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Abstract

This study addresses the question of the nature of indigenous people's connection to the
land, and the implications of this for articulating these connections in legal arenas where
questions of Aboriginal title and land claims are at issue. The idea of 'place’ is
developed, based in a phenomenology of dwelling which takes profound attachments to
home places as shaping and being shaped by ontological orientation and social
organization. In this theory of the 'senses of place', the author emphasizes the
relationships between meaning and power experienced and embodied in place, and the
social systems of property and territory that forms indigenous land tenure systems. To
explore this theoretical notion of senses of place, the study develops a detailed
ethnography of a Coast Salish Aboriginal community on southeast Vancouver Island,
British Columbia, Canada. Through this ethnography of dwelling, the ways in which
places become richly imbued with meanings and how they shape social organization and
generate social action are examined. Narratives with Coast Salish community members,
set in a broad context of discussing land claims, provide context for understanding senses
of place imbued with ancestors, myth, spirit, power, language, history, property, territory
and boundaries. The author concludes in arguing that by attending to a theorized
understanding of highly local senses of place, nuanced conceptions of indigenous
relationships to land which appreciate indigenous relations to land in their own terms can
be articulated.



Résumé

La présente étude traite de la question des liens qui unissent les peuples autochtones a la
terre. Elle explique les implications juridiques de ces liens sur les questions relatives aux
titres et aux territoires autochtones. Elle se penche également sur le concept de « lieu ».
Ce concept est abordé suivant une approche phénoménologique d’habiter, laquelle sous-
entend des attaches profondes a I’égard du foyer, élément fondamental fagonné par
I’orientation ontologique et 1’organisation sociale de la collectivité. L’auteur souligne la
signification du terme « lieu » d’un point de vue théorique en mettant 1’accent sur les
rapports qui existent entre cette signification et les pouvoirs qui habitent ce licu et qui
agissent sur les personnes qui fréquentent ce méme lieu. L’étude s’attarde également aux
systémes sociaux liés a la propriété et qui gouvernent la titularisation des territoires.
Pour approfondir la notion théorique de « lieu », I'auteur réalise une ethnographie d’une
collectivité autochtone faisant partie des Salish de la Cote de 1’océan Pacifique, située
plus précisément dans la partie sud-est de I’fle de Vancouver, en Colombie-Britannique
(Canada). A partir de cette ethnographie d’habiter, on examine la fagon dont les lieux
s’imprégnent de sens riches et profonds et comment ils fagonnent 1'organisation sociale
tout en produisant de l'action sociale. Les récits des Salish, étudiés dans le contexte plus
large des revendications territoriales, fournissent certains éléments permettant de mieux
comprendre le sens du terme « lieu » lorsque ’on dit qu’un lieu donné est imprégné de
mythes, d’esprits, de pouvoirs, d’une influence linguistique, de récits historiques, de la
connaissance ancestrale et de concepts tels que la propriété, le territoire et les fronticres.
Dans sa conclusion, I’auteur affirme qu’en se donnant un compréhension théorisée de la
signification du terme « lieu » qui accorde une importance particuliére a ses
caractéristiques locales, il est possible de se faire une idée plus nuancée des liens qui
unissent les peuples autochtones a la terre. Cette affirmation peut se vérifier, pour autant
que ’on accepte de prendre en compte la fagon unique dont les indigénes expriment les
liens qui les rattachent a la terre.
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Chapter 1

Introduction to the Problem of Place in the Coast Salish World
Introduction to Coast Salish Senses of Place
Few issues in Canada with such social significance have had so widespread a gap in
understanding as the contemporary land claims of First Nations people. With respect to
relationships to the land being claimed, there are major differences in cultural discourses
emanating from the Canadian state, mainstream Euro-Canadians and First Nations
people. Central to these differences are culturally situated perspectives on, and
experiences with, the very places that are being claimed. This study addresses the
question of the nature of indigenous peoples' connection to the land, and the implications
of this for articulating their relationships in legal arenas where questions of Aboriginal

title and land claims are at issue.

Coast Salish people have profound attachments to their home places which are
foundational to their social organization and ontological orientation. These places, which
range in scale from specific locales as small as a boulder or bathing pool, and as large as
a mountainside or a territory, are richly imbued with meaning, and are sites of personal
and community identity. They are encountered and experienced by the people who dwell
in them, and are the centres for the experience of relationships with others and with the
land itself. In Coast Salish peoples’ experiences of dwelling, place is the centre of
relationships with mythic stories, spirit power, ancestors, and other beings. These senses
of place run through the expressions of property and territory that underlie traditional

Coast Salish economies and inter-community relations. Engaging an anthropology that



pays careful attention to the way Coast Salish people attend to the experience and
meanings of place, this study lays out the ethnographic basis of Coast Salish dwelling in
the land. It examines the interplay of these profound senses of place with the attendant

relationships of power, community, territory and identity in which place is engaged.

Basso’s (1996:54) work with the Western Apache has caused many to reflect on how the
discipline of anthropology largely overlooked the ways in which people come to know,
experience, embrace and become constituted by place. Feld and Basso (1996b:7-8) have
set out a research agenda for the study of place, suggesting systematically investigating
how and why places become meaningful, and describing and theorizing the ways in
which people experience places, are shaped by them, and invest them with significance. [
take this research agenda as central to this study, as it provides a way to understand the
many facets of the cultural relationships to land that engage Coast Salish people. Like
many Americanist anthropologists (as reviewed by Valentine and Darnell 1999b:6), I
subscribe to the position that culture is a system of symbols and that underlying human
cultures is the interplay of and inseparability of language, thought, and reality. I argue,
as King has done, that the land is an integral part of this system of symbols, that “terrain
and culture are not separate in practice, and they should not be separated in analysis”
(2002:65). Such perspectives are consistent with the phenomenological anthropology
discussed by Ingold (2000c) and Jackson (1989; 1998), where a deep interplay between
person and place, society and nature, language and culture is highlighted. These
perspectives are essential for grappling with Coast Salish worldviews on their own terms,

and lead to a way of knowing how Coast Salish people experience and understand the



land.

Thus, this study sets out the ways in which Coast Salish senses of place are founded in
their ways of knowing, experiencing and relating to the world around them. These ways
of knowing are expressed, transmitted and learned through discourses, narratives and
other linguistic practices about land (Ingold 2002:249; Abram 1996). In relating to the
land, Coast Salish people tell stories of their First Ancestors, the Transformer and other
mythical beings who connect people to communities of kin and to the ancestral places
where they live. They practice spirit dancing and seek power from non-human persons
who dwell with them in the land. Though Salishan languages are endangered, people still
widely carry Indian names, evoke Aboriginal place names, and tell the many important
life stories and legends associated with these names, reflecting and reinforcing personal
and cultural identities. Property relations are maintained with respect to particular
descent group held resource sites, and residence group held resource areas. These
relationships with place inform the different degrees of identity with and ownership of
territories that continue to generate important community structures and social meanings
(Thornton 1997a), even when formulated within, and sometimes seemingly subsumed by,
the property and ‘economic systems of the state. It is these senses of place that I explore

in the chapters that follow.

Through narratives provided by Coast Salish people and my own accounts of participant
observation experiences, I explore configurations of senses of place which are drawn

upon by community members to discuss their connections to the land. These



ethnographic tools present a picture of the world as lived-in and experienced by Coast
Salish people. They reflect how place orders beliefs, social lives and fundamental
relations of power among Coast Salish people. In my on-going conversations with Coast
Salish people, relationships to the land (and expressions of it) often flow back and forth
between embodied, mythological, storied, named, influential senses of place, and the
gritty reality of poverty and social inequality that state-driven land alienation has
imposed on them. These Coast Salish expressions of connections to place have been
articulated at a point in history when community members are concerned about social
inequality, alienation from ancestral lands, continued engagement in ancient embodied
religious and spiritual practices and the ongoing negotiation of social and political
relationships. These senses of place, as I have come to know them, anchor Coast Salish
people in the world, which in spite of vast social inequalities and powerful contemporary
forces of cultural homogenization, continues to be experienced and thought of in
uniquely Coast Salish ways. The discourse revealed in the narratives and the ongoing
cultural practice show Coast Salish peoples’ resistance to both the intellectual and
political separation of culture from nature, which underwrites much of the mainstream

western ways of framing relationships to land.

Tension exists between powerful mainstream western views of the land and those held by
Aboriginal people (and others) who view the land through their experiences of dwelling
in it. This particularly becomes difficult from western perspectives when faced with
challenges to claims of exclusive property rights and jurisdiction over the lands where

Aboriginal people are rooted. In his study of Aboriginal property, Bryan rightly points



out that western cultures today do not generally view “our land use in terms of climate,
dreams, natural manifestations, or other key features of Aboriginal ontology to which we
do not have access” (2000:27). Mainstream western cultures are generally not
preoccupied with how we inhabit or dwell in the land, much less the complex nuances of

people deeply rooted in other cultural traditions.

Indeed in day-to-day engagements with land (and particularly in powerful world-shaping
engagements mediated by large-scale capital), mainstream western ontologies precipitate
views of land as“a surface that can be parcelled up and appropriated in bounded blocs,
with renewable resources of animals and timber above, and non-renewable reserves of
minerals and hydrocarbons below” (Ingold 2002:249). Such practices are relfected in
and propelled by a long line of influential western philosophical thought has seen ‘space’
as nature without culture, as land unobserved and unexperienced by people (Casey 1996;
1997). The western separation of space from place is an important part of the colonial
project, objectifying worlds-not-lived-in. From the empty ‘wilderness’ imagined in
western thought, has come part of the rationale for the colonization of ‘empty lands’ and

the indigenous people who live within them.

Given the structural inequalities in social power between the state and often marginalised
Aboriginal people, the vision of place espoused by the dominant society has in many
cases become hegemonic. It is the power to be able to transform the vast potential of
diverse cultural experiences into narrower practices of production and consumption. It is

intersubjective power, through the tactical (de Certeau 1984) and strategic (Bourdieu



1977) acts of the state, that bring it into being. This view, embodied in institutional
forms of the state, corporate and private capital, becomes a bureaucratic antithesis of
being-in-the-world, creating a world mediated by maps, texts, laws, administrative
systems, capital and commodities. Such tools at their worst impose a violence on
Aboriginal peoples who experience them (Blomley 2003), facilitating through the
dominant discourse of European colonialism, the attempted re-configuration of
Aboriginal relationships to the land. In the Coast Salish experience, these experiences of
colonialism were clearly felt through 19™ century European practices such as reserve
creation (Harris 2002), reordering of traditional Coast Salish house design with
government-built housing (Perry 2003), and the Canadian state’s long-term
reconfiguration of the ‘wilderness’ in Coast Salish territory as a commodity for capitalist
exploitation. The effects of this thinking continue today, as Coast Salish people and
others have experienced them in the continued tactics of the state in controlling the lands

and resources also claimed by Aboriginal people (Escobar 1996; Willems-Braun 1997a).

Coast Salish people, like many other indigenous communities, resist, defy and directly
engage these competing cultural visions of the land. Coast Salish people are no more
able to turn their backs on the colonial processes that have attempted to alienate the land
and resources than they are able to cease being-in-the-world as a Coast Salish person.
Just as story and myth telling, vision questing, spirit dancing and singing, hunting and
fishing, plant gathering, spirit dancing and singing are all ways of engaging in the
reciprocal relationships of respect with non-human beings, who dwell alongside humans

in the land, claiming the land has become a central feature of contemporary Coast Salish



cultural practice. A spiritual bather is at once claiming the land while she engages a
spiritual relationship with the beings and ancestors within it. Responsibility to the land,
to the ancestors, to other Coast Salish people, and to one’s own cultural identity are
wrapped in these kinds of engagements with the land in the Coast Salish world. From
this view, land claims are as much about engaging and being-in-the-world as hunting,
fishing and myth telling. The lawyer or negotiator who evokes the practice of spirit
bathing in land claim talks is drawing on the power of the very act to establish and

legitimize the claim.

By drawing on narratives and observations about the land, I argue that a Coast Salish
view of the land may be understood and interpreted within the existing Canadian legal
framework of Aboriginal title. As Scott and Mulrennan have argued, if the indigenous
tenure systems which underwrite legal formations such as Aboriginal title are to be taken
seriously, “indigenous cosmologies and epistemologies... [can not be considered] merely
epiphenonomenal to more narrowly political and legalistic dimensions of spatially
situated rights” (1999:150). I argue that senses of place such as those described in this
study are the foundations of Aboriginal customary laws and practices which give rise to

the existence of Aboriginal title.

Scott has addressed the issue of the political consequences of such an anthropological
study as this one, arguing that descriptive goals of the discipline may focus the discourse
in directions with certain political outcomes:

Anthropology, as scientific authority for the relativistic interpretation of



cultural ‘others’, is politically consequential, whether intended or not.

The language of anthropology is not a neutral medium that conveys ideas

formed in the isolation of a discipline; rather, as one vector in the field of

intersystemic discourses, it directs political action along certain paths,

which become institutionalized. (1988:51)
I think one of the central challenges of a social science that is so philosophically engaged,
as is the work of Ingold (2000c), is to bring such a conceptualization to bear on practical
political realities. The ethnocentric characterization of the lives of indigenous peoples as
‘primitive’ and ‘unsophisticated’ did not end with the likes of Engles and 19th century
anthropologists (c.f. Ingold 1996:146-147). Such ideas persist in the views of
contemporary judges (Culhane 1998), academics (Flanagan 2000), and the bureaucrats,
politicians and others who are influenced by them. These perspectives commit the
fallacy of perpetuating the dualistic notion of culture-nature that Ingold has drawn our
attention to. Such a vision of culture-nature has perpetuated the social, economic and
ecological inequalities experienced by indigenous people whose perspectives do not
make such a culture-nature divide. I believe we need to scrutinize these ideas by
providing detailed, specific and theoretically informed ethnographic understandings of
indigenous cultures. In presenting these issues, I intend to engage in the political

discourse of Aboriginal title and rights, and the larger issues of social equality and justice

that this discourse secks to inspire.

Much of the anthropology applied to the question of Aboriginal title in Canada in the past
has focussed on demonstrating land use and occupancy, an approach that responded to
the narrow criteria that the courts had previously defined as necessary to make a land

claim. These criteria for establishing the primae facie evidence for Aboriginal title have



led to projects of varying degrees of theoretical sophistication, geographical coverage,
and political explicitness, much of which occupies the ‘grey literature’ of unpublished
consultants reports and factums used in court cases. This literature seldom more than
superficially engages ontological perspectives of Aboriginal relationships to land,
favouring instead site and activity specific descriptions of historic or contemporary
practices of land use. Such narrowly framed approaches to describing connections to
place have the practical effect of being justifications for the state limiting the degree and
scope to which Aboriginal people should have a meaningful say in what transpires in

their territories.

Since the 1997 Delgamuukw decision, the Supreme Court of Canada has clarified the
nature and extent of Aboriginal title in Canadian common law (Slattery 2000; McNeil
1997; 2000). The now more detailed legal description of Aboriginal title has provided
for a more complex, wholistic views of Aboriginal land relations to be taken into account
in establishing an Aboriginal title. claim. Under this model senses of place imbued with
the stories, practices and experiences which underlie Aboriginal peoples' relationships to
place can be argued as forming an important component of the basis of Aboriginal
common law title to land. In this study, I lay out the foundations of cultural
understanding and practice on which an Aboriginal title claim could be based. While I
do not make any claims that this study is a complete picture of Coast Salish Aboriginal
title, through detailed ethnographic engagement with Coast Salish senses of place, I hope

to make a significant contribution to these theoretical and political goals.



In the following section, I delve more deeply into the theoretical framework that informs
my understanding of Coast Salish senses of place, and discuss the ways in which [ have
come to learn and experience something of Coast Salish relationships to the land. I

conclude by a summary of the remaining chapters of this study.

Toward a Theory of Place: Dwelling, Experience, Embodiment, Meaning and Power
In this section, I lay out the importance of the phenomenologically influenced
perspectives' that take seriously and give primacy to hunter-gatherer’ world-views. This
concretely descriptive approach, as Casey (1996:27) has pointed out, does not attempt to
impose structures or superstructures on Native views and reflections on how the world is
experienced and understood. I provide a historical context to the discourse of place in
philosophy and social science, then describe several central features of this perspective,

including the ideas of dwelling, experience, embodiment, meaning and power.

A comprehensive history of philosophy concerning the idea of ‘place’ has been written

by Edward Casey (1997; see also 1996). Casey has demonstrated that an oscillation

' T hesitate to label my work as a classical phenomenological approach which dwells, as
it were, on the minutiae of sensory experience, embodiment, and the reductive (epoché) method
of Husserl and Heidegger. However, in being concerned with theorizing lived experience
(Hallowell 1967) and the collapsing of the nature/culture distinction (Ingold 2000c), I am
engaging an anthropology which owes important philosophical debt to the phenomenological
tradition (Katz and Csordas 2003:277).

2T use the term ‘hunter-gatherer’ throughout this study to highlight, as Poirier has,“the
prevailing influence of social practices and cultural values that are specific to hunter societies”
(2001:110), and the ways these practices and values are wrapped up with cultural practice with
respect to land. I do not intend to engage any social or cultural evolutionary debates by the use of
this term.
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exists in western philosophical thought towards place. Early and medieval writers were
very aware and concerned with the grounded experience of perception and the intense
importance of local places on these experiences. By the fifteenth century, and later best
expressed by Kant, place had been reconfigured in western thought to an idea of space,
external to mind or body, a blank canvas onto which culture and empire could be
mapped. There are important links in this philosophical thought to the colonial mission
of the west, whereby “the domination of Native peoples was accomplished by their
deplacialization: the systematic destruction of regional landscapes that served as the
concrete settings for local culture” (Casey 1997:xii). Since the second World War, the
idea of place has re-emerged as an important (though not dominant) theme in philosophy
and social sciences, particularly through the ideas of Husserl and Heidegger that have
developed contemporary phenomenological understandings of connections to place.
Earlier Kantian notions of space continue to pervade the dominant discourses in western
cultures, engaged in such practices as land and resource ‘development’ and extraction
(Willems-Braun 1997a), representation of ‘nature’ in landscape art (Kiichler 1993),
exercise of social power through architecture and public spaces (Foucault 1980:69;
Schirmer 1994), urban landscapes (Zukin 1992; Yoneyama 1994) and built environments
(Lawrence and Low 1990), and through the abstraction of space in the law (Blomley
1994). As geographer Timothy Oakes (1997) has argued, the cultural dynamics of
socioeconomic transformation, enabled through the restructuring of place as space, has

been a powerful way for representing and experiencing modernity.

There have been clear philosophical influences of phenomenology in the social sciences
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in relation to the study and understanding of place. Merleau-Ponty (1962) has laid the
foundation for understanding the body as it is experienced by and engages with
experiences of the world. Sociologists have explored how language, symbolic behaviour
(Schutz 1967), and social structure (Berger and Luckmann 1966) shape our experiences
of everyday life, which includes place. In the field of anthropology a phenomenology of
place has been well articulated by a number of writers who are concerned with hunter-
gatherer studies, such as Jackson (1989; 1995; 1998), Ingold (2000c), Tilley (1994) and
Basso (1996). They argue for the importance of paying attention to local understandings,
engaging the life-worlds as people experience them through the intersubjective moments
of communicative acts. This perspective moves away from the reductionist, essentialist,
totalizing and dualistic views that emerge from anthropology which take purely

materialist or symbolic perspectives.

In the following section, I draw on the major themes of these theoretical perspectives as
they relate to the investigation of senses of place. As my study will show, the
experience, embodiment and meanings of place engaged by people, powerfully influence
the kinds of relationships that are experienced within and through these places. For
Coast Salish people these senses of place — from relationships with mythical beings,
powerful topography, or relationships of property and territory among and between

people — are essentially experienced as relationships with the land.

