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Abstract

The Ayaawx is the ancient |aw of Ts’ nmsyen peopl e
situated on the northwest coast of British Colunbia. Wth
principles for spiritual, social, political and econom c
relations, the Ayaawx has been taught both directly and
indirectly in daily and cerenonial living for centuries.
The Ayaawx hol ds transformati onal change as a natural event
in human rel ationships with each other, the land, and the
supernatural world. Yet the Ayaawx is not studied in depth
in post secondary institutions in British Colunbia or
defined as a resource for program devel opnent by
governnents or a reliable resource by us as Ts’ nsyen
peopl e.

Statistical data on Indigenous Canadians is prolific
indicating the severity of suffering caused by social and
| egal i zed oppression. |ndigenous peoples of Canada have
recei ved health, social, psychol ogical, psychiatric and
educati onal services fromthe federal and provincial
governnments for over one hundred years and yet the
suffering remains inordinately high. For exanple, |ess
than sixty years ago Sni al gyax was spoken by chil dren



adol escents, adults and elders in Ts' msyen conmunities and
i ndi vi dual s and House G oups knew the protocol for
resolving conflicts in famlies and the comunity.

The organi zation and interpretation of this
di ssertation has been structured here in the format of a
contenporary Adaawx, (sacred story), wth Snial gyax,

(Ts’ meyen | anguage) as the main reference for nmeani ng when
di scussing the inpact of cultural oppression and in
identifying the main principles of the Ayaawx that wl |
assi st individuals, famlies and communities in
transform ng suffering.

Transformation is a common act in Adaawx, art objects,
dramati zati ons and song. Wbven throughout Adaawx, the
principles of the Ayaawx are a vital resource not only to
transformsuffering, but it is also a guide to direct al
human beings into a progressive future.
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Sm al gyax Pronunci ati on Cui de

glottal stop
as in hat
long a, as in |augh
as in father
same as y in sky
same as in English
same as in English
as in adze (replaces j)
as in net
long e sound, simlar to “say” (drag out “ay” sound)
same as in English
“back g” made by closing the top of the throat: uvul ar
same as in English
short i sound, as in wn
long i sound, as in seed
same as in English
“hardk” with glottal closure
k and w at the same tine
“hard kw’ with stopped breath
k and y at the same tine
“back” made by closing the top of the throat
“hard back k”
same as in English
tip of tongue touches roof of nouth—voicel ess
same as in English
glottal closure
same as in English
as in hope
| ong o sound
same as in English
“hard p” with glottal closure
as in sand or sh in shape
same as in English
as in hats
“hard ts” with glottal closure
as inrule
l ong u sound, as in tool
with I'ips unrounded
| engt hen unrounded |ips sound
same as in English
unrounded |ips
dotted w
an h-like sound produced with exhal ed breath with
tongue in the position to pronounce k
pronounced as above but enphasized in the word
as in English



Figure 1. Gmnaas H aam pol e section. This is one of many
poles in Gtanyow, B.C. and belongs to Smi ooygyit Gwnaas
H aam of the Lax Gyibuu Can. This inage represents the
power of the Ayaawx belonging to the people in relationship
wi th each other (collective), the land and the supernatural

wor | d.



Chapter 1: Introduction

A crisis initiated ny search to find out why there was
so nuch viol ence, abuse and addiction in nmy famly. M
chil dhood was the |ife of diaspora. My parents noved to
Victoria fromthe northern British Col unbia coast when I
was seven with the intention of providing ny four ol der
si blings, ny younger brother and nme with the opportunity
for a “good education.” My father’s parents traveled from
the north to live with us for one to three nonths during
the winter seasons until ny fifteenth year. Sni al gyax
(Ts’ meyen | anguage) was spoken in our honme during that
time. My nother understood the | anguage and sang duets with
ny father fromthe hymal, but clained her “tongue was too
thick” to converse. My grandnother, Kathleen Collinson
woul d tell stories about her father, a Raven Chief, Anps
Col l'inson, from Haida Gnaii. She never spoke of her
chil dhood at St. M chael’s Anglican Residential School. My
grandfather, Henry Vickers, fromthe Heiltsuk village of
Waglisla (Bella Bella), spoke the trading | anguage,
Chi nook, in addition to Heiltsuk, Ts msyen and English. He
was a trapper and a fisherman. My grandparents net as
teenagers at St. Mchael’s Residential School in A ert Bay,

British Colunbia. My English-born nother, the first “white”



person and the first woman to be el ected as Chief Council or
in Gtxaala, was the person who taught nme the nost about
the strength of the G txaala people. My chil dhood years of
| earni ng about my heritage were brief. The ngjority of ny
chi |l dhood was consuned by the agony of being the dung on
the doorstep. Fromthe outside, our famly |ife appeared
progressive with nmy nother being a schoolteacher and ny
father securing enploynment as a | ongshoreman, B.C. Ferries
wor ker, a journeyman carpenter and a commercial fishernman.
From the inside, however, ny father’s al coholismthroughout
ny chil dhood eventually saw nmy parents |ose their fishing
boat and their house. Destruction marked our famly life.
Al t hough of great assistance, psychol ogical intervention
was not sufficient for ny famly or ne.

Early in ny quest | faced the deep-seated belief that
the roots of our problens lay in the fact we were
“I'ndi ans,” which supposedly explained ny father’s
al cohol i sm and abusi ve behaviour. This assunption about the
I nherently defective nature of “lndians” was reinforced by
ny schools, the Anglican Church, and the |arger society
around nme. | internalized that belief, and for years it

clouded ny ability to see and think critically about being



a Ts’ msyen' woman. It took nme a long time to understand
that even a widely and deeply held belief could be wong;
historically, intellectually, and norally wong. The
suffering throughout ny chil dhood and adol escent years was
simlar to the angui sh nmy cousins experienced along with
many others frommy generation who lived in the vill ages.

Over tinme, a growng sense of irritation at the
uncont ested concl usi on that our problens were rooted in
ethnicity drove ne to understand ny father’s self-
destructive behavi our that had danmaged so many others. The
need to know becanme a force of its owmn with no option to
refuse the quest. Froma Ts’ nsyen perspective it becane
clear that the spirit world had placed ne on a path, and
the support necessary to travel that path would be there
when needed.

It may appear that the path went from point A to point
D but ny journey of quest has been one of transformng
t houghts and beliefs; the power of ancestors speaking
t hrough an exquisite collection of carved masks and
i npl ements; the perfect eloquent closing speech of a

Sm ooygyit (chief) who is a chronic al coholic and a regul ar

e t xaal-a el ders teach that we are not Ts’'msyen. Ts’ msyen
refers to people of the Skeena River. The use of Ts’ nsyen”
t hroughout this dissertation refers to the | anguage
territories rather than to geographic | ocation.



at the soup kitchen; the death of ny father and the
respectful and inti mte support received through ny wl
ksi “waatk (the father’s side); two vision quest fasts that
brought ne to a deeper relationship with God through the
environnent; learning to use plant medicines; elders who
wal ked beside nme briefly to encourage and support the
nessage; and, underneath everything, the desire to be
respectful of ny ancestors and ny hone conmunity. The
witing of this dissertation is a spiritual journey first--
oppression is a spiritual condition that can only be
transformed by a spiritual act.

The Ayaawx (Ts’ msyen ancestral law) is rooted in
spiritual principles connected to our ancestors and
provi des guidelines for the future in everyday
rel ati onshi ps. The Ayaawx is as old as human rel ati onshi ps
with the environnment. N sga’a educator, Bert MKay, al ong
wi th many ot her public speakers, enphasized that the Ayaawx
was a gift from God.? The social structure, authority,
responsibility, and rites are all a part of the Ayaawx. The
Adaawx (Ts’ nsyen sacred stories) give account of the
origins of relationships with the supernatural world and

the articulation of the principles of the Ayaawx. The

2 Nisga’a Tribal Council, N sga'a: People of the Nass

Ri ver (Vancouver: Douglas & MclIntyre, 1993) 125.



princi ples of the Ayaawx are the backbone of feasts
(potlatch) and conflict resolution. The principles of the
Ayaawx are practical, a spiritual force awaiting a
relationship with human bei ngs.

As a spiritual docunent, the Ayaawx is to be practiced
and taught through action and by exanple first, but nore
recently, the Ts’msyen, N sga'a, and Gtxsan are witing
the Ayaawx. Ot her than what anthropol ogi sts have witten,?
Ts’ nmsyen schol ars have yet to publish a significant body of
work on the Ayaawx.

