARIA’KARÉHTON (IT’S BEEN THOUGHT OUT) FRAMEWORK 

When reflecting on an approach to program evaluation which better aligns with 

Haudenosaunee ways of knowing, doing and being, the concept of Kanoronhkwàtshera 

(Love/Care) emerged as the heartbeat of community-based work and the foundation for 

sustaining wellbeing across generations. Love is what ensures that the efforts of every program 

are guided by care, compassion and collective responsibility to ensure that all members of the 

community are treated like family.  

The other interrelated concepts within the framework are rooted in the Kaianere’kó:wa 

(Great Law of Peace), which emphasizes the values of Skén:nen (Peace), Ka’shatsténhsera 

(Strength/Power) and Ka’nikonhrí:io (A Good Mind). Skén:nen refers to expressions of internal 

and communal harmony, Ka’shatsténhsera refers to individual gifts and collective strength when 

we are united in a collective vision, and Ka’nikonhrí:io refers to a way of thinking that sees more 

than one perspective and can see the big picture. This framework provides a culturally 

grounded way to better understand how Indigenous program evaluation is distinct from 

Western program evaluation in both its conceptualization and application. As one participant 

explained: 
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Well, they [the core values] go together. That’s the three of them go together. So if you 

do one, it leads to the other and it leads to the other. And then when you put them all 

together, there’s dynamite. 

The three core values of Skén:nen, Ka’shatsténhsera and Ka’nikonhrí:io are not separate or 

linear, but interconnected and mutually reinforcing. Another participant reflected that these 

teachings were “drilled into us,” clarifying their deeper meaning: 

Peace in the sense of harmony…power in the sense of recognizing your own strengths 

and the strengths that you can use to support your community as a whole and your 

family…and righteousness [good mind]…what your internal values are that again, 

support your community or benefit your community in the long run. 

These interrelated principles provide the foundation of this study’s findings, showing how 

evaluation of Indigenous programs must be grounded in values that prioritize harmony and the 

recognition of both individual and collective strengths. 

Ka’nikonhrí:io 

Participants expressed Ka’nikonhrí:io as having a good way of thinking that is able to see 

the whole picture. This can be expressed through curiosity, humility, adaptability, foresight and 

flexibility, but also through the capacity to set aside one's own perspective in order to listen and 

consider others. In this way, having a good mind was understood both as an inner state of 

awareness and intentionality as well as a collective process of decision-making that fosters 

peace and strength. One participant explained that the good mind provides the capacity to step 

beyond one’s immediate perspective to consider others, which in turn created peace: “The 

ability to step away from your own…perspective, and come into the light of either a second 

perspective…[or] a third perspective…how can we move forward from that?” Another described 

the good mind as a practice of humility in leadership, saying, “Because I'm working for the 

people, right? I don't want to come in here and say, I know everything, and we're going to do it 

this way.” Participants frequently connected their understanding of Ka'nikonhrí:io to the 

Kaianere’kó:wa (Great Law of Peace), emphasizing that a good mind is sustained through the 

everyday practice of respect, both within oneself and in relationships with others.  
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Seriwakwénnienst 

Respect, as directly connected to Ka'nikonhrí:io and Skén:nen referred to both self-

regulation and responsibility, cultivating balance in oneself while protecting peace in 

relationships and with the natural world. Authenticity was highlighted as a key expression of 

respect linked to the sovereignty of the self and one's identity. As one participant reminded: 

“Tohsa saionkwa'nikóhrhen onkha nisen…[never forget who you are and where you came 

from].” 

Another participant emphasized that beginning with sovereignty within an individual 

could lead to stronger collective sovereignty, suggesting that:  

If everyone in our community…could just have the philosophy from our own ways of self-

sovereignty first, before our collective sovereignty…for my own autonomy, and how I 

conduct myself, for myself, and then with others. I think that we would not need all of 

this policy, and we would truly have that freedom. And we would, I think we would have 

more harmony. 

Moving through the world in this way, with intentionality and a steady spirit was seen as an act 

of self-respect that requires a good mind. By being grounded in this way, one will create the 

conditions that foster the mental, emotional and spiritual balance that helps maintain a good 

mind.  