Dwelling, Experience & Embodiment
The ways in which the land is sensed and made sense of is rooted in the ways in which
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our cultured selves experience the world. Dwelling in a particular place engages our
being in a web of sense perception, memory, language, environment and the social
relationships that are entangled in these places. Places and selves continually constitute
each other in our collective experiences of lived-in locales. Hunter-gatherers tend to
understand their way of being through an “ontology of dwelling” (Ingold 1996:121).
This ontology is reflected in the ways that hunter-gatherers express and act on their
connections to the land and their senses of self, creating a sense of belonging and
attachment to the land that results in relationships being formed between people and the
other beings (human and non-human) who also share in this dwelling. Ingold
(2000a: 103) frames this ontology of self and land:

... the self is constituted as a centre of agency and awareness in the process

of its active engagement with an environment. Feeling, remembering,

intending and speaking are all aspects of that engagement, and through it

the self continually comes into being.
The primacy of place in this ontology of dwelling is underscored by the importance of
experience. Places are first and foremost experienced. Casey has observed that we can
never not be “emplaced in one way or another” (1996:17). It is this continual physical
engagement with the world that guides and shapes our sensory perceptions. These
perceptions are lived experiences and are fundamental to how we understand and relate to
the world. So fundamental is this relationship between perception and emplacement that

“we are never without emplaced experiences. We are not only in places but of them”

(Casey 1996:19).

Geographer Yi-fu Tuan has given us a set of particularly rich writings (1974; 1975; 1977,
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1984) about experiences of place. These essays are intimate explorations of the tactile
and embodied experiences — smells, mental maps, feelings, and world views — produced
through our being-in-the-world. The body becomes an important mediator between place
and person. Physical presence in a place, the seﬁsing of a strong wind, a vast horizon, a
protective shelter produces immediate and powerful forces of place. The differences, for
instance, that a body feels between riding horseback and riding on a Greyhound bus are
very much about the experience of sense, sentiment, bodily engagement, time and
economies of place. Places are not just ‘there’ in some objective way to be perceived,
but exist in the context of one’s own being and intentionality. Our perception of places is
thus “constituted by cultural and social structures that sediment themselves into the
deepest levels” of our being (Casey 1996:18). In the experiential realist school of
cognitive science, Lakoff and Johnson have located people as part of their environment,
not separate from it in such ‘experientialist’ discourses place, focussing

... on constant interaction with the physical environment and with other

people. It views this interaction with the environment as involving mutual

change. You cannot function within the environment without changing it

or being changed by it. (1980:230)
For anthropologists taking a phenomenological perspective, describing the place-based
aspects of social life focusses on the centrality of experience as “located within

relationships and between persons, and not produced solely by objective structures or

subjective intentions” (Escobar 2001:150).

Bourdieu echoes these sentiments in arguing that the ways in which places are structured

reflects certain cultural schema, and that the practice of individuals within, around and
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between these places creates meaning (1977:2). The practices he refers to are the basic,
sometimes unthinking actions that incorporate everyday cultural patterns into the body.
This, Bourdicu calls the habitus. The idea of habitus recognizes that it is in how the
world is experienced, particularly through every day cultural actions, that peoples’ view
of it is brought into being. The physical shape, dimensions and nature of a place (the
bends in a road or trail, the intricate footing of a steep rock face), become the unthinking
habitus of the people who become skilled at dwelling in such a place. As a daily
commuter on a regular route of roads, I have frequently experienced this automated
habitus in deep daydreaming while handling a car at high speeds down a traffic-filled
highway. Likewise, skilled Coast Salish clam diggers know where and when to retrieve
buried clams on their local beaches, sensing the beach in order to fill their buckets in the

cold and darkness of a winter midnight low tide.

Like clam beaches and travel routes, ancestors and spirits form part of the experienced
world, particularly in hunter-gatherer societies. These beings may be encountered in
dreams or visions. They may be invoked in story, song or dance. Their potential to
dwell in places guides human actions. Ingold (2000c:14) has compared such spiritual
and ancestral presences in the landscape to one’s parents, in that they provide personal
growth, wisdom, nurturance, guidance, security and food in the hunter-gatherer world.
Experiences of ancestors and spirits in the land, when viewed as kinds of ‘persons’ who
may have such parental features, necessitate that the living people who dwell among
these other ‘persons’ have the kinds of relationships that they do with other active
members of their society. In hunter-gatherer societies, where face-to-face relationships,
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economices, and dependencies create a social fabric of respect, obligation, reciprocity,

exchange and sharing, such relationships are also held with the land.

Meaningful Places

From this perspective of dwelling, experience and embodiment, places are inherently
meaningful. They are mnemonic devices (Harwood 1976) for both personal and
collective experience. With the social action of people living in the world, they gather
life histories, names, mythological stories, and identities. As Casey observes, places

“gather experiences and histories, even languages and thoughts” (1996:24).

The collective experience of dwelling inscribes on the land the lives of those who are
emplaced therein. Cruikshank (1990), for instance, has written about how the life
histories of First Nations women living in the Yukon are intimately tied to their
understanding of their mythological, storied landscape. De Laguna has likewise shown
that, for Aboriginal communities in Alaska, places are vested in personal, mythical and
ancestral meanings. Such understandings of place are not isolated to individuals. As de
Laguna has argued, personal associations with place are all “intermeshed through

anecdotes or shared experiences” (de Laguna 1972:58).

Through gathering meaning, place can become an active social agent, engaging people in
the kinds of ways other social agents of the world do. The shared meanings associated
with place influence and guide the kinds of relations people have with other humans and
non-humans who dwell with them. Mythological stories told in Aboriginal communities
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in North America, Australia, and Siberia about ancestors transformed to stone provide
vivid examples of the agency that features of the land can have (i.e. Bierwert 1999; King
2002:72; Povinelli 1993:137 respectively). In the telling of these mythical stories, stone
actually becomes the ancestor embodied by it in that it is afforded respect and the
potential for the power that it may hold to influence the world. Places and the features in
them in essence become sentient beings with messages and stories for people (Poirier

2004:223-224).

Keith Basso has long had an interest in the ways people engage, understand and live in
place, his key essays being collected in the award-winning Wisdom Sits in Places (1996).
Basso explores how his Western Apache colleagues evoke place in highly meaningful
ways though the practice of using place names to impart wisdom and moral teachings;
the meanings reflecting the complex ways that people have formed attachments to the
world in which they dwell. When Western Apache people think of or talk about the
places that the stories of their ancestors are set in, they are at the same time inhabiting
these places and reciprocally, are being inhabited by them (Basso 1988:102). The
development of this kind of local wisdom is wrapped up in relationships that emerge
from dwelling. Dwelling, as Basso has written, “is said to consist in the multiple ‘lived
experiences’ that people maintain with places, for it is solely by virtue of these

relationships that space acquires meaning” (1996:54).

Other anthropologists have examined the manner in which songs and music are used, like
western Apache stories, by Kaluli living in New Guinea (Feld 1996) and Temiars living
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in Malaysia (Roseman 1998) to understand and ‘map’ waters and lands, evoke history
and memory and claim property rights. Such perspectives of dwelling reveal how place
organizes knowledge, and how knowledge expression is in turn guided by these places.

They are subtle and useful means of making sense of our place in the world.

Though much of this literature has emerged from scholars working in hunter-gatherer
societies, it would be misleading to represent hunter-gatherers as the only people in the
world who are closely connected to place. There are several rich ethnographic studies of
clements within western Old World and colonial societies that, over time, have been
configured by and engaged with their local places. Examples from the Old World
include Frake’s (1996) study of place names, local knowledge history and dwelling in
rural East Anglia, Gray’s (2003) study of the political economies of dwelling in the rural
Scottish borderlands, or Barth’s (2000) discussion of Norwegian farmers’ rootedness in
and attachments to lands bounded by notions of property. These studies reveal the
importance of the long-term connections of people to particular places in the formation of
deep attachment to and the attendant experiences of place. They also belie the
generalizations of European cultures being largely long-uprooted diasporas. As Weiner
(2002) has pointed out, Cavalli-Sforza’s (2000) impressive study of 10.4 million phone
book entries in [taly has demonstrated that the long-term (millennia-long) stability of
many European families in particular local regions has deeply influenced the kinds of

cultural attachments to and identities with place.

Several studies in European colonial contexts have also indicated that senses of place are
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not always bounded and constrained by hegemonic power, Kantian spatial abstraction or
detachment of memory and identity from the land. The depth of and attachment to land
in western cultural communities are made evident through Ryden’s (1993) exploration of
American senses of place through folklore, literature and personal experience, Stewart’s
(1996) beautifully narrated study of history and being, in the ‘hills and hollers’ of rural
West Virginia, and Bird’s (2002) essay on narratives, folklore and senses of identity and
place in the U.S. Midwest. Possibly the best study to date of how these issues rub up
against hunter-gatherer connections to the same lands has been written by Dominy
(2001). Her book on New Zealand high country sheep herders explores the manner in
which social, spatial and property relationships shape and are shaped by place and
identity. In setting out how these relative newcomers to the New Zealand high country
have configured their lives to the land, Dominy presents a nuanced account of their view
of being themselves indigenous to the area. This view is challenged politically and
philosophically by Maori land and treaty claims. These issues, as Dominy argues, have
complex, personal, experienced human elements to them and are often mediated by how

the land itself is experienced.

Indeed, all of these studies of western societies reveal the over-simplicity of the
convention that sometimes has characterized all western thought and experience as
monolithic and ‘out of place’. There is great multiplicity within the western cultural
continuum of experiences of and relationships to land. In some ways, however, like the
challenges faced by hunter-gatherers in a world of colonized, globalized political
economies (though almost always with less stark circumstances of inequality in political
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economies), these local western senses of place are frequently challenged and put in
tension with dominant configurations of relationships to the land. This tension and force
of social change have been described in Raymond Williams’ (1973) influential The
Country and the City, which in turn (along with many others) was influenced by Marx’s
notion of the ‘great civilizing influence of capital’ (c.f.. Bender 1998:106). As I have
mentioned earlier and will go on to elaborate below, local relationships to place strongly

influence the ways such power is configured and experienced.

Powers of Place

At the level of embodied, emplaced experience, some powers of place are evident.
Forces like a windy street corner or a rip tide, which are distinctly engaged in particular
places can act upon human bodies in ways that significantly shape our lives. Thus
shaping our embodied experience of these places, we respond to them and act upon them.
In her work describing St6:16 Coast Salish senses of place in the Fraser Canyon of British
Columbia, Bierwert (1999) has provided a rich description of this kind of basic power of
place to give and take human life. The river brings abundant salmon that are caught
using small gill nets, dip nets and spears by St6:10 people in the little bays and eddies of
the canyon, the hot summer winds providing a means to dry and preserve these fish for
year-round food. The St6:16 deeply root these practices in tradition, wrapped up in
relations of property, reciprocity, respect, and spirit. The whirlpools and rocks are also
dangerous, as St6:10 fishers have also lost their lives here, making the landscape one of
both critical sustenance and tragic loss. Place in this example is a powerful force on the
manner in which St6:16 people talk about, engage in, learn from, remember and make
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meaning of the land.

Places have the potential to hold spiritual power for those who are attuned to
encountering it. The spirit quest in northern hunter-gatherer societies taps into the
potential power that may be experienced through the relationships with the guardian
spirits that dwell in the land (i.e. Ingold 2000a:93). The experience of these relationships
often comes in dreams or during fasts or seclusion, when modes of sensory experience
are attuned to the sorts of potentialities that the land — and those human and non-human

beings who dwell in it — holds.

Spiritual and ancestral power can be transformative in nature. The rocks, mountain,
forest or other places may be spirits or ancestors transformed to those places in mythical
times or more recent experience. Such places are brought into being in legends and
myth, but their powers may be encountered in more immediate experiences. Through the
powers that still reside in these transformed places, such special rocks or other non-
human beings encountered may act on people with important physical and social
consequences. These transformed places may be experienced through sudden changes in
weather, or may be observed when boulders are found to have moved or have worked to
stay put. Such powerful ancestral figures become part of the social world with whom
relations of reciprocity and respect are engaged. Though examples of the power of
transformed landscapes are well known from Aboriginal Australia (see, for example
Morphy 1995; Munn 1970; 1996; Poirier 2004; Strehlow 1970), there are clear analogies
in other areas, such as Fiji (Toren 1995), Papua New Guinea (Kahn 1990), Siberia (King
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2002) and, as I discuss fully in a later chapter, in the Coast Salish world (see also

Bierwert 1999; Thom 1998; Boyd 2001).

Other forms of power are engaged through the dwelling in place. Social power is
encountered and engaged when people actively build places to reflect their intentions of
power, and when others (who are on the receiving end of those relations) encounter those
places. Structured social orders are mapped onto places that in turn act as checks and
control on the social relations within these places. In this view, place is both constituted
and constitutive, constructing society, just as society constructs place. Foucault
(1977:228) has considered how places become structured specifically as a means of
‘discipline’ and control in western societies where social inequalities are perpetuated by
structural forms such as prisons, schools, and psychic institutions created by the powerful
to maintain their control. Blomley (2003) has powerfully shown this same process for
western property systems through an analysis of the use of surveys to delineate property
to symbolize and at times embody violence. These structures of power become fixed
firmly and deeply in these institutions and in turn shape the lives of those who experience

them.

In a similar vein, Giddens has considered the role of places — or to use his term ‘locales’
— 1in the social production and reproduction of the rules and resources through and within
which all social action takes place, a process he calls ‘structuration’. In this process,
places are settings in which the spatial and physical environments are “mobilized as part
of the interaction” between actors “in the sustaining of communication” (Giddens
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1979:206). The manner in which they draw on these settings depends on the nature of
their relationship to the place. Such structural view of power and domination enacted on,
by and through place traditionally have had little recognition in phenomenological
analyses (Tilley 1994:26). When grounded in local experience these views are helpful

for understanding the kinds of relationships that people have with the land.

Returning to the idea that places are lived-in and experienced, it is important to
remember that these experiences are grounded in “actual events, objects and
interpersonal relationships™ (Jackson 1989:2). Who experiences place, and how, raises
critical issues of power. Harvey (1989:239) argues that practices in particular places are
“never neutral in social affairs. They always express some kind of class or other social
content, and are more often than not the focus of intense social struggle”. His examples
of the quick and firm ties between capital and the organization of space for the creation
of more capital are useful when thought of in the context of the changing landscapes of

Native colonial space (Harris 2002).

Issues of power also run through the ways in which particular views of relationships with
place compete for dominance, control, or sometimes, even a voice. Rodman (1992) has
called for more anthropological attention to this multiplicity of voices in and about
places, and the threads of power that weave through these differing voices. Bender’s
(1998) excellent study of Stonehenge reveals how particular voices and visions of place
have become differently privileged, depending on the power that those voices have in
relation to each other. Archacologists, historians, Druids, Free-Festivalers, local
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residents, and the English Heritage Boards (to name a few), have been variously engaged
in the struggles for having their vision of Stonehenge privileged within society, with the

corollary benefits of access and control that go along with these privileged perspectives.

Blomely has given a rich, local example of the nexus of differently lived, and culturally
experienced community senses of a local place in the urban landscape of Vancouver
(2002), and the ways these experiences inscribe themselves differently on the land. He
demonstrates that the land is literally and figuratively inscribed with the lives of the
people who have lived there. Blomley drew on current, historic and mythical expressions
of relationships of members of different cultural communities to offer a subtle subversion
of the kind of power and politics which change the future of how places like urban
development sites are experienced. In his example, set in an east Vancouver
neighbourhood, Coast Salish and historic non-European settler relationships to land are
largely invisible in the face of local market forces that are engaged with the land in an

entirely different manner.

Tilley has noted that differently engaged visions of place — ones that are controlled
largely by the production of capital and frequently experienced as a commodity — are
widespread cultural phenomena:

... it remains the case that numerous authors, a massive environmental
lobby, and a ‘green movement’ have consistently remarked on the manner
in which landscapes, buildings, places and localities in contemporary
society seem to have lost, or be in the process of losing, their value and
significance. The space created by market forces must, above all, be a
useful and rational place. (1994:21)
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Other authors have made largely the same points (for example Escobar 1996; Porteous
1988; Willems-Braun 1997a; 1997b). Such transformative processes result from the
powerful practices enabled by dominant discourses which separate nature from culture.
In their examples, powerful decision-making people are often physically or
technologically removed from the land. Their experience of place, often technologically
mediated, is mapped, externalized, objectified, and commodified, all being powerful
measures of exerting control over place. The exercise of this transformative power has
produced cultures of place as sites of power struggles and identity politics, where
transience, nomadism, rootlessness, and diaspora (Clifford 1994; Gupta and Ferguson
1992; Rosaldo 1988) put into question western stereotypes of Native relationships to

place (Appadurai 1988).

Hunter-gatherer and other indigenous peoples, Ingold has argued, do not distinguish
between mind and nature in order to be effective in the world (1996:120). As Tilley
(1994:22) has put it,

... pre-capitalist spaces are no less invested with forms of power [than

capitalist landscapes], but [are] within a qualitatively different [...]

landscape invested with mythical understandings and ritual knowledge

intimately linked with bodily routines and practices.
Ingold has proposed that anthropologists take seriously hunter-gatherer understandings of
belonging to the world, not separating ontologically nature from culture, as is the
dominant discourse in the western tradition (1996:117; 2000c¢) or in much of the history

of anthropological thought (Ellen 1996:17-20). Ingold has convincingly argued that

hunter-gatherers do not “approach their environment as an external world of nature that
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has to be ‘grasped’ conceptually and appropriated symbolically within the terms of an
imposed cultural design, as a precondition for effective action ... indeed, the separation of

mind and nature has no place in their thought and practice” (1996:120).

Ingold reasons that following the dominant western view, “the separation of the
economic from the religious ... rests on a very narrow view of the economy. Indeed the
distinction between religion and economy, upon which western legal and anthropological
argument sets such store, has no meaning for native people” (1996:140). There is a key
connection between these kinds of richly meaningful connections to land and the kinds of
economic activities that people engage on. As Ingold (1996:144) has said:

... the differences between the [economic] activities of hunter-gatherers on

the one hand, and singing, story-telling and the narration of myth on the

other, cannot be accommodated within the terms of a dichotomy between

the material and the mental, between ecological interaction in nature and

cultural constructions of nature. On the contrary, both sets of activities

are, in the first place, ways of dwelling.
This position is particularly important for developing a view of place that sees, as I
propose Coast Salish people do, humans, non-humans, memory, history, power relations,
physical topography, and language all as forces acting on each other in a lived,
experienced environment. In rejecting the dualistic nature-culture model, we can more
clearly understand a Coast Salish view of their world where property/territory are
congruent with the more symbolic notions of place. We need to make intellectual space
for Coast Salish views of their own relationship to the world. The imperative for this is

highlighted by the kinds of legal tests that the courts require for ‘proof” of Aboriginal

title (Thom 2001b, see also chapter 10).
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Property, Territory and Place

Aboriginal notions of property in land, including individual or common titles and
territory, are expressions of aspects of economic, social and symbolic relations between
people, embedded in Aboriginal understandings of being-in-the-world. Aboriginal ideas
of property and territory are, as Bryan has argued, “indicative of a highly nuanced and
different way of understanding the worldliness of a human being” (2000:3). Indeed, as I
set out below, to understand Aboriginal property relations, we need to attend to
theorizing them in ways that do not exclusively draw on western categories and notions
(Ingold 1987a; Scott 1988). As Scott and Mulrennan have proposed, “to seriously
engage the game of representing ‘property’ and ‘territory’ in indigenous cultural terms, a
plurality of theoretical perspectives on indigenous ‘connection to country’ must be
considered” (1999:149), including the hermeneutics of place and notions of local

ecological knowledge and practice.