The first challenge in any post-secondary institution
becane apparent to ne as a Master’s student, and confronted
me again as a doctoral student: the Ayaawx does not fit
neatly into a departnent in any post-secondary institution.
After over one hundred years of |ndi genous/ non-Indi genous
relations in Canada, we have yet to see a post-secondary
institution recogni ze |Indigenous ancestral |aw as an equal
frame of reference to European disciplines. W are
chall enged with the need to understand the principles of
di scrim nation agai nst |ndi genous ancestral disciplines and

work in partnership to devel op courses and prograns that

3, Margaret Anderson (née Sequin) and Marjorie M Hal pin
are the contenporary ant hropol ogi sts who have devel oped t he
wor k of their predecessors.



of fer 1ndi genous phil osophy, spirituality, education
principles and conflict resolution principles. Although I
had read articles by Rollo May in the Psychol ogi ca
Foundati ons M Ed. programat the University of Victoria,
Saybr ook faculty encouraged a deeper contenplation of Mys

witings. May’s books, My Quest for beauty,* and The

Di scovery of Being: Witings in existential psychol ogy,?®

provi ded a wi ndow between the | ndigenous world and the
“western” world. May begins by describing the initiation
into the quest wth:

| wite rather of a new quality of |life which
had begun with the poppies and spread out to an
awar eness of the colorful and adventurous aspect
of |life—the aspect of beauty-which had been
there all the time but which | had never
noticed. | seened released fromny old

conmpul sions: | felt enpowered, freed fromall

ki nds of activities.?®

May’ s encounter with the power of relating to beauty
resonated with my experience with ny chosen quest toward

under st andi ng and experiencing the world as a Ts’ nsyen.

4 Rollo May, My Quest for Beauty (New York: Saybr ook
1985).

°. Rollo May, The Discovery of Being: Witings in

Exi stenti al Psychol ogy (New York: WW Norton, 1983).
® 1bid., 19.



Di scussions from 1994 to 1995 with faculty at
Saybrook Graduate Institute’ in San Francisco, Charles
Webel , ® Anthony Stigliano® and supervisor, Donal d
Rot hberg, ° were helpful in identifying the obstacles to
nmergi ng ancestral disciplines with the acadeny. These three
faculty nmenbers from Saybrook introduced ne to critica
t hi nki ng, the philosophy of |anguage, and socially engaged
spirituality. They consistently denonstrated attentive
critical listening skills by giving feedback that provided
a respectful environnent to reflect on the recurring thenes
of I ndi genous history as viewed through the Iens of a North
American in the political, social and historical society.

Li stening to Webel |ecture about Ludwi g Wttgenstein,
| cane to understand ny difficulty with | anguage. Until
then, 1'd thought being alienated from Sni al gyax had caused

ny struggle with the English | anguage. Wttgenstein argued

’. See Saybrook G aduate School and Research Center,
http://ww. saybrook. edu (accessed August 4, 2008).

8 For further information on Dr. Wbel, see Sage,

http:// ww. sagepub. co. uk/ aut horDet ai | s. nav?contri bl d=522637
(accessed August 4, 2008).

° For further information on Dr. Stigliano, see Teachers
Col | ege Record,

http://ww.tcrecord. or g/ Aut hor Di spl ay. asp?ai d=5086
(accessed August 4, 2008).

0 For further information on Dr. Rothberg, see Saybr ook

G aduat e School and Research Center,

http://ww. saybr ook. edu/ contact/con fac.asp?bi 0=13&l etter=R
(accessed August 8, 2008).




that both the witten and spoken word are problematic, as
summari zed in the nmotto quote he chose for the opening of
hi s book, “Wat can be said at all can be said clearly; and
wher eof one cannot speak thereof one nmust be silent.”! As a
scholar, | have westled with the | anguage used to exam ne
our history.

In my search for published scholars who could | ead ne
to an understandi ng of the suffering in Indi genous
communities, it was suggested that | read both Foucault and
Chonmsky’s writings on human nature and power. The
transcri bed debate bet ween Noam Chonsky and M chel Foucault

"12 can be found on

on, “human nature: justice versus power,
Chonsky’s web site. The topic of know edge, justice and
power in their debate was limted to human beings. In their
di scussion of validity through attribution and evol ution
toward hi gher states of intelligence, it becane apparent
that such limtations in thought would not provide the
necessary space for the fluid relationshi ps between hunmans,

animal s, the environnent, and the supernatural world that

grounds 1 ndi genous worl dviews. The state of the land in the

11 Ray Monk, Ludwig Wttgenstein: The Duty of Genius (New
York: Vintage, 1991) 155-56.

12 For a full transcript of the International Philosopher’s
Proj ect, see Chonsky,

htt p: // ww. chonsky. i nf o/ debat es/ 1971xxxx. ht m (accessed
August 4, 2008).




nort hwest al one is evidence that we are not evolving to
hi gher states of intelligence.

The space for |ndigenous | anguage and phil osophy is
m niscule. Discrimnation in favour of European
perspectives continues to discourage or reject |Indigenous
knowl edge. Wth nore determination to find truth than
di scouragenent, | continued to search for the words in the
Engl i sh | anguage that would assist ne in nam ng the social
terrain that surrounds us as Indigenous Canadi ans. The
Ts’ nsyen | anguage woul d prove to give ne the perspective |
needed to describe our suffering. Snialgyax also assists in
finding the solutions in transform ng suffering. Snial gyax
connects us as Ts’ nsyen to our ancestors, to Adaawx, and to
the Ayaawx and the wealth of our heritage.

Famly loss altered nmy quest-path to the University of
Victoria and choosing, due to the nature of the Ayaawx and
the inability to confine it to one departnent, an
Interdi sciplinary program The responsibility of nerging
Ts’ meyen perspectives with acaden c perspectives becane ny
chal | enge: a personal chall enge throughout ny life was the
nmerging of my English nother’s culture with my Ts’ nmsyen
father’s cul ture.

When | first attenpted to wite this dissertation,

there was a gnhawi ng sensation that seened to be in my gut.
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As | consciously sat with “it” (resistance, repulsion,
anger, fear, cynicism, there was no particular place of
abiding. The “it” was under ny skin, in ny head, a feeling
in my bones and nost of all, a darkness in the depths of ny
soul . Throughout the past five years as |’ ve attended

G txsan, Nisga'a, Haisla, Ts’nmsyen and Hai da nenori al
feasts with the witing of ny dissertation never very far
fromny consciousness, the “it” has taken an identifiable
shape and form A form |ike Txamsem '* the hal f human hal f
supernatural being who brought light to the world, has the
ability to shift shape, yet unlike Txamsem the form does
not have a heart. The formis not human yet inhabits the
human heart. Whether in the stories of our ancients from
the Northwest coast or the ancients of other human bei ngs,
the outcone of destruction is the same: the destructive
force works to vanqui sh joy, faith and hope. The fornl ess
shape-shifting force is naned “evil.” Evil is a force

Wi t hout goodness, nercy, truth, conpassion or |ove, a
concept that can easily be dism ssed unless you have
experienced the great dark void of this force in your own

soul .

13 Txanmsem Adaawx are about the creation of the world and

are not owned by a chief, clan, tribe, or village.
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| have since discovered, through Jean Vanier’s
witings and a keynote | ecture he gave in Otawa at the
Canadi an Counsel | ors Associ ati on Conference, that | have
been seeking a | anguage to descri be the angui sh common to
so many | ndi genous peoples in North Anerica. | have been

seeking “.the |iberation of the human heart fromthe
tentacl es of chaos and | oneliness, and fromthose fears
t hat provoke us to exclude and reject others. "% Yet the
wor ds “chaos” and “loneliness” are too soft and cannot
capture the horrors in our history.

How does one find freedomfromsuch a past? Were does
one search for deliverance? How will we know the key to the
door when it is offered to our hand? \Where does one find
the courage and strength to nove toward using the key to
unl ock the cell door? As | sat in the feast halls, | saw
the courage, the wi sdom and the beauty; heard it in the
songs and snelt it in the burning cedar being used to
cl eanse the soul in need. It has been there all along and
sonmehow, | was unable to see the teachings of |iberation
within ny own culture. How did this blindness cone upon ne?

In 1969 Macmi |l an published Lakota schol ar, Vine

Deloria Jr.’s, Custer died for your sins: An Indian

14 Jean Vani er, Becom ng Human (Toronto: Anansi, 1998) 5.
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mani f est 0, ® gi ving an account of |ndigenous history from an
I ndi genous perspective. Less than ten years after Deloria
publ i shed his book, judge and | awer, Thonmas R Berger’s

The report of the Al aska Native Revi ew Commi ssi on'® gave

voi ce to the Indigenous people of the northern nost regions
of North America. Wth growi ng public awareness through

Ni sga’a nedi a strategies, the account of history through

I ndi genous voice increased with the publication of edited

books such as In cel ebration of our survival?!’ and

University of British Colunbia professor, Paul Tennant’s,

Aborigi nal peoples and politics: the Indian | and question

in British Colunbia, 1849-1989.'® These books along with the

Report of the Royal Conmi ssion on Aboriginal Peopl es'®

(RCAP) published in 1996 with its four vol unmes of
I ndi genous history in Canada, provided nme with the support

to wite froma Ts nmsyen perspecti ve.

15 Vine Deloria Jr., Custer Died for Your Sins: An Indian
Mani festo (Norman: University of Okl ahoma Press, 1988).
' Thomas R Berger, Village Journey: The Report of the
Al aska Native Review Comm ssion (Vancouver: Douglas &

Ml ntyre, 1995).