Authenticity was not only about identity, but also about how one engages in everyday 

interactions, from choosing words that carry more vibrancy and meaning to shaping programs 

that reflect community needs and values rather than imposed objectives. These practices 

demonstrated how authenticity, or being true to oneself, nurtured both inner peace and 

collective trust. Another participant noted:  

When we get back to the individual, a lot of what I used to help me navigate conflict was 

understanding the laws of the universe. And so, I started listening and practicing more 

natural law. And I found that when I started sharing these natural laws, they were helpful 

for me, they were helpful for other people. It's said that the two highest frequencies in 

the universe, in this realm, are authenticity and love. 
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To express authenticity and love in a way that is true to oneself requires us to exercise a good 

mind. To be true to oneself also offers a form of honesty that supports mutual respect and 

creates space for good intentions to guide your interactions with others as well.  

Open communication and listening were equally central to embodying Ka’nikonhrí:io. 

Respect was shown by inviting honest feedback, and being open to criticism, as one participant 

shared:  

I tell everybody, ‘Tell us the good, tell us the bad... be truthful on this... we really want to 

hear it.’ And then those suggestions, I take those back to the staff, ‘How can we…do 

these programs that they’re asking us to do?’ 

Listening with humility was described by one participant as a way to maintain peaceful 

relationships as one participant described their approach: “I’m not here to lecture, I’m here to 

listen…‘I want to hear what it is, let’s fix it together.” These approaches emphasized not only 

meeting community needs but also strengthening trust and mutual respect. 

Trust itself was described as something that had to be continually offered and renewed. 

One participant explained, “I know the friendship, the love is there, the respect, because I gave 

it, and I’m going to keep giving it.” Others reflected on how this extended to supporting families 

through grief, describing respect as patience and care that allowed people to find their way back 

to peace, and renew their strength to keep going. As one participant explained: 

We don’t tell people... ‘Just get over it.’ But we tell them that… at some point you’ll be in 

a place where you can let go and you can move forward, and you can have that inner 

sanctity. It comes back, that peace... that feeling settled again. 

Through these perspectives, Ka'nikonhrí:io emerged as a practice of cultivating 

awareness, authenticity and humility within oneself, while extending respect, trust and 

openness outward to others. Living with a good mind was not only about individual clarity, but 

also about creating conditions where the community feels safe, and feels included or heard.  

Skén:nen  

Participants described Skén:nen in many forms: as a feeling (e.g. of being at ease and 

contentment), a state of slowness, of being without turmoil, a place that welcomes and 

comforts, and as a quality that exists between people when peace is upheld in relationships and 

conflict can be resolved. Peace was often illustrated through metaphors of satisfaction and 
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balance. One participant likened it to the feeling that follows a nourishing meal, when hunger is 

satisfied and the body can be at rest. One participant shared:  

To me, peace is something like… at the end of that good meal, have you satisfied your 

hunger? When you're in a place of contentment... then there is joy. You can enjoy a 

sunrise… . You can enjoy your children… because there's contentment. And the other 

way that I look about it is… when a mother has a baby and she breastfed her baby and 

then that baby is full, it's sleeping, it's in a state of contentment. 

Peace was also understood as something that could be cultivated within the self through 

intentional practices of grounding and letting go of hurt. As one participant explained:  

When you bring peace back inside of your body, and you just think about what you need 

to do to be peaceful … that’s a lot of work, to think of all the people who hurt you. 

Right? In the mornings, that’s what I do, is I think about peace, I think about just for that 

to enter my body, to enter my being, and how to use that, right? In all of my affairs. 

This personal work of bringing peace into one's own body and mind was seen as 

essential preparation for engaging respectfully with others, offering a foundation from which 

challenges could be met with patience and balance. 

Peace was not only understood as an internal state but also as a quality that could be 

tangibly felt in collective spaces such as programs and organizations. The atmosphere of a 

space, whether supportive or toxic, was thought to shape the experience of peace for those 

who entered it. As one participant questioned, “Is the place a toxic work environment, and 

could that be felt by a community member? Could that community member … rate that, hey, I 

would [say] this program gives me Skén:nen?” In this sense, peace was both personal and 

relational, something organizations had a responsibility to cultivate so that community 

members could experience it.  