The idea of land® as property (and as territory) has been important in recent academic and
legal discourses about land in Aboriginal and indigenous communities throughout the
world. Both Hann (1998) and Bryan (2000) have reviewed the intellectual history of the
idea of property, the former in the context of anthropological theory, the latter in the
context of western philosophy, law and Aboriginal ontologies (see also Ingold

1987b:226-227). From these intellectual histories emerges a view that property should

? Sea tenure systems in Aboriginal societies, a topic I do not treat in any detail here, have
also been the focus of much scholarly and legal debate in recent years (Davis 1989; Langdon
1989; Nietschmann 1989; Sharp 1996; Scott and Mulrennan 1999; Mulrennan and Scott 2000;
2001).
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be seen as the social relationship between people with respect to places and things (Bryan
2000:4). Such a view of property helps underscore the “explicitly political” nature of
hunter-gatherer property rights, as they relate primarily to “relationships among persons”
(Scott 1988:35). Within hunter-gatherers experiences of territory, for instance, Ingold
has proposed that the idea of territory provides “an ideological separation between
‘givers’ and ‘receivers’ in the case of food-sharing, and ‘hosts’ and ‘visitors’ in the case
of territorial admission” (1987a:134). In a face-to-face, kin-based society where an
economy is based on strategies of sharing, it is often the prestige associated with playing
host that is the most important socioeconomic reward of having control of such

properties.

Property relationships are a central connecting node between the various phenomenally
experienced engagements with place and the experiences and structures of power
between people at and between these places. Relationships of power, relationships of
property, relationships of territory all intersect importantly in place, just as memory,
identity, myth, and kin do. These things are dynamically important elements of

indigenous attachments to land (Scott and Mulrennan 1999:150).

It is in the practice of daily life that property can be “both constitutive and reflective of”
social relations between people (Bryan 2000:5). It “defines what kinds of relations are
possible” among people, and reflects the “metaphors of the ontological structure of a
culture” (Bryan 2000:6). In Aboriginal cultures, where daily life is embedded in a world
of relationships to care for, respect, and exchange power with the land and other beings
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who dwell in it, property becomes organized by and reflects back into these cultural
systems and practices. As Layton has observed, “the land itself as socially constituted

plays a fundamental role in ordering cultural relations” (1995:229).

Povinelli provides an excellent example of this in her illuminating discussion of
Australian Aboriginal hunter-gatherers. For Australian Aboriginal people the link
between economic relationships and mythical histories embedded in places produces
Aboriginal authority over land based in the practices of “hunting, camping and
travelling” which both “produce and were produced by the mythic landscape” (Povinelli
1993:166). Myers (1988a:65) has similarly framed the ownership of land for Pintupi
communities in Aboriginal Australia. Pintupi people achieve this through the ownership
of stories about mythical ancestors who have been transformed in the landscape and
which require their owners to participate in ceremonies at sacred sites that generate and

reinforce their particular configuration of property relations.

As I will demonstrate in this study, Coast Salish people similarly understand property
through encounters with and relations to ancestral figures in the land. Such encounters
are mediated by their spiritual and ritual practices and through evoking mythological
landscapes in stories. The ancestral quality of hereditary personal name and named
places further order and define grounded social relationships of property. Relations with
these ancestral figures require reciprocity, sharing and respect with other persons,
including both human and non-human people who are located and associated with place.
They create and reinforce property relations where the land at once belongs to the
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ancestors who dwell there, and belongs to those living today who encounter the ancestors
in it. People in the Coast Salish world organize their property relations with each other
by residence in ancestral communities, or descent from ancestors connected to particular
places, drawing authority from their association of historical and mythical privileges
handed down from the ancestors and learned by engaging in respectful spirit relations

with the non-human persons in the land.

In the Coast Salish setting, resource locations owned are usually those that provide access
to frequent (but not unlimited), predictable, and abundant staple resources (i.e. Dyson-
Hudson and Smith 1978; Matson 1983; 1985; Matson and Coupland 1995:152;
Richardson 1982) such as, for instance, salmon fishing areas, clam beaches or starchy
root patches. People interact with respect to these places in ways which take into account
the owners’ control of these locales. Power is maintained in part through the application
of private knowledge (Suttles 1958; see Poirier 2004:213-214 for an Australian
equivalent), but exercised through an ethic of sharing and reciprocity of the kind

discussed by Ingold (1987b:229-234).

These property issues are germane for re-centring a discourse about territory in hunter-
gatherer societies. The debate, as summarized by Feit (1992) and Tanner (1986), has
classically been one between evolutionists who argue that property principles in hunter-
gatherer societies do not make sense outside the context of interactions with state
societies (Leacock 1954) and others who characterize expressions of hunter-gatherer
territory as something different from but akin to western property notions (i.e. Hallowell
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1949; Lowie 1920; Speck 1915; 1928; Speck and Eiseley 1939).

Taken from a view concerned with issues of ontology rather than cultural development,
hunter-gatherer territories bring into focus social relationships of individuals interacting
at the scale of communities. Individuals experience their territories as ‘itineraries’ of
places, engaging in reciprocal practices relating to their use and respect of the land (Scott
1986; 1988; Poirier 2001:107) within an ecosystem that they continually appropriate
(Escobar 1998:71). These relationships with territory become aspects of a person’s
social identity “which may define him or her for a variety of social relationships within a
wider system of organization” (Myers 1988b:271). Such forms of hunter-gatherer
relationships to territory persist even in contexts where powerful western states work to

undermine them (Tanner 1979; 1983; 1986; Morantz 1986; Scott 2001).

Territories formed of networks of resource sites, mythical and other powerful places are
recognized by and reflected in Coast Salish speech communities. Larger regional
territories of trade, defence, kin, ritual, potlatch and sport are also salient for larger social
groups. Ideologies of kinship and sharing, and engagements through travel underwrite
these senses of territory throughout the Coast Salish world. As in other hunter-gatherer
societies, it is in these territorial ideas that larger group identities reside (Myers

1988a:65; 1988b:272).

Property relations in the kinds of Aboriginal cultural settings described above have
different forms than in the dominant western discourse (Ingold 1987b:226-7). Aboriginal
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property relations are firmly wrapped in mythological and other social and historical
relationships to land that are not easily separated as they are in mainstream western
thought. Property from this perspective of dwelling is not so much a commodity (though
aspects can be), as it is a way of ordering kin relations, and relationships of sharing.
Bird-David (1999:5.76) has argued that a ‘relational epistemology’ of this kind has
authority in hunter-gatherer societies where sharing is normalized, people are intimate
with their environment, animistic performances (such as in the case of this study, the
Coast Salish winter dance) are celebrated and supernatural forces are encountered as

friendly helpers or kin.

While significant crosscurrents exist between mainstream western patterns of property in
land and the kinds of Aboriginal property relations described above, not all western
notions of property are reduced to commodity relations. Radical title in British common
law, for instance, is not treated by the state as commodity but is rather tightly linked to
notions of sovereignty. In many if not most Canadian households, however, the everyday
experiences of property relations in malls, real estate offices, courtrooms or more
ritualized property relations such as the hyper-consumer oriented, often secular
celebrations of Easter and Christmas, frequently have more to do with commodity and
exchange than with ordering relations of reciprocity and respect with kin or the land.
Through exploring these practices of property relations a fuller sense of cultural forms

and engagements with the land can be understood.
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Boundaries

The final important concept with respect to a phenomenology of place that I wish to
review is that of boundaries. Boundaries between social groups, whether porous or
permanent, physical or imagined, are frequently conceived through place. Boundaries
like fences and gates, patrolled borders and checkpoints, walls and portals are constructed
in place to shape social divisions. Boundaries may also influence social and cultural
practice through their mere physicality. Over time, this physical presence shapes the
ways in which relationships are ordered to these places and to the people who live among
and within them. Boundaries are also experienced through less physical, more abstract
forms. Survey plans delimiting parcels of private property or state maps marking
territorial and jurisdictional boundaries are examples of boundaries whose familiar forms
and conventions are very real to physical experience. All these different forms of

boundaries shape and are shaped by social relations.

There are many examples of these differently configured cultural imageries that
demarcate boundaries. Anderson (2000:148-170) discusses the different ways of what he
calls cultural “knowing’ or ‘intelligence’ that have been employed by Evenki reindeer
herders, Soviet bureaucrats and Russian land managers to construct social, political and
economic boundaries of the herders’ territories. The different views of boundaries
become points of intersection and negotiation for the ways that people manage and relate
to the land itself. Evenkis at times take on Soviet and Russian ideas in order to defend
their means of production from powerful state interests which respond more definitively
to familiar concepts. Barthes (2000:18-19) provides highly different ways of imagining
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territory without reference to absolute physical boundary markers. The Baktaman are
New Guinea rainforest gardeners for whom place is immensely important for social
identity, but by whom little cultural attention is given to physical boundaries between
villages or gardens of the various Baktaman families and social groups. Likewise Basseri
Persian nomads, who are deeply connected to place through their use and experience of
the land, recognize grazing rights not through bounded territories, but through migration
schedules. In contrast to these examples, Australian Aboriginal concepts of territories are
defined by permeable boundaries of paths and itineraries (Poirier 2004), structured not to
physically impede movement or exclude others, but to provide for the social interaction
of different social groups within common places. Such boundaries, Ingold argues, are
“more like sign posts than fences, comprising part of a system of practical
communication rather than social control” (Ingold 1987a:156), and stand in contrast to

the more rigid formulations of property structured by western states.

Anthropologists have sometimes described hunter-gatherer communities as lacking
boundaries to mark clear estates or parcels, mistaking different modes of understanding
social configurations of property and identity for there being no boundaries at all (Ingold
1987a:150). Since identity is often constructed in multiple ways, such as when
individuals claim belonging in more than one land owning group (Myers 1982:176),
boundaries between territories may become difficult or seemingly imprecise for the
external observer to apprehend. Ellen Semple, an influential American geographer in the
early to mid twentieth century, misconstrued boundaries among Native American tribes
as vague, undefined and often overlapping, reflecting a “superficial and unsystematic
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utilization of their soil” and being a part of “uneconomic and extravagant use of the land”
(1907:396). Such thinking has also persisted in state characterizations of indigenous
territories that have used ethnocentric ideology to undermine claims of indigenous ways
of relating to, dwelling in and owning the land (Culhane 1998:248-249). Aboriginal
people have also adopted western methods of territorial representation, using maps of
polygonal boundaries and borders, to assert their claims in a language that is familiar to
the nation states with which they are hoping to redefine relationships (Sterritt ez al.
1998). Such techniques, as detailed in chapter 9, belie the authority of the neat grids of
cadastral boundaries and reflect interlinking social systems and multiple attachments to

place through their often confusing and overlapping lines.

A boundary is not always just a boundary, to paraphrase Geertz (1973) paraphrasing
Ryle. Boundaries are deeply embedded cultural experiences, and can have any number
of intentionalities and meanings. A particular form of boundary in one cultural setting
may have a very different context or meaning in another. Property, territory, cultural
groups, linguistic groups, kin groups, polities, all may be bounded by different concepts
and configurations of boundaries. Conversely boundaries identifying the same kind of
division (say property) can have many different forms. One does not need a surveyor’s
plan in hand to know where family or community property boundaries are in Coast Salish
cultures: one needs a good understanding of genealogy, toponomy, mythic history and
the ‘signs posts’ of continued use to understand the property relations of any given

resource site. Notions of boundaries are clearly rooted in a diversity of cultural concepts.
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Coming to know ‘Place’ in the Coast Salish World: Fieldwork and Methods

Having set out the theoretical context for investigating senses of place and the attendant
issues of dwelling, experience, embodiment, meaning, and power, I discuss below the
particular methods and settings in which I have come to engage these issues in the Coast
Salish world. Following this, I discuss my own intersubjectivity in coming to know and
share in Coast Salish peoples’ sense of place, and provide an account of my connection

with Coast Salish communities over the past ten years.

Foucault (1972) has proposed that all discourses have objects, and the rules of the
discourse define what is sensible. By focussing on native discourse, a rich set of texts is
generated which can be studied to learn something of a culture’s communicative systems
and norms, and the ways these norms are put into action through dialogue and the
practice of telling stories. It is in this interplay between cultural and linguistic practice
and the agency of individuals that culturally-situated meanings lie. Land is very much
the object of Coast Salish discourse, as it is in other contemporary Aboriginal
communities (Layton 1995:214). The rules of that discourse are grounded in the

experience of myth, spirit power, transformation and relationships of kinship, residence

and property.

I subscribe to the view put forward by Geertz that “to study place, or more exactly, some
people or other’s sense of place, it is necessary to hang around with them — to attend to
them as experiencing subjects, as the responsive sorts of beings for whom... the world
comes bedecked in places” (1996:260). To facilitate this “hanging around’, and the
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conversations and grounded experiences which ensued, I moved to Ladysmith on
Vancouver Island in June of 2000. I immediately began working through the office of the
Hul’qumi’num Treaty Group, having conversations, interviews, field trips, and focus
groups with people, and attending and participating in public meetings and events. Many
of these experiences, which I describe in greater detail in the next section, took place in
the context of the community gearing up for land claims negotiations with the federal and
provincial governments, of the kind critically discussed by Woolford (2002). In the First
Nation communities of Cowichan, Chemainus, Penelakut, Halalt, Lyackson and Lake
Cowichan, the single political issue of resolving the ‘land question’ has permeated
community discourses and is the lens through which many senses of place developed in

this study are articulated.

Of the tools at an ethnographer’s disposal, I have engaged in semi-structured interviews
with groups of one to three people (n=42), focus group meetings (#=18) , ongoing
conversations with friends and colleagues, and participant observation during field trips,
public events, and other activities. The interviews and focus groups took place between
the summer of 2000 and the early winter of 2002, while the less formal work has
remained ongoing to present time (the winter of 2005). Individual consent was obtained
for each of these recordings, and control of and copyright to the tapes was granted to the
Hul’qumi’nun Treaty Group. The tapes, transcripts, translations and copies of the
associated notes have all being given to the Hul’qumi’num Treaty Group, as set out in the
letter of understanding between myself and the Treaty Group (see Appendix D). In all,
the voices of 27 of the Hul’qumi’num people I have consulted and recorded appear in
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these narratives. With the excellent assistance of Lea Joe, I have provided brief

biographies of these people in Appendix C.

The narratives that people shared with me on tape are the heart of this ethnography. The
interviews and focus groups were recorded on a 1997 vintage Sharp MD-MS200 mini-
disc recorder. These MD’s were copied to tape for verbatim transcription and proof-
reading by several community members working for the Hul’qumi’num Treaty Group
(Brenda Underwood, Chrystal Nanhanee, Edna Thomas, Jenny Charlie, Naomi Morales),
and a court reporting service Key West, run by a member of the Halalt First Nation.
Though the vast majority of our conversations were in English, the Hul'q 'umi’num’
language is usually peppered through everyday speech, and occasionally, when the older
people were in the thralls of telling a good story, whole passages were spoken in the
language. As I have a modest vocabulary of Hul’q 'umi’num’ and a relatively shallow
grasp of the complexities of Salishan grammar, I have relied on the expertise of fluent
speakers and language teachers Mabel Mitchell, Ruby Peters, and Florence James to
provide transcriptions and translations for me. Their transcriptions have utilized the
popular orthography used in the region (see Appendix B).* They have translated the
passages to unembellished English at the level of the phrase or sentence to provide the

most clarity for an English reader.

* For consistency, I have normally re-written words from Salishan languages in the Island
Hul'q'umi'num' practical orthography quoted by other authors. In the few occasions where I am
uncertain about the writing conventions used in an original source, I have left the original
orthographic representation intact.
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To maintain the full context of these speech events for audiences which have a good
grasp of the language, I have provided both the Hul’q 'umi’num’ and English versions
within the narratives presented in this study. Following the widely advocated practice in
the anthropological literature (Hymes 1981; Cruikshank ef al. 1990; Cruikshank 1999;
Dauenhauer and Dauenhauer 1990), I have presented the sometimes long, sometimes
laconic texts of the narratives and dialogues that people shared with me about place,
rather than summarizing or paraphrasing,. This approach to narrative practice about
place acknowledges the tone, artistry and style of narration of the participants, and
properly contextualized, some of the nuances of meaning being expressed. I have not,
however, followed the formidable linguistic task of organizing these narratives into an
ethno-poetic format, which is the de rigueur method of presenting the performance
aspects of oral traditions (Hymes 2003). I felt that this would have required an attention
to the detail of speech that I believe, following Barth, represents “only the tip of the
iceberg of our anthropological data” (2000:26), and would have added little to the
problems of meaning and experience that I have considered central to understanding

Coast Salish senses of place.

The major analysis of these texts was made by using the qualitative analysis software
QSR NU*DIST 5 to code the several thousand pages of transcripts into themes. I did not
have a predefined structure that I coded these transcripts into, but developed a hierarchy
of themes by ‘free-coding’ and sorting as I moved through the body of work. The
chapters and sections within the chapters reflect the results of this qualitative coding
process.

39



The narratives themselves provide important stories, but are not in themselves the
complete ethnography. They are contextualized in a broader cultural framework that I
have developed from my ten years of experience working in and studying Coast Salish
communities. I have extensively consulted the published ethnographic record to assist in
providing this context, and to a lesser degree the written historical record. I have
assembled and reviewed the large majority of Coast Salish published and manuscript
form ethnographic materials that have been invaluable in deepening the context and my
own understanding of these works. An annotated bibliography of these works can be

found on my website (Thom 2004a).

Ethnographic Representativeness: Representing Culture and Community

One of the fundamental underlying assumptions behind the methodology of this study is
the theoretical notion that cultural meanings can be understood through local discursive
practice. I argue that a subtle understanding of Coast Salish experiences of dwelling in
place are found in such narratives, and may be taken to reveal the philosophical basis of
thought that continuous Coast Salish cultural traditions have informed, and the ways in
which the threads of these cultural traditions are woven through the complex fabric of

contemporary life.

Acknowledging the interplay between personal agency and the structures of language and
culture is important in the interpretation of these narratives. Though certain expressions
and meanings are socially constructed by the agents participating in and speaking about
their experiences of dwelling, I agree with Richard Preston, who has argued that “we
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humans are mostly unself-conscious of the larger historical domains of experience
(tradition) and the deeper symbolic implications of experience (personality-in-culture),
most of the time” (1999:150). Such a perspective implies that the deep cultural meanings
and significances associated with place can be revealed through a close investigation of
the thinking of a few individuals. Indeed, in the skilful use of narratives by people, such
as many of those I have worked with, who have reflected on the relevance of oral
traditions to both personal and cultural experiences, produces masterful articulations of
the thought-worlds that these experiences engender. While such master thinkers may not
be evenly distributed throughout the demographic of a society, the kinds of experiences

of place they describe are felt by everyone engaged in community life.

Gender, language fluency, and age are basic social categories have been widely accepted
in the social sciences as significantly implicated in shaping meanings and experiences.
Of the 27 people I have represented in the narratives here, about three-quarters (74%) are
men. Most of the people were either fully (74%) or partially (19%) fluent in the
Hul'q'umi'num’ language. The median age of the people whose narratives are included in
this study is 69 (with the minimum being 38, the maximum being 85, and a standard
deviation of 13). The age demographic of the narrators is not indicative of the Island
Hul’qumi’num community, almost half of whom, according to the 2001 Census, is under

25 years old.

Though these facts of gender, language fluency and age significantly shape the
perspectives taken in this thesis, I strongly suggest that the cultural meanings of place are
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widely held by men and women, speakers and non-speakers, young and old, throughout

the Coast Salish community. The Coast Salish senses of place I have engaged, must not

be thought of as ‘memory culture’. People continue to be richly engaged within the

cultural traditions and practices which make places meaningful, and connect Coast Salish

people to the land.

To support this assertion, I have compiled statistics (in Table 1.1), from the 1991 and

2001 Aboriginal Peoples’ Surveys, which describe Island Hul’qumi’num peoples’

participation in self-identified “traditional Aboriginal activities.”