17 Doreen Jensen & Cheryl Brooks, eds., In Celebration of
Qur Survival: The First Nations of British Col unbia
(Vancouver: UBC Press, 1991).

8 Paul Tennant, Aboriginal Peoples and Politics: The

I ndian Land Question in British Colunbia, 1849-1989
(Vancouver: UBC Press, 1991).

19 Canada, Report of the Royal Commission on Abori ginal
Peoples (O tawa: Canada Comruni cation G oup, 1996).
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For ne, understandi ng the process and consequences of
the col oni zati on of Indi genous peoples offered a way
forward. Opening ny eyes to the breadth and depth of the
penetration of colonization in ny heart and soul has been
agoni zi ng.

Wrds have been ny chall enge. Schol ars have sel ected
words such as col oni zati on to enconpass the conditioning
I nposed on our collective psyche: an inposition that
penetrates our depths and shape-shifts from one generation
to the next. “Colonized” will never be an adequate word to
defi ne our experience of encountering another people. To
the col oni zed here in Canada it has cone to such neani ngs
as: the burden of Canadi an society; the dung at the
doorstep; the quaint; the undesirable; the drunk; the noble
savage, a relic of the past. The dark and unspeakable in an
I ndi genous famly, comrunity, or nation’ s past holds nmany
nore descriptions of what it neans to be col oni zed. How
coul d “col oni zed” be used to describe the death of children
who lost their lives to the elenents of nature in an
attenpt to return hone fromthe residential schools? In
what situation could “colonized” be used to define the
suffering and angui sh experienced by the famlies of the
children lost to death, never to raise children of their

own? Children, the innocent, the carriers of our future,
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were beaten and shaned for being “Indian,” silenced and
raped, forbidden to see family or attend the cel ebrations
and cerenonies that provide a tightly woven line to the
past, assist in living the present and give direction to
the future. When would it be sufficient to use the word
coloni zation to describe the injustice of the Indian Act
that relegates a people to be “wards” of another people?
The word is insufficient and i nadequate. “Col onized” is a
word used to conceal rather than reveal the atrocities
agai nst 1 ndi genous peoples of North Arerica. To use such a
word to define the injustices is a dishonour to the souls
of those who died under the weight of those injustices in
our history.

In my continuing quest | wondered if a Christian
spiritual perspective could aid ne in ny search. | chose to
I nvestigate Trappi st Monk, Thomas Merton (1915-1968),
because he is known for his “popul arity and appeal anong
such a broad spectrum of readers.”? In his A askan

Conferences, Journals and Letters, he wites about his trip

from Get hsenane Monastery in Kentucky to explore the

possibilities of founding a hermitage in Alaska. It was

20 David D. Cooper, preface to Thomas Merton in Al aska: The
Al askan Conferences, Journals, and Letters, by Thomas
Merton, (New York: New Directions, 1989) Xi.



15

with despair that | discovered his only entries concerning
I ndi genous peoples were a few paragraphs about the |oca
| ndi genous, the Yakutat and the Tlingit in his letters.?

Later on in his Al askan Conference notes, he nmentions

studyi ng “some of our own Indians spiritual training.”?

There is no specific nation nentioned in his reference,
only the words “sone of our own.” \What is neant by these
wor ds? Does this nean that he viewed Indians as a
possession of the United States? This way of thinking would
not be unusual for the average Anerican or Canadi an
citizen. After all, were we not by |law wards of the state?
Prej udi ce toward | ndi genous peoples seeps into al
groups in North Anerican society, even into the educated,
wel | -read soci ety of nonks. Were, if not by a deeply
contenpl ati ve nonk would | find assistance in finding the
truth about our social terrain? In ny despair, | thought
perhaps it woul d be necessary to close this door to the
Christian church and search el sewhere. Yet Merton’s
witings on the contenplative life using the |Indigenous

vi sion quest fast as an exanple for “accessing a deeper

21 Merton, Thomas, Thomas Merton in Al aska: The Al askan
Conf erences, Journals, and Letters (New York: New
Directions, 1989) 47-49.

22 |pid., 121.
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| evel of being”?®

of fered an understanding of traditiona

| ndi genous cerenony and could not be ignored despite his

| ack of exam nation of the history of oppression of

I ndi genous peoples in the United States. | soon di scovered
that | had traveled in a circle in ny quest for |anguage to
di scuss where our history of suffering had brought us as

I ndi genous people and the chall enges we face as

i ndi viduals, famlies and comunities in a world that has
changed in drastic neasures over the period of only five
generations. In ny great grandfather’s tine, the people
travel ed the Northwest coast by |arge hand- hewn cedar
canoes, marriages were arranged, and Chiefs strategically
built their wealth. Has the present made us relics of the
past, a conquered and defeated people with a history
irrelevant to today’'s society? Is assimlation into the
society of the “civilized” the only rational decision? No,
this conclusion cannot and nust not be accepted, for if we-
-we being both the col oni zer and the col oni zed--succunb to
such a strategy, we lose principles and perspectives that
have the ability to transformthe enpti ness of nothingness

to bal ance. The war we find ourselves thrust into

bl i ndf ol ded i s not agai nst human bei ngs, although human

2 |bid., 122.
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bei ngs and human systens nust be held accountable for the
wr ongdoi ngs of the past and present. Qur struggle is

agai nst the human weavings of injustice, discrimnation and
vi ol ence creating a robe signifying supremacy of the

col oni zer over the col onized. The sel f-proclamati on of
superiority founded on the notion of progress is the robe
that conceal s a known and unknown (unknown because the
deceased cannot voice their experience), vast nunber of
crinmes agai nst | ndigenous peoples of North Anerica.

When | first read Paulo Freire’ s Pedagogy of the

Oppr essed, as recommended by ny supervisor at the tine,
Frances Ricks, | recognized his witing to possess
transformati ve power:

But while both humani zati on and dehumani zati on
are real alternatives, only the first is the
peopl e’ s vocation. This vocation is constantly
negated, yet it is affirnmed by that very
negation. It is thwarted by injustice,
expl oi tation, oppression, and the viol ence of
the oppressors; it is affirned by the yearning
of the oppressed for freedom and justice, and by
their struggle to recover their |ost humanity. ?*

Accepting the culturally oppressive act of
col oni zation to be a human condition rather than the
singularity of a racial nmatter placed ne in the sane vesse

with the col oni zer/oppressor. If you have pulled in a

24 Paul o Freire, Pedagogy of the Oppressed (New York:

Conti nuuum 1995) 25-26.
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thirty-foot fiberglass canoe or an eight-man scull, you
know it is inperative to work together in synchronicity
wi th your conpani ons, focused on physical bal ance and the
course ahead; otherw se, you run the danger of capsizing,
going in circles, or veering off the course. Varying
degrees of difficulty are encountered when pulling
conpani ons do not agree to work toward optimal performance
to conplete the course. To understand oppression as a hunman
condition is not to negate wongdoings. On the contrary, it
t hen becones inperative to resolve conflict through
initiated action that has focused attention founded on
respect and restoring balance—to pull the canoe in unison.

Recogni zi ng that the penetration of colonization into
the depths of ny psyche created dehumani zati on dermanded a
response fromne. Rather than folding into subm ssion to an
overal | consci ous/unconsci ous conditioned belief of
inferiority, or reacting with blindness to the injustice,
Freire named the principal mask to be dehumani zati on. The
mask of dehumani zati on worn by human beings in the dance of
oppression represents the destructive energy enacted in
colonization. Freire goes on to wite:

This, then, is the great humanistic and

hi storical task of the oppressed: to |liberate

thensel ves and their oppressors as well. The

oppressors, who oppress, exploit, and rape by
virtue of their power, cannot find in this power
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the strength to liberate either the oppressed or
t hemsel ves. 2°

For the first tinme, | read a scholarly work that
defined ny struggle, and sinultaneously, pointed ne toward
the teachings |1’d been raised with: a power through
di al ogue that has provided ne with the key to unl ock the
prison in which | had kept nyself. Wth gratitude for
Frances Ricks and Carole Stuart and their willingness to
di al ogue, and for Freire as the helmsman, | found in ny
dept hs not inadequacy but courage, strength, conpassion and
joy. My quest to find the | anguage had delivered the sacred
gift of liberation. The task of witing ny findings in a
| anguage that honoured ny heritage becane the next
chal | enge.