Participants also cautioned that peace does not mean the absence of difficulty or 

conflict. Instead, it was framed as the capacity to face challenges openly, with communication 

and honesty, rather than through avoidance or silence. As one participant explained:  
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We have to be checking in on people, right? Because we have to be able to identify 

things that are going wrong in order to look at the good. It’s not like we live in a fairy tale 

where everything’s going to run smoothly. … How do we keep that development going 

where we can still work through what’s not working? 

Through these reflections, peace emerged not as a static condition but as an ongoing 

practice, something to be nurtured daily within oneself, expressed in relationships with others 

and within the environments around us.  

Ska’nikón:ra 

Where peace connects and overlaps with Ka’shatsténhsera, the power that brings peace 

is consensus, or ska'nikón:ra (one mind). Participants described being disconnected from 

ska’nikonrí:io (one good mind), and seeking guidance by ancestors to find clarity and purpose. 

As one participant reflected on their own efforts to seek greater purpose: 

Trying to be the creator of your own lifetime, and decide…what is truly worth our energy 

and our cause, and our efforts right now. What can we do today that will help our kids 

prosper in the future?  

Coming together around these shared priorities for future generations, such as protecting clean 

water, soil, and food systems, was also seen as a way of directing community energy toward a 

collective vision of wellness. 

Ska’nikón:ra was also demonstrated through inclusivity and equality in community 

practices, even in small but meaningful details. As one participant explained, when making baby 

bibs featuring clan symbols, they also created one with the Confederacy belt for families 

without clans. One participant explained:  

We know that our clan system is really important, and we know not everybody has a 

clan…we never want anyone to feel badly that they don’t have a clan…so we do have 

one [bib without clan symbol]…because we do – we treat everybody the same.  
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This commitment to equality ensured that programs did not unintentionally exclude or harm 

community members, but instead reinforced belonging and dignity within the community and 

nation. 

Through these participant reflections, Skén:nen and Ka’shatsténhsera come together as 

a force that emerges from caring for one another in a way that honours principles of equity and 

inclusion and coming together as one mind for a collective vision of health and healing.  

Ka’shatsténhsera  

Participants described Ka’shatsténhsera as both the unique gifts and abilities carried by 

individuals and the collective strength that emerges when people are united. Strength was 

expressed as empowerment, resilience, vitality, unity, equality and consensus; qualities that are 

deeply interconnected and sustained through cultural teachings and practices.  

Participants emphasized that Ka’shatsténhsera arises most powerfully through unity and 

shared responsibility. In visioning work with program directors, one participant described a 

realization that “the people are the medicine”, meaning that healing comes from reciprocity and 

interdependence with one another and from recognizing that “our own community is what is 

going to heal us.” In describing their experience being part of a land-based program, another 

participant reinforced this principle of equality and shared duty:  

Within that canoe ... it doesn’t matter if you’re elected chief. Doesn’t matter if you’re in 

maintenance. It doesn’t matter where you’re from. You have a paddle and you have a job 

to do. And it really clears that [positions of power] because … there’s no hierarchy to it.   

This story affirms Ka’shatsténhsera arises when every person fulfills their role, and not when 

hierarchy dictates one's power or importance.  

O’tónhkwa 

Where Ka’shatsténhsera connects and overlaps with Ka’nikonhrí:io, it was often 

described as the ability to embrace and draw upon traditional knowledge, applying it 

meaningfully in daily life. One participant reflected that success was not measured by external 

markers but by the extent to which teachings were lived: 

Success … in traditional medicine, would be like, did the person understand the legend 

[teaching], for example. Did they apply [the ceremony] in life …? Did they have a strong 



Tekaria’karéhton (it’s been thought out) 20 

doi: 10.18357/cjpe.2026.40.1.1218  © 2026 RCEP/CJPE 40.1 (Spring), 1-31 

belief in it? Or did they have doubts? And if they had doubts that it wasn’t going to work, 

did it work or did it not work?   

Here, strength was not simply physical or external, but connected to the good mind — the 

openness, belief, and willingness to carry teachings into everyday life. 