Table 1.1. Aboriginal Peoples’ Survey Statistics on Participation in "' Traditional Aboriginal
Activities" (1991) and in hunting, fishing and gathering (2001)

{1991 Aboriginal Peoples Survey] Cowichan  Chemainus Penelakut  Halalt
IR1 IR 13 IRs6&7 IR2

% of adults who participate in traditional 68% 63% 72% 60%

Aboriginal activities

% of children, 5-14, who participate in 54% 25% 40% 50%

traditional Aboriginal activities

[2001 Aboriginal Peoples Survey}

% of adults who hunted in the past 12 months 13% 9% [no data] [no data]

% of adults who fished in the past 12 months 30% 12% [no data] [no data]

% of adults who gathered wild plants (berries, 39% 24% [no data] [no data]

sweet grass, etc.) in the past 12 months

Overall, two-thirds of Island Hul’qumi’num adults over 15, and about half of children

under 15 (at a 20% sample rate) participate in a vaguely defined “Aboriginal activities.”

As significantly fewer Island Hul’qumi’num adults indicated in 2001 as having

participated in hunting, fishing or gathering, I would suggest, supported by my own
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observations and knowledge, that such a broad category of “Aboriginal activities” must
include non-subsistence related activities associated with traditional culture. These
include participation in both secular activities (such as major life crisis ceremonies such
as receiving a hereditary Indian name, coming of age, weddings and funerals), and sacred
practices (such as personal spirit quests or participation in the Coast Salish winter
ceremonials). Many of theses practices directly or symbolically bring people into

engagements with place.

The statistics regarding the relatively lower involvement in hunting, fishing and gathering
also require additional context. Though fewer people are now involved in the subsistence
and potlatch resource-harvesting economies that were dominant before the mid 20th-
century, harvesters are fairly evenly distributed in the community, with most households
having at least one resource harvester (Fediuk and Thom 2003). Thus, while most people
are no longer ‘on the land’ hunting, fishing and gathering, the kinds of relationships with
the land and other beings who dwell in it are still important in the daily household-level
economies of many Coast Salish people. The land tenure system, for instance, continues
to provide important opportunities and constraints on individual resource harvesting
practice, though these traditional property relations are made more complex by the
powerful and often competing tenure and management systems of the state. Vigorous
expressions of territoriality in land claims reinforce the vitality of connections to place

among the younger leadership.

In grappling with the interplay of larger historical domains and deeper symbolic
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implications of experience within the discursive practices in which these narratives of
senses of place have been formulated, it is also important to take into account the
multiplicity of peoples’ religious views and experiences. Most of the older people I have
worked with identify themselves as Christian. Indeed, every group session I have
attended has started with a prayer, usually Catholic and sometimes Shaker (Amoss 1990),
asking for the blessings and strength of the Lord for our work. The statistics in Table 1.2
confirm that western religious traditions are importantly integrated into the fabric of
Coast Salish life.’ In spite of its influence in many aspects of Coast Salish social and
religious life, it has not been my experience that Christianity is the idiom through which

local senses of place are expressed and understood.

Table 1.2 2001 National Census Profile of Island Hul'qum'num People’s Religions

[2001 National Census] HTG Cowichan Chemainus Penelakut  Halalt
Total 1R1 IRs11,12& 13 IRs6&7 1IR2

Total Population by Religion 2357 1200 665 377 115

Catholic 45%  58% 35% 19% 52%

Protestant 5% 5% 5% 3% 9%

Christian 8% 10% 8% 5%

Other Religion 16% 15% 22% 12%

No Religious Affiliation 26% 11% 31% 61% 39%

As shown in the many narratives that follow, place is one of the few ideas that has not

been substantially re-framed in Christianity terms. I do not argue that Christian senses

*> Though Christian beliefs and practices are also widely held by younger people, there
are many who have overtly rejected it as a symbol of the kinds of colonial experiences which
were encountered in residential schools, and for whom local Aboriginal religious practices are
central to their spiritual way of being. In table 1.3, the figures for "Other Religion" (which was
the suggested category for "Aboriginal Spirituality” in the census), and "No Religious
Affiliation", I believe, largely reflect this situation among younger people.
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are excluded from the powers associated with place. The power of God is understood by
many as being woven in with the powers of the animals and other spirit beings. The
mythic figure of the Transformer is sometimes referred to as ‘the little Christ’. These are
examples of the subtle interplay of religion and culture as experience and expressed by
Coast Salish people. Though I have attempted to be attentive to important variations in
experience, I suggest that both a further concentration on women’s senses of place, and
the significance of Christian forms of meaning and expression as are experienced in

place, are excellent areas for further study.

I now turn to the question of how broadly or narrowly can the senses of place I have
described here, be taken to be meaningful for Coast Salish culture, which as Suttles has
argued (1987b), is a continuum that extends over a wide region. Though I have
extensively consulted ethnographic sources for the whole region, the narratives presented
in this study come from people whose communities are members of the Hul'qumi'num
Treaty Group. These Island Hul'qumi'num communities represent only a portion of the
cultural and linguistic continuum of Coast Salish peoples, who, as I discuss in the next
chapter, occupy a much wider arca. As there are important cultural and linguistic
differences within the whole Coast Salish region, and very real historical differences,
particularly with respect to land, on either side of the Canada-USA border, it would be an
imprecise generalization to extend the views that I present as common to all Coast Salish
people. I believe, however, that clear themes of myth, kinship, morality, property and
experience resonate throughout the Coast Salish world and that very similar perspectives
of the ontological and epistemological basis of dwelling would be gained throughout
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these communities.

Intersubjectivity in Coast Salish Territory

As Michael Jackson (1998:5) has written, “anthropology from Lévi-Strauss to the present
day has comprised a series of deconstructions of subjectivity”. The kind of present-day
anthropology that Jackson calls for is engaged in a project of intersubjectivity, where
ever-developing relations between self and other, particularly as engendered through
social action and dialogue, are acknowledged and made central in examining cross-
cultural understanding. For Jackson, this idea of intersubjectivity helps to move the
object of anthropological study away from the artificial abstractions of structure,
discourse, habitus or systems of symbols to studies of the shared experiences and mutual
understandings that emerge from the relationships in which anthropologists engage in the
field. This approach is consistent epistemologically with many of the non-western
sociceties that anthropologists come to study to make sense of the world. It helps make
sense of Aboriginal perspectives of the world by bringing mutual experience into focus

on shared terms (1998:7).

My own intersubjective experience of fieldwork in and writing about Coast Salish people
has fundamentally shaped this ethnography. Throughout the text, I have attempted to
give insight into the process of dialogue in which I have been engaged. I have not,
however, presented this study as a fully narrative ethnography in the mode of Ridington
(1988) or Jackson (1995). Following Bourdieu’s recent suggestion (2003) that an
ethnography that is sensitive to issues of intersubjectivity should be grounded in
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“participant objectivation” — the detailing of the intellectual and social histories that the
ethnographer brings to their interface with the ‘other’ — I will provide an outline of my
involvement and interests in Coast Salish communities, and the ways in which my ever-
changing role as ethnographer, researcher, cartographer, facilitator, culture-broker and

negotiator enriched my field experience.

In 1990, as a 21-year-old undergraduate student, I enrolled in an archaeological field
school which took place at Crescent Beach in Boundary Bay, close to the home
community of the Semiahmoo First Nation. My experiences digging at Crescent Beach
ignited a deep interest in the culture and history that surrounded the places where I had
lived and thought I knew, but clearly did not. I continued, for several years, to explore
and research the local Coast Salish culture, largely under the guidance and direction of

professor RG Matson at UBC.

In 1992, I became involved in the archaeological investigations at the Scowlitz site, a
large village and burial site at the confluence of the Harrison and Fraser Rivers in the
heart of St6:10 traditional territory. Though the site had clear academic interest, the
primary objective was to aid the St6:10 in their effort to demonstrate a connection to
privately held land that was soon to come under the grip of the chainsaw and heavy forest
equipment, likely destroying the ancestral place. Here, for the first time, I lived on the
Scowlitz Indian Reserve for the summer and developed several friendships in the
community which deepened my interest in Coast Salish connections to land. I lived and
worked in Scowlitz again while undertaking research at another St6:16 archaeological site
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called Xdy:tem, an ancient village site located at one of the giant boulders that St6:10
stories tell as being a place where Xeels transformed ancestors into stone. St6:10
community members had been very active in protecting this place from the total
destruction a proposed housing development intended. This experience was markedly
different from my previous ones working at Scowlitz: the Xeels story and the grand
visible presence of the transformer rock made visible the connections of the current
community members to the places we were working. During this period, I also had the
opportunity to prepare several maps for the Upper Skagit in Washington which were later
successfully used to support their litigation for the recognition of a treaty right to harvest
shellfish within their territory. These experiences highlighted to me the ways that

contemporary Coast Salish people relate to place.

In 1993, I enrolled in a graduate ethnographic field school with Drs. Julie Cruikshank and
Bruce Miller of UBC. That summer, these professors and five other students were
welcomed into the home of Frank Malloway, St6:16 bighouse leader and Chief of the
Yakweakwioose First Nation. My project was to research and write a life history of
Frank’s father, Chief Richard Malloway, a lifelong politician and a central figure in the
local revival of the Coast Salish winter dance (and, incidently, an informant of Claude
Lévi-Strauss for his work The Way of the Masks) (Thom et al. 1994; Lévi-Strauss 1982).
My summer stay in the Malloway longhouse was a transformative experience, both
personally and academically. A range of experiences of difference stunned me, from the
coffee and food shared to the matters of importance and concern brought forward by the
people with whom I talked and worked. Archaeological research seemed a more distant
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challenge in interpretation and academic story telling (of the kinds talked about by
Bender 1998 in her marvellous book Stonehenge), compared with the deeper nuance of
everyday Coast Salish life in which I only now had the opportunity to become involved.
As I came to understand Coast Salish lifeways and worldviews, I saw the centrality of
land and particular places in people’s talk about history, community, family, morality and

spirituality.

In the late summer of 1994, I was hired as a part of an archaeological team to salvage
cultural materials from an ancient Cowichan village site at Somenos Creek. We worked
closely with Cowichan councillors, elders and younger community members, respecting
cultural protocols in handling the remains of the deceased. As we excavated the site,
many ancient human remains were uncovered, provoking a strong emotional reaction of
the Cowichan elders and community members to close down the excavations and reinter
the ancient remains. These events led to a decade-long moratorium on the housing
development that had been planned for that location. During my time working at this site
— the first time [ had worked with Island Hul’qumi’num people on Vancouver Island — I
came to better understand the links between the living and the dead, ancestors and the
land, particularly through the stories and experiences shared with us by the Cowichan

members who participated in the project.

My social networks in the Coast Salish community grew through these experiences. I
became employed as a researcher at St6:10 Nation and worked on place names, oral
history documentation, co-organization and implementation of a large-scale traditional
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use project, development of research policy and protocols, land and resource use
consultations with governments, and authored several papers for senior high school
curricula. During my three years as an employee at St6:16 Nation, I largely suspended
the kinds of formal anthropological participant observation research that I might
otherwise have engaged in, and worked explicitly as a hired hand. From my position I
developed a critical understanding of the larger social and political issues of inequality
and injustice that were the foundation of the Aboriginal rights and title claims that St6:16
Nation has been actively engaged in resolving. The opportunity to work on a daily basis
over this extended period of time gave me a privileged grounding in language, history,
social structure and the broad cultural world in which Coast Salish people operated.
These experiences all reiterated to me the importance of the land as a central figure in

Coast Salish life.

It was at this point that I entered graduate studies at McGill University to undertake the
doctoral research out of which this ethnography has been written. I became fascinated by
the relationship between structure and agency in how place names, stories and personal
experiences are evoked in making senses of place. During this time, the Supreme Court
of Canada gave their judgement on the Delgamuukw decision, outlining Chief Justice
Antonio Lamer’s powerful vision of Aboriginal title (Thom 2001a). I crafted a research
proposal to investigate how Coast Salish place names, stories and narratives of personal
experience are articulated in contexts that engage or highlight local views of Coast Salish
Aboriginal title. In the summer of 2000, I returned to British Columbia to undertake this
fieldwork.
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The personal and political support for doing contemporary ethnographic research had
changed at Std:10 Nation, leaving me to find a new location for my research in the Coast
Salish world. I strongly wanted to work in a Halkomelem-speaking community so that
the time I had put into learning the language would continue to be useful. Having
worked as an archaeologist with Cowichan Tribes at the Somenos Creek site, and on an
ancestral Penelakut village site on Galiano Island, I decided to see if the leadership at the
Hul’qumi’num Treaty Group would be interested in the kinds of questions I wanted to

address.

On May 25™ 2000, I made a telephone ‘cold call’ to Joey Caro, who was then a
Researcher at the Hul’qumi’num Treaty Group. I explained my project to him from my
cell phone while sitting in my parked car outside a café in my parents’ hometown of
Abbotsford. I became concerned that his seemingly uninterested responses could mean
that I would not have an easy time entering into research in this community. Joey then
asked again what my name was. Ireplied. He said “Brian Thom. You’re the guy with
the website, aren’t you. Your website rocks, why don’t you come over and meet with us
next week”. 1 was exuberant. In 1997 I had started to maintain a website of my writings
about Coast Salish and Aboriginal title and rights issues. The long-lived (relative to the
internet) site continually gets between thirty and seventy hits per day and has become the
top ranked site for the keyword “Coast Salish” on the Google search engine. I had never
anticipated that this modest web project would form the common ground for new

relationships back in the Coast Salish community.
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Over the following weeks, Joey graciously introduced me to many of the community
leaders and workers who provided me support for my project (see Appendix D which
outlines the research protocol). I spent the summer visiting elders, holding focus groups,
facilitated by Joey, to discuss my research, and volunteering for various tasks at the
office. By September, the Hul’qumi’num Treaty Group offered me a position as a
researcher to assist them in preparation for negotiations with the federal and provincial
governments to resolve long-standing Aboriginal title and rights issues in a
comprehensive treaty settlement. Two key committees of elders (the Mapping
Committee and the Elders’ Advisory Board) were formed in the fall and winter of
2000-2001, which were instrumental in providing a forum for group discussion of issues
of place, land and reconciling Aboriginal title claims. The Mapping Committee was
formed to work on re-crafting the boundary line that the Hul’qumi’num Treaty Group
had submitted to the BC Treaty Commission (BCTC) as a representation of its traditional
territory. The Elders Advisory Board, while formed to provide advice to the Chiefs on
negotiations issues, focussed much of its early energy on discussing issues of overlapping
claims and ‘shared territories’. I also initiated a land use and occupancy study for which
two young community researchers and I organized living-room meetings with elders and
knowledgeable community members to discuss important places in the land with which
people had direct experience or about which they wished to talk. These conversations
were highly open-ended and as frequently centred on ideas of territory, kinship and

sharing as on map biographies of subsistence land use.

In these meetings and interviews, I found myself often being asked to help make sense in
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Coast Salish terms of the legal, political and bureaucratic systems and the concepts they
operate within, engaging and sometimes subverting land claims. The time taken to
understand the perspectives of the elders, leaders and community members through these
interviews, focus groups and committees also became important in developing
negotiation strategies. By early 2003, my role as researcher diminished and since this
time [ have spent most of my working time as Senior Negotiations Support, developing
ways to express community mandates in the active land claims negotiations. In this work
I have gained much from the opportunity of close association with Robert Morales, a
Cowichan lawyer and Chief Negotiator for the Hul’qumi’num Treaty Group. He and
Joey Caro have been instrumental in shaping the relationships and rapport I have enjoyed
in the community, and working through the ideas about place that have informed this
ethnography. Though I have not included their voices in this ethnography, their influence

and thinking cannot be understated.

Throughout this research project, Island Hul’qumi’num people have continued to
struggle against an ongoing alienation of lands and resources in their territory through
privatization of crown assets and resources, destruction of important bathing sites and
repeated desecrations of ancient and recent burials and graveyards. Nevertheless, the
people I have worked with remain hopeful that through dialogue — through sharing their
experiences, knowledge, histories and perspectives on the land — power relations will
shift and the dynamics of the social inequalities they face will change. It is my hope that
by engaging in this work and writing this ethnography I will contribute in some way to
these important aspirations.
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Outline and Summary of Chapters
Feld and Basso’s (1996b) seminal collection of essays titled Senses of Place has provided
an important guiding perspective for this work. Their book is a collection of visions of
places presented as intimately experienced, embedded in history and local knowledge.

We seek to move beyond facile generalizations about place being

culturally constructed by describing specific ways in which places

naturalize different worlds of sense. Further, we aim to equate such

ethnographic evocations with local theories of dwelling — which is not just

living in place but also encompasses ways of fusing setting to situation,

locality to life-world. We take seriously the challenge to ground these

ethnographies closely in the dialogues with local voices that animated

them in the first place — that is, we take seriously the challenge to register

a full range of discursive and non-discursive modes of expression through

which everyday and poectically heightened senses of place are locally

articulated . (Feld and Basso 1996a:8)
In hoping to achieve something of the nuance and groundedness of Feld and Basso’s
collection of essays, I have organized my chapters along a multiplicity of axes in the
Coast Salish understanding of place. The chapters are presented on topics that I perceive
form central themes in Coast Salish understandings of their land. Through the narratives
provided and discussed, I argue that places are linked to spirit power, kinship, and social
organization, how they teach relationships to the animal world, how they can become a

medium of history, and how they are the active mediums of social interaction (i.e. a

metaphorical device to establish, maintain and change social relationships).

Following the introduction is a short chapter that locates the Coast Salish people, and
more specifically the Island Hul’qumi’num communities with whom I have worked
closely, in the cultural, social and economic context of contemporary western North
America. This context is important for situating the regional ethnography vis-a-vis the
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North American ethnographic literature and understanding at a macro-scale some of the
major social inequalities that members face and that shape their lives and discourses.
Chapter 3 is centred on the place of myth in the Coast Salish landscape. I explore two
genres of oral traditions — First Ancestor myths and the legends of the Transformer —
which I argue are fundamental to understanding much of the fabric of a Coast Salish

worldview.

Chapter 4 draws its title from a recent collection of essays by Rumsey and Weiner (2001)
entitled Emplaced Myth: Space, Narrative and Knowledge in Aboriginal Australia and
Papua New Guinea. This chapter explores the intimate, tactile and experienced senses of
place that Coast Salish people encounter when engaging the spirit world. For Coast
Salish people, spirit power is concretely rooted in certain places, connected to them by
family teachings, stories and the personal solitary engagements a person has when
encountering their guardian spirit helpers. This chapter contains accounts of encounters
with these powers through narratives of personal experiences and myth-time stories. In
these stories, people encounter their guardian spirit powers at secluded sacred bathing
pools, in places that supernatural creatures classed as stlalaqum live, and at the sites of

large rocks imbued with powers to control forces in the natural world.

Chapter 5 deals with two perspectives on names and place. The first section draws out
the important associations Coast Salish people make between their hereditary personal
names and particular places associated with the history of other bearers of those

hereditary names. Through these names, place is bound up with the very identity of an
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individual. Time is subsumed by place in the stories of ancestral title holders and
contemporary networks of kin who carry these names. The second section of this chapter
is a discussion of Coast Salish place names, and how place names are evoked in
contemporary dialogue and discourses concerning Aboriginal title claims. Place names
have been extensively documented in the Island Hul’qumi’num area by previous
researchers (see especially Rozen 1985). The importance of the continued use of place
names as a way of marking and thinking about the landscape was raised as a critical issue
in the context of Hul’qumi’num being a highly endangered language. These first

chapters sketch out philosophical and existential connections Coast Salish people have to

the land.

Chapter 6 separates this presentation of Coast Salish world views from the later chapters
which deal with the social, economic and political relations of place. In chapter 6, 1
present several oral narratives of historical and contemporary alienations of land from
Island Hul’qumi’num communities by colonial processes. Central to the first part of this
chapter are narratives by Abraham C. Joe, Fred Modeste and Angus Smith. Each of these
individuals frames, with eloquence and insight, the power relations at play in decentring
Coast Salish control of their lands. The chapter concludes with a number of narratives of
resistance led by Island Hul’qumi’num people over the years, from early land protests
and petitions to the King of England to the current treaty negotiations. Land — and Coast

Salish configurations of relationships to it — has always been the centre of these conflicts.