In the quest to find the words to begin to describe
our struggle as the colonized, | went to the fluent
Smi al gyax speakers from nmy home community of G txaala on
Dol phin Island, south of Prince Rupert British Colunbia. As
| sat with Doug Brown, Marjorie Brown, and Sanpson
Collinson to discuss Sm al gyax expressions of oppression,

t hought, m nd, heart, power, freedom and transformation, an
old famliar voice arose and | ooned over nme threatening to

di sm ss ne as unqualified. The rebuke was not fromthe

25 |bid., 26.
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colonizer now, it was the fellow colonized. | was not
rai sed speaking Snial gyax, | was not raised in the village
and | was not raised in the feast hall. There was no aunt

or grandnother to teach ne the use of nedicines and
suw | sguitk (personal cleansing). The voice of judgnent
decl ared any attenpt woul d be unqualified w thout the
chil dhood of growing up in the village: an inauthentic
voice if you didn't suffer on the reserve with your
relations. Again | recognized Freire who identifies this
behavi our when he wites:

But al nost always, during the initial stage of

the struggle, the oppressed, instead of striving

for liberation, tend thensel ves to becone

oppressors, or ‘sub-oppressors.’ The very

structure of their thought has been conditioned

by the contradictions of the concrete,

exi stential situation by which they were shaped.

Their ideal is to be nmen; but for them to be

men is to be oppressors. ?®
I was ashaned to admt that | | ooked at other I|ndigenous
professionals as inferior to the non-Indi genous
prof essi onal s, yet when | experienced the discrimnation
projected onto me |I cried unjust! Recognizing the voice

that dismssed ne as “unqualified” to be a dynam c of

oppressi on eased ny anxiety.

26 |bid., 27.
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G owing up away frommy Ts’ msyen, Heiltsuk, and Hai da
roots has proven to be a | oss. However, the suffering
t hroughout ny chil dhood and adol escent years assists ne in
relating to the suffering experienced by nany ot her
I ndi genous people, fluent or non-fluent speakers who live
in the villages or urban environnents.

Wth the voice that clains | was not trained in our
cultural ways as a child, | amquick to agree. Yet, it
woul d be a dishonour to the many teachers over the past
seventeen years if | were to remain silent regarding the
gifts they readily gave when | asked for assistance. Not
all of ny teachers are Ts' nsyen, for in ny hunger for
know edge to resurrect Foonsk (respect), and transform ny
suffering, and direct not only nyself but ny four children
towar ds peace, there have been many generous teachers both
I ndi genous and non- | ndi genous.

This dissertation is dedicated to ny children and ny
grandchi | dren. These pages hold all that | wanted to know
when | was a child and adol escent attenpting to nake sense
of the non-sense in ny home and in the environnment that
surrounded ne. Through the angui sh that residential school
brought to ny father and his nother’s lives | |earned to be

ashamed of being “an Indian.” Through schooling | was told

at ten years old that I had to be an exanple for other
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I ndi ans. Why? WAas it because | was fortunate and they, who
lived on the reserve were not? Through the church, ny
ethnicity was ignored or denied; in that environnment, it
was best not to acknow edge that ny father was an
al coholic. Why? Perhaps then church nenbers would have to
face their racial prejudice, a contradiction to the
teachings of Christ. At the tine, it was sinply best to
avoi d such realities. The turnmoil within the walls of our
house was not so easily exam ned as the exterior world.

My father struggled with personal beliefs of his
i nadequacy. Hi s chil dhood experi ences had deeply marred his
psyche. His spirit was unable to transformthe reality that
residential school had inflicted on himas a child and
polluted his ability to respect other human bei ngs.
Resi denti al school is not sinply an event that haunts the
generations of the past one hundred years. |ndi genous
children witnessed and experienced crinmes no child should
ever experience. Residential schools throughout North
America spawned self-hatred and unfortunately, the
I ndi genous sel f-hatred has reached the children of today

with its wetched beak. Like in the Adaawx of d ass-nose, ?’

27 National Museums of Canada, Tsinshian Narratives:
Tricksters, Shamans and Heroes, vol. 1 (Qtawa: Canadi an
Museum of G vilization, 1987) 107. The adaawx comes from
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ny father was split in half and he was never transfornmed
back again. | wite this docunent to confront such a
m ndset, such a nonster that has pillaged the sacred
i nnocent, |eaving in our honmes despair and confusion.

It was not enough to take children fromtheir parents
to assimlate theminto an unjust society, conditioning
themto the belief that power over another is the suprene
power to espouse. Laws were nade to prohibit any attenpt to
free us fromsuch a curse. The banning of the potlatch in
1884 enforced by police was an attenpt to force us to
submt to the federal governnent’s assunmed authority. In
1927 we were not permtted to raise noney to retain a
|l awyer to fight for our ancestral |ands, |ands that spoke
to us fromthe supernatural world and of the adventures of
our ancestors. The struggle for freedom has been a | ong
arduous war, a war that is fought primarily in the m nd.

Transform ng our thoughts of self-hatred to respect
nmeans that we nust | ook to our ancestral teachings, to our
Adaawx and the Ayaawx. W need to turn toward our fluent
speakers as the rich resource that they are to enlighten us

in the meani ng of words and phrases that hold the m ndset

the village of G spaxloats and tells of a nonster with a
gl ass beak that splits disobedient girls in half and hangs
themto dry in the snokehouse. Later, a young healing
shaman princess brings themback to life.
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we need to find freedom W need to learn the history of

I ndi genous people in our country, to have the tineline
burned in our mnds. We need to hold cerenonies to honour
those who dedicated their lives to help us find freedom W
need to encourage the young people who are now | earning
ancestral songs, young nen |like WIlIliam Wsden in Al ert Bay
and Chris and Lance Nelson in Bella Coola. W need to be
hol di ng gat herings that encourage the nedici ne peopl e,
affirmng themin their work to strengthen the power of

| ove.

This dissertation is intended to be a tool in the
spiritual war that nust be fought by not only Indi genous
peopl e, but by all people. W nust fight it to be connected
to the spirit in the land that nurtures wi sdom and a
conpassi onate heart. We are now living in a world that is
nore concerned with having than being. W live in a country
that is not telling the whole truth about our history. Part
of our history is a dark, depressing history that has
caused so many to drown in al coholismand drug addiction

As the Indigenous, we nmust not accept the rationale
that we are suffering because we have | ost our culture
becone our truth. The notion that we have |ost our culture
is a colonial fabrication. W are suffering because we are

oppressed and our suffering maintains the power of the
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oppressor. For w thout our suffering, they cannot maintain
their power over us. The oppressor is not limted to the
federal government with the Indian Act and the | ega
procedure of Treaty negotiations; the oppressor is
pervasi ve and not easily identified. Oppression is the
absence of | ndi genous perspectives in the educati onal
system at every level. Oppression can be found in the
Christian churches where our traditional cerenonial ways
remai n defined as quaint and margi nali zed. Oppression can
be found in journalismthat focuses on the despair w thout
docunenting the history. Oppression can be found where non-
I ndi genous people are considered better qualified to
present our history. W nust no |onger blanme our suffering
on what the federal and provincial governnents and Canadi an
soci ety have and have not done to cause or alleviate our
suffering. Qur strength to transform such suffering nust
come from our ancestral teachings, not fromthe power
definition of the oppressor. W are slowy taking on their
power definition and are oppressing ourselves. The result
is violence in the famly. To transformthis reality we
must, as many spiritual |eaders such as Mahat ma Gandhi ,
Martin Luther King Jr., Mther Teresa, and Thich Nhat Hanh

have taught--choose the disciplined pathway of |ove. CQur
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journey begins only when we reclaimthis wi sdom of our
ancest ors.

The subsequent chapters are in the format of a
cont enporary Adaawx that di scusses our history and the need
to transformour current state of inprisonnent in
i nternalized oppression. Follow ng the overview of the
nmet hodol ogy used, the next chapter is intended to orient
the reader to our ancestral teachings and social structure.
The remai ning chapters are ordered from di scussi on of the
i nportance of the Adaawx as a carrier of the principles of
the Ayaawx, cultural oppression as the offense; to
i nternalizing the power definition of the oppressor;
i dentifying Loonmsk (respect) as the fat from Mountain Goat
of fered by Mouse Wman to transform our coll ective and
i ndi vi dual suffering; nerging spiritual teachings that wll
assist in transform ng suffering to peace and the need to
unite with one heart; concluding with suggestions for
acknow edgi ng, understanding, practicing and teaching

ancestral | aw.
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Figure 2. Gnaas H aam pole detail. Detail of pole belonging to

Sm ooygyit OGnaas H aam Lax Gyi buu from G tanyow, BC (author photo
adjusted). Qur ancestral teachings enphasize the need to ook with
openness and intention, to look fromthe heart and the m nd.