Resilience and strong life-force were also seen as forms of strength that extended 

beyond the individual and were nurtured through ceremony and reciprocal care for one 

another, which required having a good mind. In describing how the community responded to a 

loss, one participant shared: 

We took what we were feeling in the loss, and we honoured him in a way that … felt 

right to us … we smudged, we burned tobacco, we wrapped the wife in a quilt and spoke 

to his [family]. And we shared a meal and gave them some words … to lift them up … 

now it’s just this sort of understanding that we have with each other … when there’s a 

loss in community. I can message and say, ‘OK, we need firewood for this family,’ and … 

they already know, because we’ve counted on each other in those situations before.   

In this way, strength was framed not only as endurance but as the collective capacity to uplift 

and carry one another.   

Kanoronhkwàtshera
At the center of Skén:nen (Peace), Ka’shatsténhsera (Strength/Power), and 

Ka’nikonhrí:io (A Good Mind) lies Kanoronhkwàtshera (Love), which participants described as 

the essence that binds all three values together. As one person explained, “Because when an 

Indian says Kanoronhkwàtshera, that means for our duration of our life, I stand by you. I will 

protect you. I will be kind to you. I will be helpful. That’s what it means.”   

This enduring devotion was reflected by another participant in everyday practices of 

generosity and hospitality, passed down through teachings: 

Whenever somebody comes to your house ... always open the door for them. And don’t 

ask them if they’re hungry. You give them food. Don’t ask them if they’re thirsty. Give 
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them something to drink. Don’t ask them if they got a place to sleep tonight … you offer 

them. 

Love was thus described as action, as care and responsibility carried into every relationship. 

Love was also tied to collective responsibility, ensuring that all work and all programs served the 

greater good of the community. One participant put it simply: “Everything we do is for 

community. So ... if there is any friction … it’s addressed. …Who are we doing this for? It’s for 

community.” Another described this as “culture in action,” explaining how: 

When there’s a death in the community, and he’ll go get firewood, and he’ll go right to 

their home and help them … without all that red tape, I feel like it’s just person to 

person, it’s helping people and what they need, and adjusting to whatever that looks 

like. 

This willingness to walk into difficult situations and offer help without hesitation was seen as a 

defining expression of Kanoronhkwàtshera. As another participant explained, “Our community 

is so big on helping people … We go above and beyond. Like, when somebody is in need, that’s 

just been my values all the way through … ‘What can I do?’” 

Love, then, was not only personal but deeply collective. Skawatsí:ra (One Family) was a 

word used to describe seeing all community members as our relatives and to be cared for as 

such. This is a value that underpins the work that participants are doing within the community, 

whether it be nursing, public health, or other roles of service. The question that drove one 

participant to do this work was: “How can I help my community more?”  

Finally, it is important to highlight that while we show love through caring for and giving 

back to the community, expressing gratitude in return is also closely tied to 

Kanoronhkwàtshera both in practice and linguistically:  

“The root word of Kanoronhkwàtshera means your head, your brain, “Sanón:ware” is 

the root word I believe. So, [it’s saying] come from your brain to give thanks ... and so 

when you say konnorònhkwa that comes from the root word sanón:ware. It’s not by 

accident, it’s by intent, because it [giving thanks] came here intentionally. It didn’t come 

from anywhere, just here [your head]. And so konnorònhkwa, intentionally, you’re 

telling 
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them how valuable or how much you care. And so “ensatanonweráton” is in there too. 

Anón:ware, because it’s from the intent. So that’s what they call thanksgiving too, 

Ohénton Karihwatehkwen. 

This emphasis on giving thanks reinforces that Kanoronhkwàtshera is not only a feeling, but a 

deliberate act that demonstrates care through reciprocity. In this way, gratitude becomes a 

methodology, or a way of showing love through intentional acknowledgement that reflects the 

value of those we are in relationship with. If Indigenous evaluation is to reflect 

Haudenosaunee ways of knowing and doing, the practice of giving thanks must be prioritized 

as an active process that guides how we reflect, learn and assess how to move forward.  