Chapter 7 is the first of three chapters that examine the principles and practice of Coast

56



Salish land tenure. This chapter presents a model of the Coast Salish land tenure system
developed through an extensive ethnographic literature review and interviews with
community members. Key to the model presented for system is the notion that particular
places are owned corporately by residence groups while other areas are held in common
by residence groups. The social problems of access and sharing within these owned areas
are discussed as well as the logic of exclusion from these lands. I include a critical
review of the few historical ethnographies that have treated land as not owned in any
way, and discuss some recent manifestations of these land tenure principles as seen in the

use of Indian Act Certificates of Possession on Indian Reserves.

Chapter 8, the second of the land tenure chapters, presents an analysis of the notion of
‘territory’. The idea of territory is associated with a larger social unit than the residence
group or local residence group, often called (inappropriately, c.f.. Kennedy 1995; Miller
and Boxberger 1994) the ‘tribe’. In this chapter I begin with a brief review of the
Aboriginal territory debate in the ethnographic literature, from which I take that any
model of territory must be formulated as being tied to local ideas of sharing, property and
kin relations. In the Coast Salish context, I review how ethnographic maps have shown
territories as based on watershed areas that include residence group property, or on the
basis of shared language or dialect. Each type of ethnographic mapping has produced
models which have different shapes and sizes of territories and suggest different social
units as the appropriate aggregate which relates to territory. Comparatively similar
models of territory are shown to be found in other areas of the Northwest Coast. I argue
that one of the distinct features of the cultures in this area are the attributes of sharing
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amongst kin, having certain regions held jointly as territories, and aggregates of residence

groups holding rights to enforce trespass rules with outsiders.

In chapter 9, I conclude the ethnographic chapters by grappling with the seeming paradox
in the notion of Coast Salish territoriality being embedded in a moral ethos of borderless
kin networks. I turn to Barth's (2000) suggestion that concepts of borders and
boundaries have to be relativized in the context of local cultural and linguistic constructs.
I argue that delineating territories based on strictly on Coast Salish land use and
occupancy is inadequate to take into account broader relationships between people and
place. Property, language, residence and identity are categories which are appropriate to
Coast Salish understandings of their territorial boundaries, while ideas and practices of
kin, travel, descent and sharing make boundaries permeable. The chapter concludes with
a consideration of strategies involved in the boundary lines created by Coast Salish
leaders in the context of putting forward to the state their claims to the land, and the
cautious treatment of these by community members who are concerned that relationships
between kin and to place are threatened by the power that such expressions have to

transform Coast Salish social and political relations.

The final chapter concludes that these senses of place are centrally involved in the
formation and maintenance of Coast Salish identity and social organization, becoming a
key aspect of Coast Salish ways of being. When Coast Salish senses of place are
considered as a whole way of dwelling in the land, property relationships can be seen as
central connecting nodes between the various phenomenally experienced engagements
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with place and the experiences and structures of power between people at and between
these places. These property relationships are argued to be important aspects of Coast
Salish Aboriginal title. The utility of this claim is evaluated against the tests for proof of
Aboriginal title established by the Supreme Court. While theoretical notions of dwelling
challenge many western cultural assumptions embedded in these tests, overall, there is
important legal space for senses of place to be recognized and affirmed as central aspects
of the relations to land which give rise to Aboriginal title and the place of Aboriginal

people in Canada.
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Chapter 2

The Island Hul’qumi’num Coast Salish People in the 21* Century
The goal of this chapter is threefold: to provide an overview of the locations and names
of the many communities in the Coast Salish world; to provide a portrait of the
contemporary social and economic situation of the Island Hul’qumi’num communities;
and to review very briefly the main scholarly works which review the major features of
Coast Salish culture and life, in particular those few works which have dealt squarely
with questions relating to place and relationships to land. This introductory context
provides something of the outline of the shape and complexity of regional and local
Coast Salish social and political organization. As I have worked most closely with Island
Hul’qumi’num people, I provide the most detail about the relationships of these First
Nations communities. This context also reveals, through the view of census data
collected during my fieldwork, the demographic, social and economic status of the Island
Hul’qumi’num communities, and in particular their relative poverty and the historic
reasons for the recent paucity of secure land holdings. The brief review of the
ethnographic literature shows that while Coast Salish culture and history are relatively
well described, few of these works have considered issues of the phenomenology of

place.

The Island Hul’qumi’num People in the Coast Salish Continuum

The Coast Salish are a large number of First Nations and Native American communities
in and around the waters of the Strait of Georgia, Juan de Fuca Strait, Puget Sound and
lower Fraser River (Suttles 1987b; 1990, see also Figure 2.1 in this study). All of the
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major languages and language communities in the Coast Salish world are summarized in
Table 2.1. Another seven languages are proposed by linguists as being members of the

interior branch of the Salishan language family (Thompson and Kinkade 1990:33).

Table 2.1: Principle Coast Salish cultural regions and languages

Northern Central Coast Puget Sound Southern Coast Oregon Bella Coola

Coast Salish* Salish} Salish§ Salish Salishan 4 Salishanx
Homalco Halkomelem  Lushootseed Lower Chehalis  Tilamook Nuxalk
Sliammon Straits Salish (~40 named Upper Chehalis
Klahoose Squamish communities) Quinalt
Sechelt Nooksack Twana Cowlitz

(9 named

communities)

* (Kennedy and Bouchard 1990b; Suttles 1990)
T (Suttles 1990; Suttles 1987b)

§ (Suttles and Lane 1990)

1 (Hajda 1990)

-+ (Seaburg and Miller 1990)

o (Kennedy and Bouchard 1990a)

The Northern Coast Salish, Central Coast Salish (with the exception of Nooksack) and
Bella Coola Salishan groups are all in Canada. The Puget Sound Salish, Southern Coast
Salish and Oregon Salishan groups are all in the United States. As I will discuss further
in Chapter 9, there are strong social, kinship and ceremonial ties between all of these
communities, despite the imposition of an international boundary through the middle of

the Coast Salish world.

This study is centred in a particular area of this Coast Salish world, which I will refer to
as Island Hul'qumi'num. Though in common speech, people do not normally identity
themselves as “Island Hul’qumi’num” people, most people acknowledge that their
language Hul'q'umi’'num’ is the island dialect (spoken on Vancouver Island and the Gulf
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Islands) of the language known in English as Halkomelem. Upriver and Downriver

dialects are spoken by Coast Salish communities along the lower two hundred kilometres

of the Fraser River. The complex contemporary political landscape on the lower Fraser

River has been described by Kew and Miller (1999) and Miller (2001). Also very closely

connected through kinship, social and ceremonial life are the neighbouring Straits Salish

speaking communities. The relationship between languages, Indian bands and

contemporary umbrella political organizations for these two language groups is set out in

Table 2.2.

Table 2.2. Relationship of Coast Salish languages, Indian Bands and Political

Groups
Language Dialect (in bold), Contemporary Indian Bands and political affiliation
(English
spelling)
Halkomelem Island (Hul'qumi'num): Cowichan*, Chemainus*§, Penelakut*, Halalt*§,

Straits Salish

Lyackson*, Lake Cowichan*, Malahatt, Snuneymuxw§, Nanooset, and Qualicum
Downriver (Hun'q'umi'n'um’): Musqueam, Tsleil-Waututh (Burrard)§, Katzie,
Qeqayt, Coquitlam, Tsawwassen§, Kwantlen}, and Matsqui}

Upriver (Halq'eméylem): Aitchelitz], Chawathil], Kwaw-kwaw-Apilt},
Lakahahmen}, Popkumi, Cheam], Scowlitz}, Seabird Island}, Shxw'ow'hamel],
Skawahlook}, Skowkalel, Soowahlie}, Squialaf, Skway], Sumas}, Tzeachteny,
Yakweakwioose, Chehalis, Skwah, Peters, Union Bar, and Yale

Saanich: Tsartlip-&, Tseycum &, Pauquachin, Tsawout-i

Victoria-Area: Scia’new (Beecher Bay Klallam)t, T’sou-ke (Sooke)t, Songheest,
Esquimalt

Mainland: Semiahmoo-

Olympic Peninsula (USA): Klallam

Key to political
affiliations

* Hul'qumi'num Treaty Group member bands

T Te'mexw Treaty Association member bands

§ Naut'samawt Tribal Council member bands (and also Homalco, Klahoose, and
Sliammon)

1 St6:16 Nation member bands

4 Sencothen Alliance

o Saanich Tribal Fisheries Association

Though there are some linguistic and cultural differences between Island Hul'qumi'num
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and Straits Salish communities, a very significant historical difference is that all the
Canadian Straits Salish communities (with the exception of Semiahmoo) entered into
Douglas Treaties in the 1850s (Duff 1969). Aside from the Malahat (who today affiliate
largely with the Straits Salish) and Snuneymuxw (who are politically independent from
other Island Hul'qumi'numm communities), none of the Island Hul'qumi'num (or any of
the other Canadian Coast Salish) communities have ever had their relationship with

Canada settled through a treaty.

My fieldwork for this study has been mainly with members of six of the Island
Hul’qumi’num communities. The Indian Bands to which these communities belong are
the Cowichan Tribes, Chemainus First Nation, Penelakut Tribe, and Lyackson, Halalt,
and Lake Cowichan First Nations. The relationship between these Indian bands and the
currently recognized and historic residence groups is complex, as the Joint 1876 Indian
Reserve commission sometimes established Indian reserves and Indian band organization
for several neighbouring communities (Cowichan, Chemainus and Penelakut, for
instance), while for others single or multiple Indian reserves were established for single
small Indian band populations. Table 2.3 provides an outline of the relationship between

contemporary and historic Island Hul’qumi’num Indian Band communities.
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Table 2.3. Island Hul'qumi'num Indian tribes and bands, 1850-1999 — modified from Duff (1964:25-26)

Dialect/Regional  Tribes & Bands (1850) Name given by Reserve Present Band Name &
Groups Commission (1916) Population (Nov 2004)
Qualicum Qualicum Qualicum Band Qualicum First Nation
(103)
Nanaimo Nanaimo (five villages on Nanaimo Tribe Snuneymuxw First Nation
Nanaimo Harbour & River) (1420)
Nanoose (Nanoose Harbour) Nanoose Tribe Nanoose (Sna-naw-as)
First Nation (210)
Chemainus Chemainus (Kulleet Bay) Chemainus Tribe: Chemainus First Nation
Chemainus Band (1077)
Sicameen (Ladysmith Harbour) Siccameen Band
. (included:
Halalt (Willy Island) Kumalockasun Band Halalt Band (198)
. . Halalt Band
Lyackson (Shingle Point) Lyackson Band Lyackson Band (180)
Penelakut Band
Penelakut (Kuper Island) (included Tsussie) Penelakut Band (782)
Yekoloas (Telegraph Harbour) (joined Penelakut)
(joined Penelakut)
Lilmalche (Lamalchi Bay)
Cowichan Cowichan Lake Cowichan Lake Tribe Lake Cowichan Band (15)
Somenos (Cowichan River) Cowichan Tribe Cowichan Tribes (3843)
(amalgamation in 1888 of:
Quamichan (L. Cowichan R.) Somenos
. . Quamichan
Comiaken (L. Cowichan R.) Comiaken
. Clemclemaluts
. Clemclemaluts (L. Cowichan R.) Koksilah
. . . Kenipsen
Koksilah (Koksilah R; .
oksilah (Koksilah River) Kilpaulus)
Kenipsen (Cowichan Bay)
Kilpaulus (Cowichan Bay)
Malahat (Saanich Inlet) (considered part of Malahat Band (254)

Saanich Tribe)

These six Indian Bands are members of the Hul’qumi’num Treaty Group, a society
formed in 1993 to represent these communities in comprehensive claims negotiations
with the federal and provincial governments, for which I have worked in various

capacities throughout the duration of this study. There are other Island Hul’qumi’num
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First Nations with whom I have had fewer opportunities to work, due in large part to the
different approaches to modern-day treaty negotiations that these Island Hul'qumi'num
communities have chosen. None of them is a member of the Hul'qumi'num Treaty

Group.

The Hul’qumi’num Community in the Twenty—First Century: a Statistical View

In 2002, at the time I was actively engaged in this fieldwork, there were 7,850 Island
Hul’qumi’num people registered with Indian Bands. Of these, about 5,900 members
were in Hul’qumi’num Treaty Group communities. On average, half of the members of
Hul’qumi’num Treaty Group communities live on Indian Reserves (IR), with the notable
exceptions of Lyackson community members — most live off-reserve, as there is no
electricity, water, sewage or ferry transport to their lands on Valdes Island — and
Penelakut, many of whom live on the Kuper Island Indian Reserve (see Table 2.4).
Though I was privileged to work primarily with elders, according to the 2001 National

Census, the median age in these communities is between 22 and 25 years old.

Table 2.4. 2002 Island Hul’qumi’num residence statistics

Band On—Reserve Off-Reserve
Chemainus 51% 49%
Cowichan 49% 51%
Halalt 45% 55%
Lake Cowichan I I
Lyackson 9% 91%
Penelakut 61% 39%
Total 49% 50%

1 no residence information for Lake Cowichan was available.
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Hul’qumi’num Treaty Group community Indian Reserves are small and scattered,
generally located in the river valleys and along coastal bays where their traditional
villages and fishing sites were located. Table 2.5 details these Indian Reserves and their

total areas.

Table 2.5. Hul’qumi’num Treaty Group Community Indian Reserves

Band Indian Reserves Total
Hectares

Chemainus Say-la-quas No. 10 (6 Ha); Squaw-hay-one No. 11 (31 Ha); Oyster Bay 1236.2 ha
No. 12 (116.9 Ha); Chemainus No. 13 (1082.3 Ha)

Cowichan Cowichan No. 1 (2254.1 Ha); Theik No. 2 (30.3 Ha); Kil-pah-las No. 3 2389.1 ha
(20.6 Ha); Est-patrolas No. 4 (27.8 Ha); Tzart-lam No. 5 (6.5 Ha);
Kakalatza No. 6 (9.7 Ha); Skutz No. 7 (7.3 Ha); Skutz No. 8 (14.9 Ha);
Cowichan No. 9 (17.9 Ha)

Halalt Halalt Island No. 1 (56.6 Ha); Halalt No. 2 (109.2 Ha) 165.8 ha

Lake Lake Cowichan No. 1 (44.4 Ha) 444 ha

Cowichan

Lyackson Lyackson No. 3 (710.6 Ha); Shingle Point No. 4 (32 Ha); Porlier Pass 744.6 ha
No. 5 (2 Ha)

Penelakut Tsussie No. 6 (15.5 Ha); Kuper Island No. 7 (556.7 Ha); Tent Island No.  635.7 ha

8 (34.4 Ha); Galiano Island No. 9 (29.1 Ha)

These Indian Reserve communities are located in a moderately densely populated corner
of British Columbia on southeast Vancouver Island and the Gulf Islands. The cities,
towns and districts of Ladysmith, Chemainus, Crofton, North Cowichan, Duncan, Lake
Cowichan, Cowichan Bay, Cobble Hill, Shawnigan Lake, and Ganges have all grown up

around these Indian Reserve communities.

According to the 2001 Federal Census about 81,500 non-Aboriginal people lived in the

off-Reserve areas in the territory identified by Hul’qumi’num Treaty Group. About
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3,960 of these off Indian Reserve people declared themselves as having an ‘Aboriginal
identity’. Some, though certainly not all of these people, are Island Hul’qumi’num
people who have chosen to live ‘in town’ while others are members of Nuu-chah-nulth
and Kwakwaka’wakw communities from more remote parts of Vancouver Island.
Anecdotally, I am told by people who work in Indian Friendship Centres that many other
off Indian Reserve First Nations people are part of a prairie Cree diaspora now living in

British Columbia.

Land ownership in the territory claimed by the Hul’ qumi’num Treaty Group
communities is an overwhelming factor in the shaping of contemporary relationships of,
and experiences with, place. Due to a massive (800,000 hectare) land grant given to
Robert Dunsmuir in 1884 to build the E&N Railway along a stretch of Vancouver Island,
and an aggressive early colonial policy of granting preemptions to encourage settlement
in the Cowichan Valley and Gulf Islands, almost the entire traditional territory of the
Hul’qumi’num people is owned in fee-simple by non-First Nations individuals and
companies. In 2004, of the approximately 334,000 hectares in the Hul’qumi’num Treaty
Group traditional territory, 84 percent are privately held, 14 percent is federal or
provincial Crown land, and 2 percent are Indian Reserves. Of the privately held lands,
four large timber companies hold the majority (60 percent) of Hul’qumi’num territory,
with TimberWest owning about 115,000 hectares of land in Hul’qumi’num territory,
Weyerhaeuser owning about 65,000 hectares, Hancock Timber Resource Group owning
around 13,000 hectares and the District Municipality of North Cowichan owning around
5,400 hectares. Being privately owned, fee simple lands, these forest lands are not
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subject to the same provincial government land and resource management laws as are
leased and tenured Crown lands in the rest of British Columbia. This massive alienation
of the ownership of land has left little room for Hul’qumi’num voice and control in land-
use decision-making. The companies have worked in the past twenty years to strip the
forest land bare using large-scale clear-cut logging and shipping much of the harvested
timber as raw logs to American and other foreign markets. Figure 2.2 maps out the

general locations of these various land holdings.
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Figure 2.2. General land ownership status, 2004.

Recent economic and social statistics collected in the 2001 National Census indicate
something of the lived experience of a people largely dispossessed of their lands. As the
sample sizes were greatest on Cowichan IR 1, Chemainus IR 13 and Kuper Island IR 7, I
have used the census data from these communities. I will list reported numbers in
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parantheses behind the summary statements below i.e: (Cowichan; Chemainus;

Penelakut).

Income levels for Hul’qumi’num members are only a third of the provincial median total
annual income of CAN$22,095 for people over fifteen years of age ($8,487; $7,344;
$8,112) with nearly half of this income coming from government transfers (38 percent;
43 percent; 48 percent). As for the Hul’qumi’num people who are employed, they
generally earn half of the provincial average ($44,307 full-time, $31,039 part-time) for
both full- time ($29,105; $19,913; $22,824) and part-time ($17,562; $13,638; no data)

employment. -

Unemployment is very high in these communities (32.4 percent; 24.2 percent; 23.1
percent) compared to the provincial rate of 8 percent. These unemployment figures
reflect the stark reality that the majority of adults are currently not working for pay or in
self-employment (69 percent; 67.5 percent; no data). By far, Hul’qumi’num women,
many of whom find employment in band offices, service delivery agencies and in retail
sales and services, face less unemployment than men (22.6 percent vs 39.5 percent; 18.8
percent vs 27.8 percent; 28.6 percent vs 42.9 percent). Though Hul’qumi’num men are
not excluded from these centres of work, their labour is frequently found in
manufacturing, construction industries and the trades, and as transport and equipment
operators. It is notable that few community members are employed in the once
widespread commercial fishing operations. The highly capitalized nature of that
industry, along with dramatic decline in local marine stock has fundamentally shifted
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Island Hul’qumi’num economies away from the fishery.

Though unemployment is high, few people reported having the opportunity to support
their families through traditional harvesting activities such as hunting (13 percent, 9
percent, no data), fishing (30 percent, 12 percent, no data) or gathering wild plants (38
percent, 24 percent, no data). A harvest study commissioned by the Hul’qumi’num
Treaty Group Chiefs (Fediuk and Thom 2003), confirms that people harvest and consume
dramatically less traditional food than they desire on an annual basis. However, our
study showed that although participation rates were relatively low, and access to
traditional land and marine resources is widely considered grossly inadequate, the
traditional foods that were obtained were distributed broadly in the community. Almost
every household (n=180) reported having a harvester for the house; the largest cohort of
harvesters was between 19 to 34 years old. Fifty-eight percent of harvesters were men
and 42 percent were women. Seventy-nine percent of the households reported harvesting
in 2001, while 96 percent of households reported having used at least one traditional

species in 2001.