Per advent ur e

| was born fromthe Sodom & Gonorra
O ny country’s greed

The burni ng accunul ati on

O ny country’'s greed

The consummat ed degradati on

O ny country’'s greed

| was nursed on the salt breast of Lot’'s wife
O ny people’s suffering

Suckl ed on the nipple of agony

O ny people’ s suffering

Gazed into the salty holl ow eyes

O ny people’ s suffering

| was raised in the fire of destruction
Wth ny ancestor’s blood on nmy hands and ny feet

28

Breat hed the snoke of corruption, devastation and deception

Wth ny ancestor’s blood on ny hands and ny feet
Cried in the corners of the nation’s darkness
Wth ny ancestor’s blood on ny hands and ny feet

| was raped then nmarried to col onial oppression

Split in tw by the principles of hatred

Bore the of fspring of victin-hood

Split in tw by the principles of hatred

Fed the household of internalized injustice

Split in tw by the principles of ny country’ s hatred

In my broken, raging, tw sted, damed enpti ness
My exile to the margi ns of your unconsci ousness
My i nprisonment to your broad ignorance

My ensl avenent to your single-eyed bigotry

My alienation to your Kkindness

| fell down to t he bot t onr

Abr aham s angel s found ne

| was born fromthe nort hwest coast

Where gal e force w nds whi pped tree-long canoes on crests

of thunder
Where mariners wore cedar-bark hats
Where mle high waves searched sea-traveller’s souls

Wher e sun-scorched brown-skins net refl ections of courage



Jour neyi ng to distances unknown

| was nursed on the breast of tenderness

On sweet mlk fromberries picked

Caressed with the soft worn hands of root-diggers, bark
peel ers, medi ci ne makers

Rocked to the songs of stillness, quietness, gentleness
Carried near the beating, pounding heart of courage
Lovi ngly wapped on the back of the wonen

| was raised by the heart of the hunter

Wiose eyes could bring down a seal, sea |ion, deer, goose
Near the shovel of a clamdigger, canoe carver, nasked
dancer

By the hand of the halibut hook, fishnet, fish-trap maker
To the drunbeat of the nox-nox dancer

In safety led by the steps of the warrior nen

| ammarried to the principles of the Ayaawx

| bore the children fromlineage that stretches to the
norni ng star

| feed the household of warriors of peace, w sdom weavers,
soul retrievers, creation speakers

| keep the fire in the house of the ancients

Eat at the table with the famly born fromraven' s |ight
Rest in the village on the northwest coast?®

28 © Patricia June Vickers, Cctober 20, 2005.
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Figure 3. “Fasting Blanket.” The blanket is the conbined art of R H.
Vi ckers and the author. The bl anket represents respect for the
fundanental relationship of hunans with the | and and supernatural world

t hrough fasting and prayer.
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Chapter 2: Snial gyax: Research Met hodol ogy
My course requirements provided an opportunity to

study the contenporary witings of anthropol ogi sts Margar et
Ander son (neé Seguin), Mrjorie Hal pin, John A Dunn, and
Mari e- Francoi s Guédon, as well as Adaawx recorded by
W liam Beynon and Maurius Barbeau in the Tsinshian
Narratives? and the Col unbia mcrofilns. However, the nost
I nportant research was not found in textbooks,
ant hropol ogi cal writings, or even conversations with
ant hr opol ogi sts. The crucial key to articulating ny
under st andi ng of the significance of the Ts’ msyen way of
bei ng cane from anal yzi ng ancestral teachings within the
context of personal relationships with ny Gtxaala
grandnot her, Heil tsuk grandfather, and English nother. MW
nother’s admration for the strength and hospitality of the
G t xaala peopl e pointed the way to the necessary conmmunity-
based research for this articulation. Dialogue with the
fluent speakers fromny honme community of G txaala, and the
Ni sga’ a | eaders Frank Cal der, Rod Robi nson, and Bert MKay,
and matriarchs MIlicent Wight, Adele Gosnell, G txsan

chief, Vi Smth and Gtxsan scholar and teacher, Dr. Jane

2% National Museums of Canada, Tsinshian Narratives:
Tricksters, Shamans and Heroes, vol. 1 (Qtawa: Canadi an
Museum of G vilization, 1987).
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Smith also assisted in my understanding of the Ayaawx and
Adaawx and the Sm al gyax | anguage. These terns will be
expl ained nore fully bel ow

| resisted the nethod of designing the research
founded on “the question.” There was no question concerning
the connecti on between oppression and suffering of
I ndi genous Canadi ans; this is a current and historica
fact. Not understanding ny resistance to framng “the
question,” | continued to read and to converse with el ders
and fluent speakers about Ts’ msyen words and phrases for
suffering, obstacles, freedom thought, enotion, spiritual
bal ance, soul |oss and transformation. The inability to
articulate ny relationship to Smial gyax as a non- speaker
was and continues to be beyond words, therefore, poetry and
pai nti ng became the discipline that enabled ne to
communi cate such a loss and the radical discovery that in
spite of the | osses, ancestral teachings are the roots of
my way of being. | discussed the protocol we have as
Ts’ nsyens for gathering, interpreting, and integrating
information with the speakers who were enpl oyed by the
Prince Rupert School District and the University of
Northern British Colunmbia. Gtxaala speakers, Marjorie
Brown, Dougl as Brown, and Sanpson Collinson had al

conpleted linguistic courses that trained themto read and
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wite Snialgyax and were practiced and skilled in
translating English to Smial gyax. It was al so necessary for
me to explain to themthat ny intention was to reference
our ancestral teachings as the main source for transform ng
our suffering, and that | believed our |anguage was the key
to understandi ng the Ayaawx and Adaawx. Although | was
unable to articulate ny belief clearly during the early
stages of ny doctoral studies, | believed the answers were
in the community — with the people who had been taught by
t hei r grandparents.

In the first year of ny doctoral programat the
University of Victoria, through the guidance of ny
supervi sor, Frances Ricks, | canme to understand ny

resi stance through readi ng Paulo Freire’s Pedagogy of the

oppressed. *® The witings of Freire that are central to
transform ng ny personal beliefs of inferiority as an

I ndi genous Canadi an are strategically referenced throughout
this dissertation. It is difficult to wite now without ny
encounter with Freire’s witings for | have integrated his
teachi ngs and they are woven throughout ny thoughts and
perceptions. Any word or phrase — spoken or witten — that

clearly and sinply teaches that suffering is a result of

%0 paul o Freire, Pedagogy of the Oppressed (New York:

Conti nuum 1995).
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unj ust power exerted over others and nust be changed, is
aligned with the teachings of the Ayaawx. Through Freire’s
witings, | canme to understand that ny experience as an
I ndi genous Canadi an is a dynam c of oppression, and as
such, energe repeatedly in human rel ationshi ps around the
world. My task and challenge was to find the essence of our
ancestors’ teachings of respect to unite themw th common
strands from ot her teachings such as Freire, Christianity,
and Buddhi sm These teachi ngs of non-violence align with
the principles of the Ayaawx.

Rat her than vi ewi ng non-Ts’ nsyen references as strands
t hat weaken the connection to our ancestors, as our Ayaawx
teaches us, respect strengthens our connection to the power
of life in and around us. Rather than rejecting Freire's
witings and excluding his vital teachings because he was
“white” and therefore irrelevant, | wove Freire’s
principles into ny life and they transforned ny belief of
personal inferiority. Like the Adaawx fromthe G tsees

Tri be, about the bears and the princess, 3 the supernatural

31 Marius Barbeau, ed., Totem Pol es According to Crests and

Topics, Vol. 1, Bulletin 119, Anthropol ogi cal Series No. 30
(1950; repr., Hull, QC. Canadian Museum of Civilization
1990) 193-202.

This Adaawx is about a princess who is disrespectful toward
bears, is abducted by them and is married off to the Bear
Prince.
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power in Freire’ s teachings transformed ny reality: his
teachings were key to assisting me in noving fromthe
confining, dark world of the oppressed to the open
optimstic world of a hunman being. Freire’ s teachings
enabled ne to wite to all human beings rather than to
Ts’ meyen peopl e al one: transformative teachings include
rat her than exclude, which perpetuates the divisive
dynam cs in oppression.

The violence and trauma from ny chil dhood in the
setting of cultural oppression escalated with tragic
consequences, culmnating in self-initiated psychol ogi cal
intervention at The Meadows Treatnent Center3? in
W ckenburg, Arizona. Through required readings in the
treatment program | absorbed publications by famly
t her api st authors John Bradshaw®® and Virginia Satir.3 |
was one of only two Indigenous clients in a community of
eighty, and it was a revel ation to observe that the
violence and trauma in ny famly of origin was not limted

to the Indigenous, as | had been conditioned to believe.

32 See The Meadows, http://ww. thenmeadows. org (accessed
August 5, 2008).

33 John Bradshaw, Bradshaw on the Family: A Revol utionary
Way of Self-Di scovery (Deerfield Beach, FL: Health
Conmmuni cati ons, 1988).

3 Virginia Satir, The New Peopl enaki ng (Muntain View, CA
Sci ence & Behavi our Books, 1988).
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Thr ough addi cti ons-based counseling, Cestalt and
cogni tive/ behavi oural group therapy, conmunity neetings,
12-Step group neetings, Spiritual guidance through their
chapl ai ncy services, reading assignnments, and famly
therapy, | cane to understand that ny personal experience
wi th violence and trauma in chil dhood was shared with other
human bei ngs as well, regardless of ethnicity. This
personal therapeutic work tilled the fertile ground to be
ready for Freire’s seeds of wisdomto take root seven years
| ater.