Figure 2. Beaded Representation of the Tekaria’karéhton Framework by Niiostosera’ah 

Thompson (Small Feather Empire, Akwesasne) 

Note. The central heart represents love as the foundation of evaluation, surrounded by peace, 

strength and a good mind. Each bead symbolizes relational accountability and interconnection 

within Haudenosaunee worldviews. 
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Artist Statement: Tekaria’karéhton Framework Beadwork  

By Niiostosera’ah Thompson, Small Feather Empire, Akwesasne. 

This beadwork piece was created in collaboration with participants to bring the 

teachings of the Tekaria’karéhton (it’s been thought out) Framework to life through color, 

texture, and motion. Each element represents the relationships that sustain us between Peace 

(Skén:nen), Strength (Ka’shatsténhsera), and A Good Mind (Ka’nikonhrí:io), all held together by 

Love (Kanoronhkwàtshera). Love is placed at the center of the design to symbolize its role as 

the heart of community well-being and as the force that binds all knowledge together. The fire 

and planting of a seed at the center of the design both represent acts of love that incorporate 

the roles from all genders. The Tree of peace embodies the three concepts of the 

Kaienere’kó:wa (Peace (Skén:nen), Strength (Ka’shatsténhsera), and A Good Mind 

(Ka’nikonhrí:io)) and are supported by the moon and the sun. Corn and tobacco plants at the 

bottom represent the outcomes of these four concepts: health and wellbeing for the people.   

The circular composition mirrors the cycle of reciprocity: what we give returns to us 

through others. The use of layered beadwork reflects the depth of interconnection within 

Haudenosaunee thought that our ways of knowing, being, and doing cannot be separated. 

Metallic and translucent beads were chosen to represent reflection and light, reminding us that 

evaluation, like beading, is a process of seeing clearly, refining with care, and creating harmony. 

This artwork was made with the intention of honoring the voices and stories shared 

throughout this project. It stands as a visual teaching, a reminder that our evaluations, like our 

beadwork, must always begin and end with love. 

Current Realities of Program Evaluation 

Another salient aspect of the results that emerged focuses on the challenging context 

participants are currently working within, and that it does not yet reflect what the 

Tekaria’karéhton Framework proposes. Participants described navigating dominant evaluation 

structures that they often considered disconnected from community realities. They explained 

that dominant frameworks are not only exploitative and invasive, but also inadequate for 

capturing meaningful relational outcomes. When asked about the ways to track program 

success through federal funding reporting metrics, one participant stated:  

There’s really no way. Well, I mean, they [federal funders] just ask for participant 

numbers, they want to know … the title of your event, the type of event, and how many 

people participated. And then there’s a box where you can highlight successes. But from 
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my experience … when we send these reports … where does that information go? I don’t 

ever get anything back, they’re not compiling and showing me … all communities that 

receive this funding, and this is what they’ve done … it just goes, and then we keep 

getting money … because … we are checking the box that it’s completed. 

Rather than supporting learning and knowledge sharing, many participants reported that 

evaluations seemed to focus on “box-checking” and accountability to funding bodies rather 

than community members. Participants also described how this disconnect had real 

consequences; not just for how evaluation was done, but for how future programs were then 

funded and sustained. These types of evaluations even impact the type of programs that are 

offered in the community. According to one participant:  

We’re programmed to death in our community, and … it [a program] begins and it ends, 

right … that’s programming. But to me, when you’re trying to restore, rescue, recover ... 

reawaken, a culture and a people. It can’t have a beginning and end. There has to be 

some kind of continuity. 

Existing evaluation frameworks were seen as only capturing short-term outputs, and as 

fundamentally misaligned with Indigenous ways of knowing and doing. Another participant 

explained: 

Spirit doesn't tell you 8 to 4, right? You just help. And so when I put these clients out 

there for four days [for a fasting ceremony], I came back to work and they denied me any 

time over eight hours to be supportive. Complicated, but whatever. 

This led to Indigenous program coordinators feeling undervalued and unsupported in their roles 

when constrained by certain boundaries of program implementation and evaluation. One 

individual put it as follows:   

It's kind of hypocritical, because it's like, OK, hurry up, and wave your feather, and be 

Onkwehon:we [Indigenous], and teach all these people, but no, no, you can't go to … 
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that ceremony. So it's like, what? That's frustrating. So it's … no support, too, because it's 

like.… Where do you think this all came from? 