As 1 discuss in chapter 5, residential schools along with land alienation are seen by many
Island Hul’qumi’num people as the two major factors underlying these social
inequalities. Though relatively few living adults attended residential school first hand
(23 percent; 16 percent; no data), every family in the community has been touched by the
effects of family members having attended them (95 percent; 100 percent; no data).
Schools continue today to be difficult sites of socialization for young Hul’qumi’num
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people. Of adults ages 19 to 34 years old, over half have not completed high-school
(55.8 percent; 53.8 percent; 53.3 percent), compared to the provincial average of 15
percent. Similar to the disparity in employment figures, young Hul’qumi’num women

graduate 10-25 percent more frequently than young men.

These statistics are general indicators of the social position of Island Hul’qumi’num
people in comparison to the surrounding non-Native communities. There is clearly less
economic wealth in these communities than is found in the overall region. The contrast
is made more striking by the fact that the Island Hul’qumi’num communities are located
around and among the larger non-Native population. One only needs to stand on streets
which border the Cowichan Indian Reserve in Duncan (like Boys Road or Tzouhalem
Road) to note the visible differences between the communities. One of the primary
motivating factors in contemporary political life in these communities is to flatten these

economic and social inequalities.

Key ethnographic, linguistic and historical works on Coast Salish culture and place
I have found the most informative ethnographic synthesis of the Central Coast Salish
region in Suttles (1951) and Kennedy (2000) for matters concerning social, political and
economic organization; Amoss (1978) and Kew (1970) for cosmology and contemporary
ceremonial life. On the specific topic of place and relationship to land in Central Coast
Salish communities, there are a few important works by anthropologists, linguists and

historians. Many of the early ethnographic and linguistic studies provide inventories and
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less comprehensive lists of place names and their etymologies®. More recently Suttles
(1996) has also mapped the distribution of place names in Squamish and Downriver
Hun'q'umi'n'um’' to make an argument for the resolution of overlapping claims in a
specific land claims case. Mohs (1994) and Miller (1998) have published on the
importance of ‘sacred sites’ in the face of the rapid recent transformation of the
landscape. Suttles (1981) has provided some useful conceptual framing of the
importance of ‘wilderness’ in Coast Salish ritual life in the context of an impact study for

proposed hydro-electric and forestry developments.

The work that takes a perspective closest to the one I set out in this thesis is the work of
Bierwert (1999, chapter 2). Her work highlights Std:16 experiences of land, taking an
ancient fishing site in the Fraser Canyon and exploring “five ways to know a place™: as a
natural place; a social place; a source of danger, a historic place and a mythic place. Her
carefully written ethnographic picture brings forward the kinds of relationships St6:16
people have with the land, not privileging one over the other, but relating this place as
experienced intersubjectively by her and the community members she works with. The
themes she describes weave together the power of the figures in the landscape, places
which have agency and power in the everyday lives of the people who experience them.

Later in her book, Bierwert draws on Coast Salish voices engaged in contests over

¢ For work on Coast Salish place names inventories, consult Boas (1891:569; 1894: 454),
Bouchard and Kennedy (1991:160-170), Brooks (1997), Duff (1952a:30-39), Eells (1985:275-
287), Elliott (1990), Elmendorf (1960:29-55), Galloway (1993:649-662), Galloway and
Richardson (1983), Hill-Tout (1900; 1902b; 1904a; 1904b; 1907), Jenness (1935a; 1935b),
Kennedy and Bouchard (1983:149-170), Kinkade (1997), Parsons (1981), Rozen (1979; 1985),
Simonsen et al (1995), Smith (1940b:7-20; 1941:206-211; 1950:339-341), Snyder (1968), Suttles
(1951:7-45; 1955:15-20; 1990:454-5; 1996), Waterman (1922), and (1987:215-222).
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colonial and state power at the places where these figures dwell to describe how ancestral
fishing sites hold great presence in the St6:10 political landscape. The salmon become
the kind of figure she portrayed the land as, with the same kinds of power and agency

that shape and are shaped by St6:16 (and Coast Salish) experiences of the world.

Historians such as Marshall (1999), Lutz (1999a; 1999b; 1999¢) and Carlson (1996)
have focussed on the long history of alienation of lands and resources by European
colonialism, and the active resistance the Coast Salish communities have had to these
processes. They each draw on oral histories to paint a picture of Coast Salish
relationships to land, and place these narratives in a framework of a social history of
colonialism in British Columbia. They spell out, in a historical framework familiar to a
predominantly Euro—Canadian audience, connections to the land ‘since time
immemorial’ and how colonization has severed these connections. They are made in
collaboration with the First Nations political organizations whose people are the objects
of study, and can be held up as examplés of successful collaborative research, done with
a sensitivity to the political importance of writing about history and culture. These works
chalienge the ‘frontier history’ narratives held by a mainstream, Euro—Canadian public

who is challenged by the state’s current engagement in Aboriginal rights and title issues.

Land, territory and local places have played such major roles in the ethnographic
literature suggesting that 'place’ is a critically important concept and a need for the
development of theoretical perspectives which account for its central place in Coast
Salish culture. These ethnographic, linguistic and historical works provide important
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perspectives and context for the present study. Possibly the most debated concepts to
emerge from the Coast Salish ethnographic tradition are the various models, formulations
and terms used to describe social and political organization. In this study, I contribute to
this debate by proposing two key units of social organization, the cognatic descent group
and the residence group through which relationships to place are engaged. The tradition
of ethnographic work on cosmology and ceremonial life has, in my experience, resonated
within Coast Salish communities, being at times a touchstone by which people have
continued to learn, debate and develop their understanding of cultural practices and
traditions. The views of Coast Salish cosmology and ceremonial life developed in this
study are largely consistent with this ethnographic tradition. My study, however, does
depart from the tradition in distinctively focussing on the ways in which spirit power is
embodied and experienced in place, breaking down the ontological and epistemological
separations of culture and nature which have limited prior understandings of Coast Salish
views of humans and their relationships with other powerful beings and places in the
world. Finally, I recognize that the existing Coast Salish literature often emphasizes and
-cﬁallenges the legacies of colonial power, particularly as such power has been applied to
shaping modern landscapes in the Coast Salish world. I argue that a loosely
phenomenological anthropology, which is attentive to narratives of history and culture,
and which brings together divergent theory and data on territory, property, language,
history, cosmology, and mythology, contributes a subtle understanding of the ways Coast
Salish people resist these colonial powers. The relationships of meaning, power,
property and territory that are experienced by dwelling in the place may indeed, as I set
out in chapter 10, significantly contribute to local definitions of Aboriginal title. It is
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through such a theory of senses of place and the ethnographic description of its

manifestation in Coast Salish culture that I contribute to the local ethnographic tradition.
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Chapter 3
Myth, First Ancestors, and the Transformer: Foundations for Place

Myths, ‘True Stories’ and Place

Stories bind people to place, mythological stories especially so. The mythological canon
of a people sets out important cultural figures and imagery. In hunter-gatherer societies
where land is central to daily experience, it is richly i‘ooted in these figures and imagery,
setting out modes of relating to and understanding one’s presence and place in the world.
Hunter-gatherers live in a “storied world”, where shared experiences and familiarity with
the land, its people, resources and features create a way of knowing that is revealed in
stories (Ridington 1999:19). In Coast Salish culture, oral traditions about the First
Ancestors of local communities and the mythic journeys of the Transformer who
travelled the land, provide some of the basic cultural material by which people develop
and express their relationship to the land. Through these stories, ancestors are associated
with and embodied in the land. The myths themselves are the legendary people who are
fixed in these places. The telling of the stories, along with the experience of these beings
at these places, bring the legendary people into being (Ingold 2000a:92). Places come to
be these ancestors, having their intentionality, powers, property and ability to provide for

those who practice the respectful relations that ancestral reciprocity requires.

Any investigation of oral traditions opens up the problem of meaning and interpretation.
How can one understand the meaning of oral traditions when they are told in frameworks
based in the languages, assumptions, root metaphors, and discursive conventions of

cultural traditions entirely different from one’s own? Is it possible to interpret any given
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telling from such traditions across sharp cultural divides? Some scholars have argued
(i.e. Morantz 2001; 2002; Vincent 2002) that in the context of using oral traditions to
inform western accounts of histories, the ontological and epistemological divide is too
great to take into account indigenous worldviews of their own histories. Part of the
difficulty that these problems pose arises from the incongruent objectives of western
discourse and indigenous oral traditions. The gap between the intended meanings of oral
tradition, as told by native narrators, and those meanings sought by scholars widens as
the theoretical or historical objectives become further removed from understanding local,

culturally and historically situated contexts.

For the scholars who have struggled with these issues, part of the resolution is in
acknowledging that the telling of oral traditions is a social act (Cruikshank et al. 1990).
Though the form, content, imagery and figures in oral traditions tend to be quite stable,
the meaning of their telling is as diverse as the intentions of a story teller’s imagination.
Individual narratives thus reveal the power of the storytellers to make sense of the world
which the stories help bring into being (Bringhurst 1999:66). While there is personal
creativity involved in the creation of such meanings, they are formulated in the
framework of broader cultural discourse. Through sorting out communicative norms and
framing particular narrative events within larger discursive practice, oral traditions can
contribute to the understanding of culture (Valentine and Darnell 1999a). Land, and more
specifically the relationship between people and place, is an important object of Coast
Salish discourse. In this chapter I demonstrate how, through several individual narratives
of the mythological stories of the First Ancestors and the Transformer, Coast Salish
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people have engaged a discourse of place which reveals the power of place to bind
people, ancestors and the land in complex and dynamic networks of relationships (Poirier

2004:211).

Interpreting these individual narrative and discursive practices remains a challenge, even
once the importance of the narrative event itself is acknowledged. Scholars of the oral
traditions of indigenous people have provided some guidance in suggesting that
understanding narrative genres and the manners in which tellers situate their
performances of stories within these genres are important means to situate local
understandings (Jacobs 1959b; Hymes 2003). The anthropological discourse of
Northwest Coast oral traditions has often been framed in terms of the analysis of the
genres of myths and legends. Myth is a slippery word that has been used imprecisely to
describe a wide array of narrative forms. In general, oral traditions of mythical form can
be taken to have a number of key elements: they are accepted as ‘fact’ on faith, often
being sacred narratives; they take place in a remote time and in a different world; and
they have non-humans as main characters. Myths often explore themes of creation of
people and the challenges which may be experienced by people in their lives. Legends
are a contrasting category of oral tradition. Frequently taken as factual and sometimes
sacred, legends occurred more recently, in a world like that of today, and largely deal

with the affairs of human characters (Bascom in Finnegan 1992:147).

Starting with Boas (c.f. Jacobs 1959a:132), anthropologists writing about Northwest
Coast oral traditions have generally held to this distinction between ‘myth’ and ‘legend’.
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Authors usually support making this distinction by referencing words elicited from
Native languages which share the semantic content of myth and legend in English (see

Table 3.1).

Table 3.1 Ethno-literary categories in several Northwest Coast languages

myth true history/lore  legend/ historic  reference
tale/ true story

Tlingit Aa-gi skatni-k Hymes 1990:593

Tsimshian Patdwx mdtask Hymes 1990:593

Haida q’aygaang G'ayaagaang gizahlralaang

Squamish sx"ax” 1P4m? syac Kinkade and Mattina 1996:245
Halg'eméylem SXwoxwiyd:m sqwélgqwe/ Galloway 1993:613
Hul'q'umi’'num’ sxwi'em’ syuth sqwul’qwul’ Hukari and Peter 1995

Skagit siyaho’b’ tetsiyz'cob’ Snyder 1964:26

However, as Jacobs (1959a) and more recently Kinkade and Mattina (1996:270) have
pointed out, there are important categories of oral tradition, not so readily translated, that
must be discerned. Some oral traditions have mythical elements, yet are more than (or
other-than) myths. Gitksan adaawk (as discussed by Sterritt e al. 1998) have clear
mythical elements, with people marrying animals, voyages to the sky-world, and the
transformations of human ancestors into stone. However, they might better be thought of
as a kind of oral history, with temporally stable content about genealogies and ownership
of land and access to resources. Linguist John Enrico supports such a tri-partite division
from Skidegate Haida, which divides stories into q ‘aygaang (myth), g ‘ayaagaang
(lineage history), and gi7ahlralaang (real history, news) (1995:4). In Haida:

the boundary between ‘myth’ and ‘liﬁeage history’ is blurred somewhat by
the incorporation of some episodes taken from myths into lineage
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histories, and by the semi-mythical nature of early events and individuals

they describe. For the most part, however, lineage histories can be said to

begin where the major creation myths leave off. (Enrico 1995:4)
Cove (1987) suggests a different tripartite division of Northern Northwest Coast oral
traditions into myth, legend and folktale. Importantly, Cove recognized that Northern
Northwest Coast myths further divide into house narratives, shamanic narratives, and
secret society narratives. All these sub-divisions of the myth category are the intangible
property of individuals or local kin groups. Though no Native terms are given for

folktales, he distinguishes these from legends and myths in that they are explicitly

thought of as fiction, often with a moral purpose.

These subtle debates about genre and classification of oral narratives have potent
currency in Coast Salish communities. While I was producing this study, I had classified
the oral narratives following a two-part scheme of sxwi’em’ and sqwul ‘qwul’, the former
being stories rooted in ancient or mythic history as sxwi’em’ and the later related to more
recent events. A very strong sentiment was expressed to me by a several Island
Hul’qumi’num elders that the ethno-literary category sxwi’em’ and its English
gloss‘myth’ were a inappropriate. Their understanding of these terms connoted a sense
‘fable’ or ‘fairy tale’, and would imply that their oral traditions were fictional and lacked
any grounding in truth. A third category, syuth (Hukari and Peter 1995:90) was
suggested to me as being appropriate for narratives such as First Ancestor or Transformer
stories, which were of mythic character, but were in no sense to be taken as fictional. As
found by both Enrico and Cove in the Northern Northwest Coast, the Coast Salish ethno-
literary scheme takes into account the particular nature of stories which relate people to
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the places were properties and prerogatives of certain social groups are established.

With the above clarifications in mind, I cautiously use the convenient and familiar
English term ‘myth’ or the more precise Island Hul’qumi’num term syuth to describe the
First Ancestor and transformation stories shared with me’. First Ancestor stories are key
for understanding aspects of the complex relationship between residence groups,
residence groups and an individual person’s identity and property relationships in this
social world. Transformation stories are at the boundaries of myth and legend in similar
ways. The actions of Xeel’s, the Transformer and the characters that he encounters are
set in the times of mythic ancestors, but their presence and power is felt and experienced
in the places created or embodied by them. The ancestors which Xeel’s has inscribed in
the land through the exercise of his transformative power require the same kinds of social
obligations of reciprocity and respect that other social beings in the Coast Salish world
are afforded. Through the narration of these stories, I argue, some of the multiple senses

of place begin to be brought into being.

Kwu Yuweenulh Hwulmuhw — “The First Ancestors”
When I began my work in Island Hul’qumi’num communities in 2000, I wanted to get
my bearings to communities and places, mythologically speaking. I knew from the

ethnographic literature, and to a degree from my work with the St6:16 in the Fraser

” My usage of the term ‘myth’ throughout this study is meant to convey a category of
canonical oral narrative set in ancient times and embedded in the local environment. I do not
intend to imply any disrespect or judgement of truth or fact by my use of this term.
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Valley, that First Ancestor stories would make a good starting point for this
understanding. The First Ancestor canon, I have argued elsewhere (1998) rightly
implicates identity, landscape and personal social affiliation. Part of the intent of the
telling of these stories has been to express in Coast Salish terms, the legitimacy of their
claims to land and resource ownership, and to self-government. They are analogous to a
Gitksan adaawk, made famous in the Delgamuukw case (Sterritt et al. 1998) in sorting
out issues of social affiliation and property. Central Coast Salish communities, like other
communities on the Northwest Coast (Adams 1974:172), have ‘charter myths’ that recall
the very First Ancestors on the land who established the original communities, many of
which have continued to the present day. This particular mythological canon is unique in
North America to Northwest Coast communities (Kinkade and Mattina 1996:270), and is
somewhat rare among hunter-gatherers more generally (Ingold 2000a). This reflects the
uniqueness of Coast Salish social organization among hunter-gatherers as being settled in
large permanent winter villages while recognizing local descent groups, having pervasive
notions of property, and having long-standing class-based social stratification (Suttles

1958; 1960).

In the Coast Salish forms of these stories, powerful people drop from the sky or
otherwise appear in the world and found the original villages (e.g. Barnett 1955:18, 20-1;
Miller and Hilbert 1996). In the days of the First Ancestors, the people experience the
extent of their powers, sometimes creating certain abundant resources in an area,
sometimes overextending their power and threatening the stability of the communities.
The stories frequently refer to fundamental teachings about the importance of exogamous
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kin relations and extended family networks. They also commemorate prominent
landmarks in the Coast Salish world through the places that the ancestors landed or
exercised and experienced their powers. The places at which these First Ancestors first
fell from the sky, visited, settled or had some adventure, are frequently recognized by

toponyms that have a mythological association with the stories.

These oral traditions (syuth) are distinguished by Island Hul’qumi’num people from the
Animal people myths (sxwi’em’) told to children. In the syuth, the ancestors actually
existed and community members can trace their descent from them or live in the villages
they founded. The deeds of the First Ancestors very much form a part of contemporary
lived history and experience. These First Ancestors thus provide a spatial and temporal
source for present-day social structures (Boas 1898:122). They represent an important
record of residence group ‘title’ to these areas of land and resource locations where
ancestors established or taught harvesting techniques. They are recognized by the people
living in the community as ‘ancestors’, but direct lineage or descent from these ancestors
is not recognized by all. For the residence group, the figures whose deeds are recounted
provide a ‘charter’ for the communities, outlining rights and privileges of resident

members.

Local descent groups, the other major unit of social organization, trace their ancestry

from legendary (but not necessarily mythic) or prominent ancestors. Only certain

families are able to trace their descent from mythic First Ancestor figures. Such notable .
families are called hwnuts ‘aluwum (or cognate terms in several Salishan languages) and,
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as I discuss in detail in chapter 7, are similar in many ways to a ‘House’ in the sense of
European nobility (Jenness 1935b:52). These local descent groups have property, both
material and intangible, that has been inherited over the generations within the group.
This property includes: names of these First Ancestors; certain family-owned sniw'
(private knowledge such as special ritual teachings or detailed resource harvesting
knowledge (Suttles 1958); family ritual property (zs ‘uxwten) which these First Ancestors
brought with them from the heavens (Barnett 1955:291); certain Awnuts ‘aluwum-owned
legends, songs, dances, secret words, medicinal remedies and ceremonial prerogatives
(Barnett 1955:141, 291; Jenness 1935b:52). People claiming these hereditary privileges
know and often develop a special relationship with the places from which these things

originated.

Many of the First Ancestor stories, while not as widely known as some would prefer,
continue to be told and taught. Situated in the local context of their telling, these stories
have been employed to frame the relationships between contemporary village
communities. They are evoked to challenge colonial histories, stretching the creation of
residence groups far back past the arrival of Europeans and the creation of Indian
reserves to the antiquity of the First Ancestors. Differences in the telling of these stories
reflect the continuing tradition of property relations and the internal challenges these

relations present.

The First Ancestors of the Island Hul qumi’num people
In 2000, I set out to learn first hand who the prominent First Ancestors are, the locations
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they are associated with, and how they are related to Island Hul’qumi’num communities.
The latter issue — how mythic ancestors are related to Indian bands — presented me with
the most difficulty. Ihad previously read some published Cowichan First Ancestor
legends® and found a diverse range of accounts. Much less was available on the First
Ancestor stories of other Island Hul’qumi’num communities such as the Chemainus

communities at Kulleet Bay®, Ladysmith Harbour (Cryer 1939) or the settlements on

# I have found Cowichan First Ancestor stories published or in manuscript form in the
following sources (in chronological order of the telling): (Kutkwaton 1963; Boas 2002; Hill-Tout
1907; Curtis 1913; Cryer 1939; Humphreys n.d.; Jenness 1935a; Barnett 1955; Norcross 1959;
Wells et al. 1966; Indian Children 1973; Rozen 1985; Turner 1992; and Marshall 1999).