The successful treatnent program nmade ne eager as a
teacher to introduce basic communication skills to ny
el ementary school students. The suffering the G txsan
children experienced was simlar to ny chil dhood suffering.
A foundational belief of inferiority was still being passed
fromone generation to the next: parents were reluctant to
participate in school events due to their history of trauma
in residential and federal day schools. As | cane to
understand the inpact of our history on the children, it
becane personally necessary for nme to return to university
to conplete a Master of Education in Psychol ogi cal
Foundations in order to target the inposed col onial belief
systemof inferiority in the schooling of Canadi an

chil dren, adol escents and adults.
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The Psychol ogi cal Foundations Program at the
University of Victoria introduced nme to Erik H FErikson's
work with | ndigenous peoples in the United States. As the
Eri kson Institute rem nds us, the German-born Eri kson was
“first to develop the idea that children are not sinply
bi ol ogi cal organi sns that endure, nor products of the
psyche in isolation. Rather, they develop in the context of
soci ety's expectations, prohibitions, and prejudices.”?3®
Gener ations of |ndigenous children have grown up under
soci ety’s expectations of failure, prejudices that
discrimnate in favour of European ancestral teachings, and
requi red readi ngs of prohibitions such as school textbooks
that covertly thwart escape from oppression to freedom It

was heartening to read in Erikson s posthunously published

| ectures, Insight and responsibility: lectures on the

ethical inplications of psychoanal ytic insight, a reference

to “an old Shaman wonman” as a col | eague.®® He identified

depr essi on anongst the confined Amrerican Pl ai ns | ndi genous

nations as being related to identity |oss and uprootedness®’

35 See Erikson Institute,

http://ww. eri kson. edu/ eri kson. asp?fil e=eri ksonbi o
(accessed August 5, 2008).

% Erik H Erikson, Insight and Responsibility: Lectures on
the Ethical Inplications of Psychoanal ytic Insight (New
York: WW Norton, 1964) 55.

3. 1bid., 87.
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t hus chal | engi ng and negating the belief that we are
i nherently a | azy and ai m ess peopl e.

For ny second Master of Education practicum in
Arizona, where | could acquire practical know edge through
personal experience of the Navaj o and Apache traditiona
cerenmonies and rituals, | was referred to the witings of
Jewi sh physi ci an/ psychiatrist, Carl Hanmmrerschl ag.

Hanmmer schl ag’ s The danci ng heal ers, a doctor’s journey of

healing with Native Anericans® refutes the drunken |ndian

paradi gm by presenting powerful case exanples of the

I ndi genous as a val uabl e resource of wi sdom and know edge
of ancestral nethods that are of inportance to physicians.
In his discussion about the mnd with Hopi holy nman,

Her bert, Hammerschlag wites,

Herbert explained it this way: “W are |ike |ong,
thin stalks of corn capped with a single gigantic
ear. If the head gets too big, the stal k cannot
support it. Universities pay attention only to
the heads and no attention to the stalks.” It is
the stalk that carries the spirit to the head.
According to Herbert, we have to |learn fromthe
ground up. We nust be firmy rooted in the earth,
because it is the real teacher. Al ‘heads’ need
to be solidly connected to their ‘roots.’” To

|l earn effectively, both the stalk and the roots
must be nurtured.

% carl A. Hammerschl ag, The Dancing Heal ers: A Doctor’s
Journey of Healing with Native Americans (New YorKk:

Har per Col I i ns, 1988).

% 1bid., 29-30.
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My goal in witing this dissertation was to strengthen ny
stalk so that the fruit of ny studies would be nurturing
for all who would read it.

These personal and acadeni c studies nade cl ear that
t he col onial designation of |ndigenous peoples as inferior
was not true, and, furthernore, that the suffering in our
communities was in large part due to an unjust system
creating an environnment that discrimnates agai nst
I ndi genous peopl es. The suggestion froma professor to
wite a concise description of Ts’ msyen pedagogy for a
di rected studies course, as a beginning to correct this
i mbal ance in the system proved to be difficult and
challenging. It was at this point in doctoral studies that

I was first introduced to Freire' s Pedagogy of the

ppressed. Freire’ s teachings becane the soil to nourish
the Fireweed plant | canme across on canpus as a Master’s
student at the University of Victoria. The plant, found in
June and July in Gtxsan, Nisga a and Ts’ nsyen territory, a
vi brant hue against its stark surroundi ngs, had pushed its
way through pavenent in the Sedgew ck parking lot. | began
to understand that the oppression | was experiencing as an
I ndi genous student was not due to intention, but to
conditioned ignorance. | understood that ny difficulty cane

fromthe assunption that Ts’ msyen pedagogy coul d be defi ned
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in a twenty-five-page paper. Believing that nmy Ts’ msyen
ancestors had sonething to offer not only for nyself, but
for society as well, was a vital and necessary step for ne
to begin the journey of transform ng oppression to freedom
Applying Freire’s teachings in dialogue with professors
Ri cks and Stuart was the catal yst for seeking answers for
transformati on through believing in the teachings of ny
ancestors. Wrds then becane the sharp-bladed tools used to
carve the shape and formof the world that defines a
Ts’ neyen way of seeing and being.

Wrds are simlarly the tools of |inguist, John Asher
Dunn, who has studi ed and recorded Sni al gyax speakers,
Ts’ neyen Adaawx and Ts’ msyen history for over thirty years.
He is responsible for the first Snial gyax dictionary, *° and
continues to research and consult in the devel opnent of the
Ts’ msyen | anguage prograns in the Prince Rupert area. W
first formal research field trip was to Cklahoma Cty to
nmeet with Dunn to discuss Sm al gyax words and phrases t hat
woul d assist in understanding the way in which we, as
Ts’ nsyens, woul d define our state of oppression. Dunn has

recorded his own voi ce speaki ng Sni al gyax phrases and

40 J.A Dunn, ed., Smialgyax: A Reference Dictionary and
G ammar for the Coast Tsinshian Language (Seattl e:
Uni versity of Washi ngton Press, 1995).
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readi ng Adaawx. Fluent Ts’ msyen speakers have commented on
the inability to differentiate between Dunn and a fl uent
Ts’ meyen Sm al gyax speaker.

In my still-colonized way of thinking, | had believed
that Dunn, as a professor, researcher and schol ar woul d
have the ability to guide nme into the Ts’ nsyen m nd through
hi s know edge of the | anguage. Instead, | discovered on the
first day of research that Dunn went to the dictionaries in
the same manner in which I had. Al though Dunn spoke the
| anguage perfectly, had studi ed our Adaawx, interviewed

many el ders, and studi ed the Beynon nmanuscript, he was a

linguist: he was not raised to think as a Ts’ nsyen.

During nmy week of study with Dunn, he taught ne to
read Sm al gyax, amazed at how easily | formed the sounds.
But as | read Adaawx in Sm al gyax, | could hear ny
grandnot her’s voice in my ear pronounci ng words and phrases
as she told stories and spoke with my grandfather, uncles,
and father. | renmai ned unable to cogently articulate ny
reality as a Ts’ nsyen, a problem shared by many who have
experienced alienation fromancestral |anguage and
t eachi ngs caused by col onialism

In ny search for a Ts nmsyen perspective through the

use of Smi al gyax, Dunn directed nme to The Beynon
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Manuscript®™ on mcrofilm Prince Rupert School District’s

| anguage series,* Sm al gyax: a reference dictionary and

3

grammar for the Coast Tsinshian | anguage, *®* and the N sga’ a

Di ctionary.* The central research focus in Cklahoma with
Dunn was to discern the neaning for words referring to the
enotion of fear, relationship wirds such as, obey, ni stake,
suffering, power, shame, and taboo, and words that rel ate
to thought and transformation. During research with Dunn,
it becanme clear to me that if a linguist can speak a

| anguage flawl essly, it does not automatically follow that
a linguist will think |like an |Indi genous speaker. Research
i n Okl ahoma proved to be fruitful not only because Dunn
taught ne to read Snial gyax, but also the discovery that |
had bel i eved that a non-Ts nsyen scholar woul d be nore
reliable in assisting ne to understand a Ts’ nsyen

perspective than fluent Ts’ nmsyen speakers. Although Dunn

41 WIIliam Beynon, transcriber, The Beynon Manuscri pt,

M crofilmE99. T8 B49 1980 (New York: Col unbia University,
1980). The coll ection was abstracted and arranged by Franz
Boas, and consists of Tsinshian history, ethnography, and
literature. See also University of Oregon Libraries,
http://1i bweb. uoregon. edu/ govdocs/ m cro/ nati ve. htn
(accessed August 5, 2008).

42 published for the Ts’ msyen | anguage prograns and
approved by The First Nations Advisory Council of Schoo
District #52.

43 punn, Sm al gyax.

4“4 WIlp WIxo oskwhl Nisga'a, WIp WIxo oskwhl Nisga a
Hani i magooni sgum Al gaxhl Ni sga’ a: Nisga'a Dictionary (New
Ai yansh, BC. WIlp WIxo oskwhl Ni sga’ a, 2001).
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hinself did not claimhinself to be “the” expert on a

Ts’ msyen worl dview, | had been conditioned to believe that,
as a scholar with a post-secondary degree in |inguistics,
he woul d be superior to Ts nmsyens wi thout a post-secondary
degr ee.