Program implementation and evaluation was seen as primarily being imposed through external 

requirements rather than reflecting a culturally grounded or community-driven approach that 

created barriers for program coordinators from being able to fully meet the needs of the 

community. Currently, program evaluation is not experienced as a tool for strengthening 

community work, but as an externally imposed mechanism that often constrains it.  

DISCUSSION 

The findings of this study demonstrate how Kanien’kehá:ka knowledge systems offer a 

distinct and culturally grounded way of thinking about evaluation that begins and ends with 

relationship. The framework that emerged, centered on Kanoronhkwàtshera (Love), positions 

cultural values as inseparable from how community work should be carried out and how 

success is understood. Participants explained that evaluation is not something done at the end 

of a project, but something carried through relationships from beginning to end, expressed 

through stories and reflections on how people work with each other while staying accountable 

to the community and supporting wellbeing in a respectful and balanced way.  

This way of thinking aligns closely with the Kaianere’kó:wa (Great Law of Peace), the 

prophecy that brought the original Haudenosaunee nations together under a shared way of life. 

The Great Law did not simply end conflict, it transformed the conditions that created conflict in 

the first place by introducing the oldest democratic governance system that has been 

acknowledged as an inspiration for the American Constitution (Iroquois Confederacy of Nations, 

1987). The Peacemaker shared this prophecy, traveling from nation to nation, using dialogue 

and did so with Kanoronhkwàtshera (Love) at the heart of this work.  

Our findings echo the Peacemaker’s original intent. Participants repeatedly emphasized 

that Kanoronhkwàtshera (Love) is the center of all meaningful work. Love is not described as a 

fleeting emotion but as an enduring practice of care and expression of gratitude. It is the 

principle that sustains harmony in relationships, motivates action, and ensures that work 

carried out in the name of health promotion, remains grounded in community values. In many 

ways, Kanoronhkwàtshera mirrors the purpose of the Great Law itself, which is to bring people 

together under shared purpose and to maintain peace through ongoing acts of compassion. 

Conflict resolution or healing, which is central to the Great Law, also emerged strongly 

in participants’ reflections. They emphasized that peace, at the community level, is not the 

absence of disagreement but as the ability to reconcile conflict with respect, openness and 
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humility. Similarly, at the individual level, peace does not mean the absence of discomfort; 

rather, it reflects having the tools and teachings to navigate challenges, overcome them and 

emerge stronger than before. This mirrors the Peacemaker’s teachings, where balance and 

reconciliation are achieved through respectful dialogue rather than avoidance or punishment. In 

this sense, evaluation that is grounded in Haudenosaunee values becomes a living expression of 

these teachings. It is about maintaining peace in relationships, listening with a good mind, and 

continually returning to love as the guiding force of successful work. 

The Kaianere’kó:wa has been described as being understood as “the great good” or “the 

great love,” (J. Maracle, personal communication, Great Law of Peace Recital in Tyendinaga, 

August 4, 2025), and this is an important point of connection to the framework presented here. 

The fact that love emerged from this study as the foundation of successful health promotion, 

speaks to the continuity of Haudenosaunee knowledge across generations. Love is what binds 

together Skén:nen, Ka’shatsténhsera, and Ka’nikonhrí:io just as the Great Law binds nations 

together under one mind and one purpose. Participants spoke about love as an ongoing 

commitment; to one another, to community, and to future generations. This understanding 

transforms the purpose of program evaluation into a measure of collective care. Success 

becomes less about counting outputs and measuring objectives as either met or not, and more 

about asking whether our actions have reflected love, whether they have restored peace, and 

whether they have strengthened the minds and spirits of those involved. 

The Tekaria’karéhton (it’s been thought out) Framework extends Indigenous evaluation 

scholarship by demonstrating how evaluation grounded in relational accountability and self-

determination is strengthened when love is understood as both the methodological and ethical 

foundation guiding the work. While the literature has emphasized how Indigenous evaluation 

challenges Western assumptions of objectivity by centering relationships and collective 

responsibility (Cram, 2018; Johnston-Goodstar, 2012; LaFrance et al., 2012; LaFrance & Nichols, 

2009; Shepherd & Graham, 2020), this study shows how love gives meaning to the process itself 

and ensures that evaluation reflects the values communities live by. By grounding this work in 

nation-specific teachings, rather than pan-Indigenous generalizations, this framework also 

highlights the importance of Kanien’kéha (Mohawk language) in ensuring conceptual integrity 

and maintaining direct connection to Haudenosaunee worldview. 