? The First Ancestor stories of the people from the Chemainus village at Kulleet Bay and
Ladysmith Harbour largely eluded me during my fieldwork. Those stories in the published
literature told by Cowichan informants frequently described Chemainus people as being related to
Cowichan through descent from one of the Cowichan First Ancestors. Boas (2002:140) recorded
from a Cowichan informant that ten unnamed people dropped from the sky at Mt. Brenton, and
then moved to the Chemainus River, but gives no further detail. Curtis recorded that Swurun
dropped from the sky and made the earth shake at Chemainus Bay, becoming a First Ancestor
there (1913:37). Hill-Tout (1907:365) did not record a First Ancestor for the Chemainus, nor did
Jenness (1935a). Rozen reported that the place name for Chemainus, Shts ‘um’inus, is also
located in its diminutive form shis ‘uts ‘m’inus [little Chemainus] on the Cowichan River, with
little Chemainus being the “original village” (1985:85, 157-158, 275). Edward Curtis, writing at
the turn of the century, reported being told the same thing (1913:175) and James Douglas, writing
very early in the contact history of the area, recorded a village of Chemainus at the mouth of the
Cowichan River (1854). Olsen, a local historian, recorded a story told by “the Indians of the
Cowichan River Valley” (1963:2-3), where the “Tsa-mee-nis” moved from their original village
below Comiaken at the mouth of the Cowichan River to their summer camp near the former
Penelakut village of Sun uw ‘nets at the present-day town of Chemainus. Rozen writes that Abel
Joe, Abraham Joe (from So’mena) and Alexis Louie told stories to him where St ‘uts 'un’s
descendants intermarried into Chemainus, connecting them to the community at Kulleet Bay
(1985:180) and that Abel Joe and Abraham Joe (from So’mena) believed that in more recent
times people from ‘little Chemainus’ intermarried into a community that was already established
at Kulleet Bay (1985:85). Though the archaeological evidence at Kulleet Bay and Ladysmith
Harbour suggests a very ancient occupation, it is clear from these historic tellings of these stories
and the closely related place names that there are very strong links of property, resource rights
and identity between the Chemainus people and the Cowichan River, the largest salmon-bearing
stream on Vancouver Island. While kin connections to Cowichan are acknowledged widely
today by Chemainus people, there is a very real sense of distinct identity. Such stories may
reflect the very strong historic and contemporary political presence of the Cowichan populous
people in the social, political and mythological landscape of Coast Salish people living on
Vancouver Island.
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Galiano and Valdes Islands (Boas 2002:148). There is a great deal of variation in the
details of where and how the ancestors first appeared in the world, and what items of
significance they brought. Seeking to better understand the variation in the content of
these stories, and the meanings implied in their telling, leads to a deeper understanding of

Coast Salish relationships between property, identity and place.

Syalutsa and St uts 'un
Early on I had a meeting with Abner Thorne, Ross Modeste and Angus Smith, three
elders whom the staff at the Hul’qumi’num Treaty office considered essential authorities
in discussions of legends and history. They came to discuss how principles of social
organization that operate outside the terms of the Indian Act could contribute to the self-
government aspirations of the communities. Abner Thorne voiced concerns that elders
were ‘checking out’ and that their stories were being lost with them as the older
generation of elders ‘wouldn't divulge or they became too possessive with their
information’. In this discussion, Abner implicitly recognized that the telling of these
stories or at least aspects of these stories involved property relations and had asked Ross
and Angus to witness the discussion of the stories. Asking Ross and Angus to act as
witnesses was an aspect of respecting these relations: they validated his legitimacy to tell
the stories and the accuracy of their content. This was a recurring concern during my
work with the Hul’qumi’num communities, as it had been for Barnett (1955:141) 50
years earlier. Abner, with Ross and Angus in agreement, felt that such stories should be
told more widely in the current context of cultural re\}italization:

That is coming from our elders that they told us all of this information to

87



carry on the traditions. There is no written form of history, it was just

handed down. Lots of it is changed over the years. Mainly, because of the

people that gathered information. Like anthropologists and historians.

There were knowledgeable people [in the Hul’qumi’num communities]

but they [the academics] went to the person that spoke English better or

was free to talk to people. Some of this was wrong. [TA-MR-SA-1:01:82-

87]
Abner’s resolve to discuss those elements which he felt comfortable making public, and
the affirmation by Ross and Angus that future generations needed to know these stories,
provided a unique licence and a freedom to speak on these matters, and for me to record
and discuss them. The telling of the stories, however, remained circumspect. Abner went
on to outline the broad strokes of some of the stories and his concerns around the
different versions known and being told in the community. In the following paragraphs
he sets out important notions which he elaborates on later. The first is that the First
Ancestor stories connect families and residence groups to particular places: different
Ancestors provide linkages to each residence group and a particular prominent place.
Abner perceives that these stories can provide a charter for the way communities relate to
each other in a contemporary context of self-government which challenges the imposed
relations of the Indian Act. This brief discussion was an important prelude to the
complexity of community politics of land tenure and identity that underscore First
Ancestor stories. There is general agreement in the community that these stories forge
important links between local residence groups and the lands they identify with and hold.
Abner is quick to point out, however, that there is not unanimous agreement as to which
ancestors — and by extension which families and residence groups — are related to which
locations.

We have our St ‘uts 'un and Syalutsa [names of two of the Cowichan First
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Ancestors] stories. St ‘uts ‘un stories are consistent. Syalutsa has two

versions. He dropped on Swugq 'us [Mt. Prevost] in one version, and others

say he dropped on Hwsalu'utsum [Koksilah Ridge]. 1 would rather we

opted for the story that he [Syalutsa] dropped on Hwsalu'utsum because

that would, for the sake of your proclamation, (you have got to have a

proclamation, eh), clarify that Syalutsa should be on Koksilah Ridge. I

think that is where he dropped.

There are descendants from the First People... Suhiltun is one [First

Person] and Ross [Modeste] is descended from the Suhiltun. And there

are other people that dropped from the sky right in the Cowichan Valley.

But for Syalutsa, we have two versions. The one I opt for is that he

dropped on Koksilah Ridge. Other people say that he dropped on Swugq ‘us,

Mt. Prevost [TA-MR-SA-i:01:87-92].
In Abner’s version, St uts ‘'un landed on Mt. Prevost, Syaletsa fell on Koksilah Ridge and
Swutun first appeared near the mouth of the Chemainus River (see also Marshall 1999:9-
23). Abner’s Syaletsa story differs from most of the published versions of these stories
(Turner 1992:77-93; Norcross 1959:2-3; Boas 2002:138; Curtis 1913:37; Rozen
1985:190-191; Jenness 1935a; Kutkwaton 1963:4-5) and, according to Abner, is different

from ones that are told in some other families.

Abner was well versed in these traditions and expected that I too, had read these stories
and noticed the differences in the landing sites. His understanding of the story situates a
unique First Ancestor at each major landscape feature in this area of the territory. It is a
story founded in a perspective of local reconciliation, and is grounded in the on-going
relationships to First Ancestor place which he and other of his family members engage
in. Other stories with different details suggest that such claims of affiliation may not be
exclusive, and that other visions of mythic history reinforces other families' relationships

to place. Underlying these disagreements is a shared and long-standing cultural

89



paradigm of property, and clearly demonstrate the on-going, vibrant Coast Salish
property system based in relationships between descent and residence groups settled

throughout Island Hul'qumi'num territories.

While these stories may suggest the nature of Coast Salish property systems and are able
to provide founding principles for the relationship between communities in the context of
an incipient self-government, more fundamentally they emphasize the importance of kin
in centring relationships between communities and place. Kin networks formed through
local descent group mythically link the politically autonomous residence groups
throughout the Island Hul’qumi’num community. For Abner, this provides a strong bond
that can be called on to rally efforts to work together towards self-government. Just as
the First Ancestors of the original communities were interrelated through kin, so are their
living descendants.

Now for the descendants of St uts ‘un and Swutun. Swutun [another First
Ancestor] dropped on Swallowfield [near the mouth of the Chemainus
River] and the descendants of these two people [each through different
wives, as they were both men] are spread all over. And they start from
Halalt, and it is inclusive with some of the people on Pun’e luxutth’
[Penelakut, on Kuper Island] and at Lyackson. So if that proclamation
could be made on that when you present our claim. So that's another thing
that you have to come to terms on, the three groups [TA-MR-SA-1:01:92-
98].

A month later, Abner offered more detail about the content of his First Ancestor stories:

The story of St’uts ‘un is becoming controversial. We have one version and
there is another version. See, one version says the first one that dropped
was Syalutsa and he dropped on Hwsalu'utsum [place name for Koksilah
Ridge area]. So that is where that fireweed, sala'uts [weeds] connects
with Sala'utsum, Syalutsa [sala uts is the root form of the place name and
possibly the First Ancestor name], and that is the version that I was taught.
And St 'uts ‘'un was one of the last ones that was dropped on Mount
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Prevost.

And his house [St uts 'un] had designs on it. Sxul’el't'hw thu lelum [His
house had painted designs]. That is where the name Halalt comes from
[the term for ‘painted design’ and ‘house’ are the roots in Xul'el/'t'hw, the
place name for Halalt]. And the Halalt people moved down to, closer to
Somenos Lake and one [house site] near Siyey qw [a place name near the
Silver Bridge] on the Cowichan River. And they gradually moved to
Chemainus River and Willy's Island. Xul'el't'hw [house with designs] or
designed houses.

We'll have to decide which version you want of Syalutsa dropping on
Koksilah Ridge or Mount Prevost. You see St ‘uts 'un stays on one place,
never moves. Always on Mt. Prevost.

And Syalutsa from what I gather, is on Hwsalu'utsum and Swutun he is
one of the last ones who dropped on Swallowfield. He dropped on that
rock. You know where the house is on Swallowfield [very near the mouth
of the Chemainus River, about 350 metres due west of the northwest
corner of Chemainus IR 10]? that is where Swutun dropped. Swutun.

I don't know who is going to decide on it. Our version of the St 'uts ‘un
story about the woman being carved out of wood, it is handed down
through our family. That kind of tree is sacred to our family. So thatisa
version that was brought down. See I've got to stick by what I was told.
And Angus [Smith] will be sticking by what he has been told. We both
realize that there are other versions.

And Abel Joe [a prominent Cowichan story-teller from the previous
generation, who worked with anthropologist David Rozen and on the
Cowichan Land Claims committee] has tapes at the band office. Some of
these tapes contradict each other too. He says that Syalutsa dropped off
Hwsalu utsum and another version says, Syalutsa dropped on Mount
Prevost, so there's two.

And the mask, I guess he wore that mask all of the time, on the Cowichan
River, it is further up north. And stth'e'uw't’hw hay ts'u 'o’ sht'es kwso'
q'atxthut's [He was always shaking his rattles] it's that way; shaking his
rattles. So they told him that he is scaring the salmon away. "You better
get the hell out of here", so he went to the Malahat. See that different
version.

We have to come to a conclusion that, that is satisfactory for our purposes
I guess. St’uts un is consistent except for one version. This guy from
Saanich says that both Syalutsa and St uts ‘'un dropped in Shawnigan Lake,
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and that is where they are both making the effigies on Shawnigan Lake.
So that is where it differs.

So they and Suhiltun [another First Ancestor] are consistent. He dropped

on a flat in Cowichan Valley and he was already carrying the

paraphernalia that they used for dancers and stuff like that. Ni'tsu wulh

tskwe'luqun 'u tthu ni’ ha'kwushus kwsus yaay'us tthu Suhiltun [He was

already wearing his regalia like he uses when he works]. So that's if you

want to go for continuity, that is still being used, that custom. They use

that Suhiltun's family for the Indian dancing or blessing the corners of the

houses and stuff like that. Hwpunshaans [use of ochre paint] . The paint,

and the grass, they burn or whatever. So that's consistent. [TA-AD-SA-

1:282-386].
In this narrative, Abner weaves a complex story of four of the First Ancestors, where they
landed, what hereditary prerogatives they brought with them, and which communities
they founded. Syalutsa was the first one to fall from the sky at Koksilah Ridge. He fell
from the sky with two of the highest privileges of Coast Salish society, the sxwayxwuy
mask and goat horn rattle. The published versions of these stories (Jenness 1935a; Rozen
1985:186, 191) inform us that Syalutsa’s overuse of these powerful implements stopped
the salmon from returning to the Cowichan River, which caused his banishment from
Cowichan to Malahat. Swurun fell from the sky at a prominent rock in Swallowfield (the
significance of these rocks will be discussed below). Suhiltun dropped on a flat in
Cowichan Valley and carried with him the regalia of a seyowun dancer and the teaching
of red ochre, a mineral that is used as a paint in seyowun rituals. St 'uts ‘un fell on Mt.

Prevost and had a painted house that became the namesake of the Halalt community.'

Prior to the settlement of the present-day Halalt communities on Willy’s Island and on

'* In other versions I have heard, he also had painted designs on the breast-plate he wore
or tatooed on his chest. What exactly this design is, Abner made clear to me, was powerful,
private family knowledge and should never be revealed.
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Bonsall Creek at the mouth of the Chemainus River, St ‘uts ‘un lived near Somenos Lake,
and on the Cowichan River. Syalutsa, St 'uts 'un and Swutun are the ancestors of present-
day Halalt, some Penelakut (presumably those at Tsussie at the mouth of the Chemainus
River) and Lyackson (who are very closely related to families in Halalt) people, all of
whom can trace residence and resource gathering to the Chemainus River. Suhiltun,
along with several other First Ancestors whose stories, Abner told me, he did not have

the right to tell, are ancestors of the different Cowichan village communities.

These First Ancestor stories establish the locations of the major landmarks of property
and identity for the current village communities. The important dynamic in the politics
of these narratives is reflected by Abner’s need to resolve family differences in the stories
in order to present a master version of the founding myth. “We”, he says (meaning the
elders and leaders working on the governance project), need to choose a founding myth.
Abner is a knowledgeable storyteller and elder and clearly rejects versions by the
neighbouring Saanich community, details of which are notably different; though he does
not privilege his version over another Cowichan elder’s version, such as Angus Smith.
There is an elegance to Abner’s stories for this master myth. If St’uts ‘un is the First
Ancestor for communities like Halalt, (as concurs Boas (2002:143), Hill-Tout (1907),
Rozen (1985), and several Penelakut and Lyackson people I have spoken with) Mt.
Prevost is clearly a landmark that towers significantly behind them, and continues to be

an important place for food and ritual activities. Syalutsa, being the ancestor of

. Cowichan people at So ’mena (Jenness 1935a; Norcross 1959; Rozen 1985)

symmetrically comes from Koksilah Ridge, which is likewise a nearby and significant
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mountain area for this community. Abner’s version of the stories blankets much of the
Cowichan Valley in First Ancestor stories. It re-affirms ancient and ancestral

connections to these now contested lands.

I want to emphasize that these stories are not made up simply to validate land claims or
contest neighbouring communities’ connections to the land. The meaning in the stories,
and which elements of the stories are told, depend very much on the context of the event
of narration. An unpublished version of the St ‘uts 'un story carefully recorded by
Diamond Jenness in the 1930s provides a useful point of comparison. Unlike other
versions, it is silent on where the ancestors fall, emphasizing instead important teachings

of moral behaviour and respectful treatment of affines and inlaws.

The following story was told to Jenness (1935a:3-4) by Mr and Mrs Bob of Westholme
(Halalt). Jenness provided little detail about the context of the telling or who the tellers
were. The tellers certainly appear to be pre-occupied with concerns other than self-
government and land claims. Since it is unpublished and relatively difficult to access, 1
reproduce it in full here.

The first men appeared at Sooke and Westholme. Their weapons were
bows and arrows and spears (smaknans), and with these they wandered
about the country. St’uts ‘un of Westholme wandered down to Sooke,
where he sighted smoke. He investigated it and discovered a man there
named 7i 'qamuxw, who displayed his power by changing the insects on
his head to human beings. So now there were many people living at
Sooke. St’uts 'un stayed with Ti’qamuxw for a time, calling himself his
younger brother; but he did not care to take one of 77 'gamuxw insect
women to wife, lest other people should scorn him. So he returned to
Westholme and planned to carve a wife for himself out of cedar. He
carved an image of a woman, seated, then shot some mountain goats,
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rolled its wool into yarn and attached the yarn to a spindle, which he
placed in the image’s hand. Every day thereafter he wandered to the
woods, returning at the evening to see if his image had come to life and
spun the wool.

Now Ti’'gamuxw had a daughter who did not always obey him. He warned
her that someone would come and carry her away in punishment. She
decided that she would go and find this person, and wandered away,
accompanied by two slave women, each carrying a wooden dish and some
dried fish. After wandering for many days she arrived at St ‘uts ‘un’s place
at Westholme. She did not enter the house, but hid in the woods to see
who was living there.

Early in the morning S? ‘uts ‘un rose, lit his fire, ate, and went away to the
woods. The girl and her two slave women entered his house, and seeing
the image, threw it into the fire. As they poked it to make it burn up
quickly it made a noise as if crying; finally it was consumed. The girl
then sat down in the place of the image, and told her two slave women to
hide; then, if St ‘uts 'un killed her, they were to return and tell her father.

St 'uts 'un came home at evening, threw his catch onto the floor, and
glanced at the image. The girl was sitting there, spinning the yarn. At
first he thought it was the image come to life and began to question her.
Presently he discovered his mistake and asked her where she came from.
“I have come from Sooke.” “What did you do with my image”, he asked.
“I threw it into the fire.” “You have brought some slave women with you.”
“Yes. If you don’t kill me I will show you them.” She called in one of her
slave women, who brought in her dish and fish and prepared supper for
them. The next morning she called in the other slave women, who
prepared her fish likewise. So the girl married St uts ‘un.

In time she bore a daughter, then another daughter, and finally a son, all of
whom grew up very fast. She put the boy under the charge of the second
girl. One day she heard the boy crying and called out ‘Why is he crying?”
The girl answered from outside “Oh, he is just crying for no reason”; but
really she was stabbing him with wooden pins carved with the head of a
tsingw’a (double-headed snake) and was lapping up the blood. Finally the
girl ate the boy, and wandered away to the forest, refusing to stay at home.
People were increasing at this time, but every time a women gave birth to
a baby this girl would devour it. Her mother’s people came from Sooke to
visit them, and said to her father “Your daughter is not doing right. Why
don’t you stop her;” but her father said “I can’t. She has become a
stl’eluqum (supernatural monster).”

Now the elder girl announced that her sister had carried off a number of
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children whom she was going to roast and eat. St ‘uts ‘un ordered his
people to make a lot of forked sticks and sent his eldest daughters to watch
her sister. The cannibal girl told her sister to keep away and not prowl
around her. Her sister said “My father has sent me to bid you dance first
on one side of the fire, then on the other. You must close your eyes as you
dance or you will become blind; and you must hold up your breasts.” The
girl began to dance round the fire with her eyes closed. Then the people
pushed her with their forked sticks into the fire. She screamed for
someone to pull her out, but they only threw more wood on the fire until
she was burned. The soot that flew into the air became birds.

The older girl now said to the people, “I shall not return to my parents but

remain up here in the woods. But I shall not eat little children, as my sister

has done. Instead, I shall show you how to make goat’s wool blankets; and

if a woman dies, I shall take care of her children.” Then she began to sing,

and as she sang a hurricane arose that blew down many trees. So she

passed from sight into the woods.

St’uts 'un had now lost his three children and was afraid to have any more,

lest they too should become st/’eluqum; so he sent his wife back to her

father at Sooke.
Reading this story emphasizes the point made by Julie Cruikshank (1999) that the
contexts of different acts of telling stories bring out different situated meanings. Here,
the Bobs seem to bring out important but, as is often the case in Coast Salish society (c.f.
Snyder 1964), tense relations with in-laws. It is also certainly a moral tale. Wives
generally do not go looking for husbands against their fathers” wishes and husbands
should be careful about the wives they choose. A person should be circumspect about the
private objects of another, particularly those that may contain latent spirit power such as
the woman made from a tree. Someone must not eat their siblings or offspring, though in

the ritually inverted world of the Coast Salish winter dance where an initiate may indeed

"bite" their kin, such rules do not always apply (Kew 1970:159).
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Mr. and Mrs. Bob’s telling of the St ‘uts ‘un story to Diamond Jenness seventy years ago
did not include a discussion of the places where these ancestors fell, focussing instead on
the legendary relationships between the original communities that they lived in. Mr. and
Mrs. Bob were not engaged in the politics of land claims, but were more concerned with
more local issues. Abner, in contrast, believed that I needed to know one of the sources
of the title for these communitics — the stories of the First Ancestors — and how these
myths can provide a charter for self-government. These situated meanings are important

to understanding the discourses that oral traditions engage.