As | read in Smal gyax the Adaawx of the sea otter
hunters, | cane to understand that words clearly indicated
a rel ationshi p anong humans, animals and the supernatura
worl d. The words thensel ves, words and phrases such as,

Ada ‘nii wil ga waal sga naaga t'in suw liin ploon
ligi k’oon a ga | axst at hoysga na aksa woons
adat k’awn na maasa woons. [Transl ation] This
they would first do the ones who went to hunt sea
otter or fur seal they first bathed they used the
juice of the devil’s club and they chewed the
bark of the devil’'s club.®

The word “woons” is nore than nerely a word for the
devil’s club plant. It is a synbol that rem nds Ts’ nsyens
of the need to respect animals, plants, the |and, and other
human bei ngs through purification. The synbols and spoken
words are not only a rem nder, but also a doorway for
Ts’ msyens to enter into a place of power where our

ancestors have journeyed. Through Dunn’s generosity, | had

a profound experience in learning to read Sni al gyax.

4 Tsimshian Chiefs, Adawga gant wi | aaytga gyetga suw | dook

(Ritual s of Respect and the Sea OQtter Hunt) (Prince Rupert,
BC. First Nations Advisory Council, School District #52,
1992) 1.
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Perhaps it coul d best be described as an orphan returning
home to a wel com ng and conpassionate famly. | experienced
a menor abl e sense of bel ongi ng.

To expand and clarify the research in Gkl ahona,
traveled to Prince Rupert to neet with fluent speakers from
ny honme village of Gtxaala. Three nonths follow ng ny
meeting with Dunn, | requested the assistance of Gtxaala
speakers, Marjorie Brown, Douglas Brown and Sanpson
Collinson to review the work conpleted with Dunn. They
instructed me to deliver the work to themprior to our
nmeeting and insisted that they work together to help ne. |
began ny research with the three speakers by outlining
Freire’ s description of oppression and ny intention of
witing a dissertation founded on a Ts’ nsyen perspective,
usi ng Smi al gyax as the pathway for the journey of a
cont enporary Adaawx. The focus with the speakers was
expanded t hrough di scussion, to include how as Ts’ nsyens,
we bel i eve change occurs. The foll ow ng words were
di scussed and used in context: T ilgoot= m nd,
t’ilg_ool sk=thoughts, thinking, dilgoolsk=centre of your
t hought, stays in your mnd, ha t’agmt’il gool sk=bad
t houghts, |ulootk=to represent and when referring to the
will, the three concluded that the will is an individual’s

strength that cones fromthe heart, the ability to exercise
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one’s power: 'Nii int dax’yaagwa gatgyet dm w la sihoyaga
go w |l aayda ‘wah aant a na diduulst: He/she is the one who
hol ds the power to correct things he/she knows that are
wong in his/her life.

There isn’t one particular word for reality, instead,
the speaker or witer describes a process through a story.
Doug Brown gave the exanpl e, Ha’ hangootgi da ‘tguwoon k adat
“han’ wi | aagwa na di duul stk, adat |umaga ha’tagm goot, ga
ksi yaaki da gaw a, adat da’ axga sil m si hoyaga na di duul st:
He destroyed the child and destroyed the child s life, and
put in hinmher anger, he/she went through this and was able
to correct his/her life. Catgyet is the Ts msyen word
equi val ent to the English word, power. Catgyet is a
strength that cones fromthe heart.?

Research with the fluent speakers, readi ng Adaawx

t47

witten in Beynon’s manuscrip and Del gamuukw s address

to the Crown,*® all clearly indicate the connections anong
humans, the |land, animals, plants and the supernatural
wor |l d. Thoughts and the condition of the heart are not

restricted to existing between human beings as |iving

4. Fluent speakers, neeting with author, Prince Rupert, BC,

January 8, 2004.

47 Beynon, Manuscript.

‘8 G sday Wa & Del ganuukw, The Spirit in the Land
(Gabriola, BC Reflections, 1992).
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organi sns; rather, the human being is one part of the
surroundi ng environnent; it is a living environnment. The
condition of ny heart is intimately connected to and
relates to my thoughts and ny physical well-being, but not
only within nyself; ny well-being is al so connected to and
in relationship with the environnment around ne. The N sga’ a
woul d define this as spiritual balance. This definition is
summari zed in their School District reader text, Fromtine

9

before Menory, *® under the heading, Basic Spiritual Beliefs

of Nisga’ a:

[E]very person has a soul. They al so believe
that every plant and aninmal has a spirit simlar
to those that people have. N sga’'a al so believe
in other spirits called Naxnok. Naxnok do not
live in plants or animals; they exist sinply as
t hensel ves..Nisga’ a believe that they share their
valley with these spirits. [T]o be successful, a
person has to obey the | aw and be hard-wor ki ng
and clean. It is inportant for each person to
have courage and strength. The nobst inportant
goal for the Nisga’a is to live in “bal ance”
with people and spirits they share the world
with. *°

Ten years ago, access to the teachings of the
Ayaawx was nore difficult than today. The N sga’ a and

G txsan, through the | and question process, and the

Ts’ meyen Language Authority under the assistance of

49 School District #92 (Nisga'a), From Time Before Menory
(New Ai yansh, BC: School District #92, 1996).
0 Ibid., 145.
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witer, Kenneth Canpbell, have been | eaders in making
t he Ayaawx accessible. Schol ars such as nyself, who
were not raised to speak Smial gyax or to attend the
feasts, can now find information in books and school
texts in Ts'msyen, Nisga'a and G txsan territories.
Initially, ny search for “cultural identity,” was
inspired by the need for a sense of bel onging
followi ng the disorienting inpact of extrene trauna.
Jane Smith® and Vi Snith® encouraged me to attend
G txsan feasts and participate in Jane’'s Gtxsan
| anguage cl asses from 1990 to 1994. The teachi ngs of
the Ayaawx, now witten in published books, are
accessible to anyone interested in |earning the
anci ent principles.

Learni ng and practicing the principles of the Ayaawx
does not necessarily nean that an individual is a
functioning participant in the Feast Hall. In order to be a
recogni zed participant in the Feast Hall, it would be
necessary for the individual to either be born into a Waap

(House), or be adopted into a Waap by a Chief or high

°l Jane is fromthe Lax Gyibuu Clan and lives in Od

Hazel t on, BC where she teaches elenentary school and offers
eveni ng G txsan | anguage cl asses to anyone interested.

2. The late Vi Smith was a nember of the G sgaast O an and
spent ten years with Gtxsan elder Marie WIson researching
G txsan history for the Del ganuukw court case.
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ranki ng nmenber who is able to afford to feast. The socia
structure of Ts’ msyen society is hierarchical in theory but
the Chief is responsible to his House, territory, and
Tribe. Responsibility to the House encourages acts of

respect. Qur relationship can be diagraned as foll ows:

Ayaawx: Ancestral law with principles
that guide rel ationshi ps

: Pdeex (Tri bes)
| The Waap (House) Eagl e
Killer Walel/Firewed
Raven/ Fr og
Pdeex (d an/ Crest Wl f

Smi ooygyit (Chief)
Si gi dmhana’ a (Matri arch)
Lguwaal ksi k (Prince/ Princess)
Li k' agyet (Headman/ Nobl eman)
Gal mi al gyax (Speaker for the Chief)

Adaawx: Accounts of human rel ations
wi th supernatural beings & the Land
acquiring crests and power

The Land
Medi ci ne pl ants,
ani mal s, water,
Territories and
t{ribal boundaries

v

Figure 4. Ts’ msyen social structure
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Al t hough the Ayaawx has two definite conponents,
spiritual and socially political, they are not separate but
i nter-connected. Al -- humans, plants, the | and,
supernatural beings, are alive and intimately related to
each other -- inpacting each other. The continued use of
carved and painted crest designs in Northwest coast art in
the formof totem poles, chief screens, cerenonial pieces
such as masks and button robes that give account of
supernatural encounters or an individual’s origins,
practical inplements such as soapberry spoons, |adles,
feast bow s, vests, capes, jackets and shaw s rem nd us of
the conti nued connecti on between humans, the |land and the
supernatural worl d.

The use of images and poetry in this dissertation is
i ntended not only to invite the reader to the spiritual
di mensi on of the Ayaawx but also as a guide to assist nme in
articulating ny reality of an Indi genous scholar westling
to transform suffering to peace and conpassi on. For
exanpl e, the use of the image of the figures on the
G tanyow pol e on page four represents the fact that this
body of work belongs to the collective rather than to the
author: | amone of many united by the Ayaawx. The second
i mage in the dissertation on page thirty-one represents the

ability to see with one’s heart, or with the inner vision.
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And the first poemon page thirty-seven energed in Prince
Rupert when | was struggling with the format for delivering
ny findings fromthe Ayaawx and finally deciding upon a
format and witing style that is congruent with our feast
hal | speeches.

Spiritual balance is the centre of the House, the
fire and light that enables individuals, famlies, and
community to respect self, others, and the environnent.