It has been acknowledged by community members that the Tekaria’karéhton Framework 

carries meaning that is applicable for guiding evaluation within many contexts, audiences and at 

many levels (i.e. individual, interpersonal, organizational). The next phase of this work is to 

translate the framework into an implementation-ready evaluation tool for community-based 

programs that can be tailored to local contexts. First and foremost, the results are intended for 

Indigenous health promotion program leaders, and organizations seeking evaluation 
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approaches that reflect our own values and relational responsibilities. However, this work is also 

directed toward funders, policymakers and non-Indigenous evaluators who want to play a role 

in reshaping accountability expectations. For these audiences, the findings invite critical 

reflection on how success is defined, measured and reported upon and call for a shift toward 

models that center relational accountability and collective community wellbeing.  

It is important to acknowledge that the contexts in which these results will be used are 

not currently supportive – as identified by the stories shared by participants. The 

Tekaria’karéhton Framework is entering systems that continue to privilege Western evaluation 

paradigms and funder-driven accountability structures. Its application may therefore occur 

alongside existing reporting requirements rather than in place of them. Community 

organizations may need to engage in dual processes, meeting external funder expectations 

while grounding their internal reflection and decision-making in this framework. These realities 

highlight both the structural constraints communities continue to navigate and the incremental 

nature of challenging and transforming existing evaluation systems.  

Strengths and Limitations 

There are important strengths of this work to consider. Our project respected 

community and participant timelines and priorities, remaining flexible to community needs 

throughout the project. This helped us to center relationships and supported rich data 

collection with participants. Second, our team built in processes to develop consensus in study 

findings, including confirming key concepts in Kitchen Table Talks and reporting preliminary 

results to participants and advisory circle members to confirm and refine results. Third, 

recruitment and data collection was conducted by two Akwesasró:non researchers, allowing the 

project to center relationality in recruitment and supported rich discussions with all 

participants. Fourth, our project worked to incorporate Indigenous protocols, incorporating 

aspects of feeling, emotion and spirit into this project which are typically not considered, 

including depicting findings using a Kanien’kehá:ka artistic medium and providing tobacco for 

participants. Although it is typical within Western research paradigms to highlight limitations, 

we want to reframe these as necessary considerations for interpreting our findings. Our project 

grappled with the question of who gets to speak on behalf of the community and about culture. 

Although this study aimed to be inclusive, given the described history of Akwesasne, and the 

identity and existing relationships of the research team members from the community, had it 

been led by someone else, this project may have sampled participants in a different way. We 

think that an alternative study would have produced similar findings but could have elicited 

different teachings, depending on the backgrounds of participants. It is also important to 

consider that these results come from one Kanien’kehá:ka community. Despite this, we believe 

that these findings are applicable to and will resonate with other Haudenosaunee communities 
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and nations, given that the cultural concepts span the confederacy and are not community- or 

nation-specific. Given the culturally-grounded nature of these findings, readers should be 

cautious in applying findings to Indigenous communities from other cultural backgrounds 

without adaptation.  

CONCLUSION 

In applying the Tekaria’karéhton Framework to program evaluation in community 

settings, the implications extend far beyond methodological innovation; rather, it signals a 

fundamental shift toward restoring evaluation as an act of relational care, guided by the 

principles of peace, strength, a good mind, and ultimately, love. Evaluation is not an external 

audit but a shared journey of reflection that provides an ongoing opportunity to ask whether 

programs and facilitators have acted with a good mind, brought peace, and strengthened 

community spirit. This orientation also redefines impact or success as not being measured by 

outputs or efficiencies, but by how programs embody love and contribute to collective growth 

and well-being. The framework invites communities and evaluators alike to view evaluation as 

something that must be dynamic, adaptable, and sustained through storytelling, dialogue, and 

continuous self-reflection. 
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