Through recounting several narrative events where First Ancestor stories are told, I have
revealed how these stories are used, in part, to account for the current and past
configurations of residence groups, and the relationships of kin that connect them. In the
current context of land claims and political movements towards self-government, these
stories are called on for guiding principles — which underlie Aboriginal title and spell out
the mythic distinctiveness of and bonds between closely related Island Hul’qumi’num
communities — and to provide moral guidance. In the stories presented, such guidance is
provided for Coast Salish people encountering past and present tensions between the
resource use rights that their extended kin network enables them to activate, and the

rights that local residence groups have to manage and restrain such use by visitors.

Like the important social principles of kin and residence group, these First Ancestor
stories also evoke principles of spirit power in teaching how the world may be
encountered. The journeys and experiences of the First Ancestors help people understand
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and situate their own experiences of spirit power within the framework of the ancestral
landscape in which they live. As the stories presented in the next section and the
following chapter reveal, these engagements with spirit power are important aspects of

how Coast Salish people experience and come to understand the land.

The Sea Lion

Having understood the importance of this special class of Coast Salish oral tradition for
establishing titles to the land, charters for specific communities, and the possibility of a
‘proclamation’ for Aboriginal self-government, I set out to learn similar such stories that
are told in association with other Island Hul’qumi’num communities. For the Penelakut
people on Kuper Island (and in one version, also the former Lyackson village at Porlier
Pass on Valdes Island), the Sea Lion story was brought to my attention. Though this
story is not, strictly speaking, a First Ancestor story, it is in the same class of stories,
being a mythic charter for the rights and powers of certain social groups in the present
day." It links people to place by setting out a connection between residence and descent
groups from Penelakut and certain locations at which Penelakut people exercise use
rights. The Sea Lion story provides the foundations of understanding the importance of

sea lions as a source of spiritual power for certain families, and reinforces an important

I Unlike the Cowichan stories, there are no heaven-born First Ancestors in this story.
Cryer recorded (1939) a Penelakut origin story by Mary Rice (Tzea-Mntenaht) and her brother
Tommy Pierre from Penelakut. In their story, set at Penelakut Spit in the time when the Sun
made the world, the First Man emerged from the bark of a cedar log baked and split by the Sun,
followed by the First Woman who emerged from the sand between the split log and a second
cedar log. The first house was built here and named Penelakut, meaning "two logs half covered
with sand". A very similar story and meaning was given by the late Rose James to Rozen
(1985:102).
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ethic of sharing.

The story of the Penelakut First Ancestors was first told to me by Robert Guerin, in a
discussion on the history of families and regional land use. Robert’s family is from
Musqueam and Penelakut, two communities which have extensive kin ties. He is viewed
by many as a knowledgeable younger person on Coast Salish oral traditions and family

histories, having been an expert witness in a number of court cases.

In Robert’s telling of the story, sea lions move into the Strait of Georgia area following
the migration of eulachon (Thaleichthys paciificus), a small anadromous fish (Drake and
Wilson 1992) which spawns on the Fraser River. Penelakut people respond to the call of
their neighbours and travel to the east side of the Strait of Georgia — presumably in the
Musqueam/Squamish area — to participate in the sea lion hunt. One year, too many
people join in the hunt and the Penelakut, who have a special relationship with the sea
lions, ask the othérs to leave. The people whose homes are in the area'? become
concerned about the Penelakut people’s request, and ask a powerful Indian doctor to
create a wooden sea lion. It comes to life and is harpooned by several canoe loads of
over-zealous Penelakut hunters. The wooden sea lion drifts back across the Strait of
Georgia; some hunters break free and return to Penelakut, but the remaining hunters do
not realize that they are attached to a wooden sea lion until it smashes up on a rock far

away from their homes. On their return to Penelakut, after one man is eaten by a whale,

2 Specifically who these people are, Robert carefully does not mention, but in other
stories discussed below they are Squamish.
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their canoes capsize and they enter an underworld where they are enslaved by tiny people
who only eat the maggots from rotten sole, which itself is not a staple or preferred fish.
After some time, the hunters learn to escape by choking them with feathers. Eventually,
they make it back to the Penelakut village but a lifetime has passed and they have been

forgotten.

Robert has a distinctive style of narration, frequently punctuating his story with the
informal interjections “hey” and “you know”, which I have left in the transcript in
recognition of his unique performance sense.

The Penelakut people are original people hey. That’s what [ was going to
talk about. I’'m part Cowichan and I can tell you sow I’m part Cowichan.
But the Penelakut as a people, have always been Penelakut hey. And it
ties into their history hey. [...]

They were great warriors, hey. But the Penelakut people by themselves,
how were they different from 7"eet’ge’ [Lyackson people] over here...
You know it’s their ancestry, you know, it’s who they are. [...]

If you look at the beach in Penelakut you’ll see what I’'m going to talk
about here. If you were to walk down in front of old Eddie Edwards’
house there, you’ll see the sea lion teeth, you know, it’s laying on the
bottom, hey. And I’ve seen it, hey. The story of the sea lion is the story
of Penelakut. It ties together hey, like the, you know the original stories. I
certainly respect it. And so if you follow that story you’ll see that the
Penelakut people are real distinct people.

It’s the story of the sharing of resources, hey, [...] and of how the sea lion
was really really important to them because they have a history with the
sea lion hey. It’s a story of how they protected the Penelakut people, and
they protected the sea lion because it’s an important food hey. But if you
go back to ‘what is the sea lion?’, I’ve had to look at that, to try to
understand that, hey.

The sea lion that came through there [Strait of Georgia]. They knew it
was coming hey. It was about this time of the year [early April]. It’s

actually right now, but why they were coming? The eulachon, swi'wu we
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call them, are out on all these beds off Oregon, Washington, British
Columbia even as far as Alaska. And when the eulachon moved to come
up the river [Fraser River], hey. The sea lion follow them. So that sea lion
get here when the eulachon are here and they’re right now hey. So when
the sea lion is coming through here [Porlier Pass]..., the people had very
strong voices, very loud. They could call Penelakut or Chemainus people
to come for the hunt, hey. [...]

Most people, they’re not strong, you know, not exceptionally strong. [If
they are] strong they stand up on the canoe, they kill the sea lion, hey. But
when they do that they say their ‘words’. And they know when to hit the
sea lion so it doesn’t sink, hey. I don’t know if it’s coming up or down but
it’s one or the other.

And Putiis’ father, Baptiste George’s father, was a person that threw with
his left hand and he could kill the sea lion with one [blow], that’s what I’'m
told hey. Yeah, he could kill the sea lion with one blow and by the prayer.

They would keep that sea lion and that was their food. But it was not just
their food, every part of that sea lion was important to Penelakut, hey.
Penelakut, Chemainus, our people in Musqueam we’re all related hey.
Cowichan, they were there too hey. But it’s a story of how this existed for
a long time, this sea lion hunt hey. And when more people keep coming,
more people keep coming, what happened is that they become concerned
that other people were taking advantage of something that was really
important to these people. We’re looking at Penelakut.

And so they [Penelakut] asked them [other harvesters] to stay away, you
know how we talk to each other. They call it snuwalhtun, ‘the people
from the other side’ [of the Strait of Georgia]. The ‘people from the other
side’ got very upset because they realized how good this was, hey.

And so that’s what the story is about. It’s said that those people that were
asked to leave now — I don’t want to talk about who they were — they said,
“well we got to do something about this”, hey. And they approached a
doctor [Indian Doctor, shne ‘um] to create a wooden sea lion, hey.

And the doctor then took the parts of a sea lion and then placed them to
bring [the wooden sea lion to life]. It would go like that and they made it
talk hey. So it was the Pun e luxutth’ [Penelakut, Kuper Island] people
who were out hunting and they found this sea lion. And there were many
canoes, six or eight or ten canoes, which had lots of people. They speared
the sea lion. I don’t know how many times they speared it. [...] They held
on and they drifted and the water was drifting and various times the water
drifted this way, drifted south hey.
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So it reached a point out here somewhere that their spear let go and they
were free. And those people came back to Penelakut. Okay the other
people, they hung on hey. And then they went out and then when the sea
lion hit the rock and when their canoes [came up to] the rock they realized
it wasn’t a sea lion at all that they were following. So the story is about
the people coming back. [...] If you talk to some people who are more
spiritual, they’ll tell you some of the really important things that relate to
that...I don’t feel privileged to talk about that. What they practice today is
from that happening.

And what happened is that when they were coming back, one man was
eaten by the whale. So they got the whale story, it’s tied to that hey. And
then when they were down here somewhere they were enslaved by very
small people that dived [dove], and they were forced to work for them.
But these people, these divers had very small mouths and very small
throats hey. They couldn’t swallow anything. The worst thing that could
get them, the worst weapon that we got, is a feather. If they get a feather
in their throat they would choke and that’s what they would figure out
hey. And they would die for these, we call them p ‘uwi’ [flounder
(Platichthys stellatus) or sole (Parophrys vetulus)] they’re little sole, sole-
like creatures. So they take that up and they put it up on the rock and then
they let it dry, and that’s how these people live. And so they couldn’t eat
the sole, the p ‘uwi’, they couldn’t eat that but they what they did is they let
it rot and ate the little things from the flies hey [maggots]. That's what
they lived on.

So anyway the Penelakut people got away and they came back and they

arrived home, they said that when they got home they were really old.

They were old people. People had forgotten them. It is a lifetime, this

history [of when they were away]. But this story is a story of our

Penelakut. That’s the story of the history of those people that we come

from. [...] And I’m talking about that because it shows that they’re for real

they’re not, nobody could say they’re from somewhere else...you know

they’re original people hey [GR-1:110-230].
In this story, one can come to better understand how people’s membership in the
Penelakut community, or in a family descended from these original Penelakut ancestors
is a tie between the self, the land and sea lions. In his discussion leading up to this story,

and in the last few lines, Robert draws a number of important connections between sea

lions and Penelakut identity. Peneclakut as a people, have always been Penelakut. The
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sea lion story is ‘who they are’. This prelude helped me understand this story as being in
the same class of stories as First Ancestor stories. It evokes feelings of a fundamental
sense of identity in ways similar to First Ancestor stories. Specific places that are present
to people today are also invoked, particularly, the place on Penelakut spit where sea lion
teeth can still be seen on the land. Ancestral myth is made present in seeing the physical

manifestations of it in the land.

Robert affirms the special relationship and powers between Penelakut and sea lions,
pointing out that sea lions protect the Penelakut, and the Penelakut protect sea lions . In
other, more detailed renditions of this story founding Harris (1901) and Cryer (1939), the
sea lions shared with these hunters spirit powers and ritual knowledge that are linked to
their special hunting knowledge and privileges. They learned the powerful si'win’, the
ritual words and prayers discussed at some length by Suttles (1958:501-502) and Lane
(1953:120-133), which they invoked to aid them in their pursuit of sea lion as food. The
Penelakut, in reciprocation for this sharing, have had a long history of protecting the sea

lion by managing harvests responsibly and sharing food.

Lane (1953) and Suttles (1987c¢) have discussed at length the distinctive practise of sea
lion hunting in Porlier Pass by the Penelakut and Lyackson people.” Members of each

group, hunting from resource locations they own on either side of Porlier Pass, draw on

' Archaeological evidence of Stellar sea lion and toothed-whale (false killer whale
Pseudorca crassidens) has been discovered at the Lyackson village at Cardale Point (Th'exul),
Valdes Island (McLay 1999a).
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their specialized hunting and ritual knowledge to be successful hunters. Like their
ancestors, people have continued to experience similar problems of sharing resources,
especially those to which competing groups have claims of harvesting or property rights.
When the Penelakut hunters display hubris in asking local groups to leave, the wooden
sea lion tests their strength and teaches humility and respect through the consequence of

their long mythic journey to the underworld.

The Penelakut hunters enslaved in the underworld undergo a transformation. Robert does
not elaborate further on this spiritual aspect of the story as, he explains, this is not his
right. He suggests I look elsewhere for these details. In Cryer’s account (1939), songs
and medicine were received in the underworld (though some other aspects of the story
she records differ significantly from Guerin’s). The journey of the Penelakut hunters to a
land of ‘the little people’(the common English name for siyeeye’, small often notorious
spirit beings who are still encountered in the world today) has interesting symbolic
parallels to the one taken by a new dancer, who must also endure physical hardships,
observe food restrictions, and come back to the community with new powers (Amoss
1978). Like the new dancer, the people who return to their community at Penelakut will
have taken with them important ritual knowledge and powers learned in the world of the
non-human people. By engaging the ancestors through telling of these stories and
practising Coast Salish winter ceremonies, people continue to experience the
transformations their ancestors underwent, acquiring and reaffirming ancestral powers,

and forming a distinctive part of the way Penelakut people dwell in the world.
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In the story Guerin shares, he emphasizes that Penelakut people originated from Kuper
Island, and that the conflict in resources was a result of over-harvesting. These emphases
differ in significant ways from published and unpublished versions (Cryer 1939; Harris
1901:29-33; Wells 1987:169-170; 1985:105) where variation included hunters being
identified as Squamish or Cowichan, sea lion hunting rights being established specifically
at Porlier Pass, conflict in the story being unwillingness to share (a very common and
much elaborated theme), and the rival hunters in the story being specifically identified
with rival families. This variation led me to look further to understand the variation in

narrative intent related to a story so clearly identified as important for Penelakut identity.

A few months later another version of the sea lion story was told to me by the elderly
master carver Simon Charlie. Widely regarded as one of the most knowledgeable people
alive when it comes to Coast Salish culture and traditions, he was awarded the
prestigious Order of British Columbia medal in 2001 and the Order of Canada in 2004 for
his contributions to the global recognition of Coast Salish arts and culture. I had asked
him about First Ancestor stories of Island Hul’qumi’num communities outside of
Cowichan. Simon, who is now quite deaf, is a man in his eighties who went to school
until grade three and was raised by his grandparents. He shared a version of the sea lion
story. In the version Simon shared, people from Squamish were divided over resource
harvesting. One group was led away from the area by chasing a sea lion created from
wood and ended up establishing one of the former Lyackson villages on Valdes Island.
Oh yes, well these were people in Squamish. They were two rival sea lion
hunters. And the one group wanted to get rid of this other group. So the

guy that does the Indian prayer, he made a cedar sea lion but when it
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surfaced it jumped out of the water cause it was too light. He tried all

kinds of wood and he got to the arbutus it surfaced just like the sea lion.

So he made it go out — tapping on the wood — and made it go out in front

of this other group and they were already waiting for and looking for the

sea lion. When they saw it they got on the canoe and went after it and

speared it and it come across the channel [Strait of Georgia] and it got as

far as Cowichan Gap [Porlier Pass] and it was too far. So they had to cut

the line, and it was getting too late so they went to Valdes Island and they

liked the place. So they went back home got the family and moved over

to Valdes. That's how we got there [CS-ii:234-246].
This version is different from Robert’s telling in a few important details. Simon’s
version can be understood as a charter myth for the Lyackson people on Valdes Island at
Porlier Pass. The charter myth explains the historic and contemporary kin connections
between the Squamish and the Lyackson families whose residence affiliation was the
village in Porlier Pass. Unlike Cryer’s Magic Sea Lion version story (1939), Simon’s
emphasizes how a community came to be as an outcome of conflict over competition to
commonly held resources. Agnes Thorne, who was born at this Lyackson village
(Th’xwum’qsun) on Valdez Island, told Rozen that a magic wooden sea lion drifted
across the Strait of Georgia from Squamish to 7h xwum ‘gsun (Cayetano Point in Porlier
Pass) where the hunters cut their lines free (Rozen 1985:71). This village, Rozen
(1985:70) records, was until 1915 recognized as a separate village from the larger
Lyackson village of T"eet’qe’ at Shingle Point. The people at Th xwum 'qsun were the
holders, along with the Penelakut, of the sea lion hunting rights at Porlier Pass discussed
by Suttles (1987¢) and Lane (1953). It is important to note that both groups draw on the
same story to emphasize their particular rights to hunt sea lion at this location. The

details of the story are mutable, but the main narrative framework contains the elements

which provide for the right.
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Simon’s story also emphasizes the significance of the arbutus tree (Arbutus menziesii).

This, I argue, reflects another aspect of identity of the Coast Salish people implicated in

this story. The arbutus is a tree that is unique to the now-endangered Coastal Douglas Fir

biogeoclimatic zone (Meidinger and Pojar 1991), a highly localized region that roughly

matches the territory in the southern Gulf Island and east coast of Vancouver Island

where Island Hul’qumi’num people live. This tree has come to have a special

significance for the identity of these groups of Coast Salish people as it is wrapped up in

their distinctive landscape, experience and mythology.

I turned to the ethnographic literature to see if I could discover more of the nuances of
this story. There are several other accounts which situate the sea lion coming from
Squamish (1939; 1985:105)." In 1965 the Squamish story teller Dominic Charlie was
recorded in an interview with Oliver Wells, a local ethnographer from Chilliwack.
Dominic briefly told the sea lion story and since it is not published in a well known
source, and has some important contextualizing comments by the teller that are not
offered in other publications, it is helpful to quote in full here:

This fellow dance all the time. This first man he get tired of his brother.
See, he never give him a chance to do anything. All he does is dance and
dance. And this first man, he’s a powerful man, and he think, “T guess I
better do something”; and he tell his brother, “You better move.” You
know that bay over Gibsons Landing, right where that ferry lands; there’s
a nice bay there, and he tell his brother, “You better move over there,
build your own home over there.” And this man tell his brother, “All right,
I’'ll go.” And he moved there, and he built a house. And I don’t know how
he get the woman, but I guess she just come just like them two, see. And

' Other versions of this story, with some significantly different details can also be found

in Lane (1953:76), Boas (2002:213-215) and Harris (1901:29-33).
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they grow, the family grow.

And this first man, this man couldn’t give him a chance; he’s always
greedy for everything. It’s a reef out there on the point there where this
nice beach, reef there, and that’s where the sea lion comes on when he
goes to sleep on the rock, and he goes there and they spear ‘em. And this
man never give his brother a chance to get any sea lion. And this man get
sick and tired of him, and he thinks what to do, because he’s a powerful
man. And he carved that thing just like sea lion, see. And he carve a fir, fir
log, he carved it just, oh, about as big as a sea lion. There’s a lake there, I
guess — [ never seen that little lake — and he goes in there, and he get a
kelp from the salt water; he rubbed that on to that, in the lake, see. And
when he gets finished rubbing that kelp that thing gets alive. And that fir is
too heavy, I guess; he just come up once, and he go down. And he change
it, he made a cedar, red cedar; and that cedar come good. He come up just
like sea lion. Sea lion come up, you know, sshoooo! Goes like. He always
come up; he don’t go right down. He go around in that lake. This man he
say it’s alright: salt water, and he tell that sea lion: “You go around here,”
he says, “go around this bay. They’ll have their spear; they’ll spear you,
see. When you got ‘em all, well, you go straight across”. He tell that to the
sea lion. And that they call Gabriola Pass: “You go in through there,” he
tell that sea lion. And when that people reach there, some of them cut
loose on that side, see, and some of them cut loose on this side, both sides.
He tell that sca lion: “You keep on going; go through Cowichan Pass
[Sansum Narrows], see”. Some of them cut loose on that Kuper Island, a
nice bay there, nice beach. And that thing keep on going till they come
into Cowichan Bay, and they all cut loose there. We don’t know what
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