Di scussi on of the teachings of Christ and the teachings of
Buddha t hroughout this dissertation do not contam nate,

di m ni sh, or negate the teachings of our ancestors.
Spiritual truths fromother cultures, religions and
spiritual practises serve to enhance or add to the power of
the Ayaawx rather than distort or negate the teachings of
our ancestors. Simlarly, the power of the Ayaawx renains
in the land and the supernatural world regardl ess of the
state of disbelief of Ts’ msyen people. The concepts, and
presentation of ny understanding of the teachings of the
Ayaawx, cone from Adaawx — the histories of encounters with

the supernatural world that teach respect. The Beynon

53

Manuscri pt, >® and the Tsinmshian Narratives® were inval uabl e

resources for understanding the concepts of the Ayaawx in

>3 Beynon, Manuscri pt.

54 National Miseuns, Tsinshian Narratives, vol. 1.
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Adaawx. | chose Adaawx that had easy access to their
contenporary owners in obtaining permssion for use.

Del gamuukw s address to the Crown® is also a concise
contenporary summary of the relationship of humans with the
| and and the supernatural world.

Research protocol was founded on the principles of
the Ayaawx. | n approaching original references or fluent
speakers, it was and is inportant to travel to where the
source lives and to ask perm ssion in person followed by
giving the sources a copy of the dissertation. Al inmages

and stories fromthe Tsinshian Narratives® have the

perm ssion of the Houses that the Adaawx and Pol es bel ong
to. The interpretation of Smalgyax in this dissertation
was first obtained through |inguist John Asher Dunn and
then revi ewed and expanded on by speakers, Brown, Brown and
Col l'inson, fromny hone comunity of G txaala. Al
interpretations were reviewed and approved by the fluent
speakers in person as required by Ts' nsyen protocol. After
conpletion of the first draft of this dissertation,
requested readers who were al so fluent speakers from

G txaala to review the draft for corrections, revisions,

and/or to affirmthe work. | traveled to Dol phin Island on

G sday Wa & Del gamuukw, The Spirit in the Land.
5 National Museuns, Tsinshian Narratives, vol. 1
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Cct ober 14,'" 2007 and met with vol unteers who were fl uent
speakers: Joseph Dougl as, Eugene Gordon, Matthew Hi I,

Ti ot hy |1 nnes, and Russell Lews. The five nen chose to
take turns reading the docunent orally chapter by chapter,
wi th di al ogue after each chapter. Matthew Hi Il and Russel
Lewi s added to the document providing contenporary accounts
that strengthen the section on the continued belief of the
human connecti on between the spirit world and ani mals. The
G t xaala speakers affirmed the dissertation and requested
perm ssion to use the manuscript for future comunity
program devel opnent .

I nmet with Del ganuuxw, Earl Ml doe, an
internationally renowned G txsan artist, in his hone in Ad
Hazelton, B.C., located next to the entrance to ‘Ksan
Hi storical Village and School of Northwest Coast Indian
Art.>" | gave himthe background to the evolution of the
di ssertation, founded on the Ayaawx and Sni al gyax. Havi ng
outlined the inportance of his address to the Crown, |
asked himto review what | had witten about ny
under st andi ng of his presentation found in chapter three.
Mul doe reviewed the segnent of text referring to his

teaching of the Ayaawx and approved what | had witten. He

°  Earl Muldoe, interview by author, Od Hazelton, BC,
Novenber 23, 2007.
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al so rem nded ne that every person has sonething of val ue
to say, fromthe Chief to the one considered of [ east
si gni ficance.

The evolution of this dissertation energed from ny
personal experience with oppression, as a child
experiencing the trauma fromthe far-reaching tentacles of
residential school and Indian day school to experience as a
professional working in Gtxsan, Ts’nsyen, N sga’ a, Coast
Sal i sh, Nuu-cha-nul th, Kwakwakwaxw, and Nuxal k conmmuniti es.
As an el enentary school teacher, | wi tnessed children
arriving at school hungry, tired and w thout confidence yet
there was an undeni able resilience. As a clinica
counselor, | have been a witness to the roots of oppression
and how we as the oppressed have passed on the suffering to
the | oved ones around us and to community nenbers, and as
an et hno-consultant | have been searching for the resources
wi thin our ancestral teachings to transformthe suffering
that, without intervention, we continue to recycle. The
recognition of shane and a foundational belief of
inferiority anmongst other |ndigenous peoples in both the
United States and Canada pressed ne to understand the
hi storical events that brought us to a place of despair and
angui sh and to identify the ancestral teachings that wll

transform our state of suffering.
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Initially, the sequence of chapters were ordered as a
cont enpor ary Adaawx, progressing fromthe inportance of our
Adaawx, to the offense, the journey, the feat, uniting
teachings, to journeying together as one heart in peace.
The fluent Ts’ msyen speakers from G txaala read the first
draft in this progression and, because they are all active
in the feast system were confortable with the progression
of information. However, the progression proved to be
confusing for readers who were not famliar with our soci al
structure and cultural protocol. The re-structuring of the
sequence of chapters to accomodate the |ess-infornmed, or
uni nformed reader is the result. As custonmary when
presenting a nmessage, the introductory chapter identifies
ny place in Ts’ msyen society, ancestral |ineage, House, and
Crest and outlines ny notives, the state of ny heart and
t houghts, and the intention of ny nmessage. The second
chapter, for Ts nsyen readers, verifies that | have adhered
to our protocol of asking perm ssion to use information and
having the information affirmed by the source. The third
chapter identifies our grandparents’ teachings presented by
i nfluential contenporary |eaders such as G txsan Chief,

Del gamuuxw, N sga’ a | eaders and Chiefs, Bert MKay, Frank
Cal der, Janes Gosnell, Rod Robi nson and Nel son Leeson. The

i nportance of key phrases that pull us together as Ts’ nmsyen
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peopl e and i nages and poetry that invite the spiritual

di rension is the basis of the chapter. Chapter four
identifies our Adaawx as our vital link that upholds the
spiritual dinmension of our ancestral teachings. Referring
to the general -- not owned by any particul ar House --
Adaawx of the origins of Txansem the resource of the
Adaawx is identified as a reliable resource for |earning
the principles of the Ayaawx. As disrespect is always the
nature of an of fense, Chapter five identifies cultural
oppressi on of Canada’s | ndi genous peoples as the offense.

The RCAP*® and the Law Conmi ssi on of Canada, ®® are the main

sources for research on social statistics that indicate the
nature of suffering in our conmunities. The inpact of the
of fense is the journey. Chapter six, identifies our current
state of internalized oppression. The result of over three
generations of conditioning to inferiority, we now behave
as though we have no ancestors. The feat to be acconplished
is transform ng our now, self-induced suffering through the
power of loonsk. As the fire and heat source of the hone,

Chapter seven identifies loonsk as the centre of our

°8 Canada, Report of the Royal Conmi ssion on Abori gi nal

Peoples (O tawa: Canada Communi cation G oup, 1996).

°  Law Conmi ssion of Canada, Restoring Dignity: Responding
to Child Abuse in Canadian Institutions (Otawa: M nister
of Public Wrks and Governnent Services, 2000).



56

ancestral teachings. Wth the introduction of the teachings
of Christ, many of our villages converted to Christianity.
Chapter eight presents key rel evant teachings of Christ,

t hrough the lens of |and-based Ts nsyen teaching, to aid in
transform ng our collective and individual suffering. In
our feast halls, we have often heard chiefs call those in
attendance to focus together by uniting as one heart to
acconplish a goal. Chapter nine, discusses the teachings
fromthe maal sk (historical narrative) of a conflict at
Gts'ilaasi® to denonstrate the inportance of uniting with
one intention. Buddhist teachings are introduced not only
because of the increased practise in North Anerican

soci ety, also, as a neighboring vessel traveling to the
hunting ground. The teachings of other religions are
referenced as a “brother” teaching rather than as “other”
teachi ng. The conclusion of the dissertation introduces
initiatives that will assist in transformng the suffering
in our communities and the ignorance of public services in
North American society. Through enploynent as a clinica
counsel or, post-secondary instructor and Co-ordi nator

positions with the University of Northern British Col unbi a,

€ Tsinmshian Chiefs, Conflict at Gts’ilaasiu (Prince

Rupert, BC. Tsinshian Chiefs & School District #52, 1992).



suggestions for change are summari zed from unpubli shed

reports.
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Fromthe Attic

Two hearts beating in the attic of tine

Rai n’ s descent whispers from our past

Cty lights bleed a pale glow through open curtained
wi ndows

Sirens press sound waves through gl ass pane

Heartbeat drums into an altered state of sleepl essness
Beady- eyed Mouse Wnman offers fat of nountain goat
Crinmson rawness is the richness of truth

The universe of the captive walled wthin slanted ceilings
Absence creates ungquenchabl e year ni ng

Ceasel ess, relentless, nmerciless torrents blown by the
north wi nd of negl ect

Forced through the tissue of perforated veins

Seeping, spurting, pulsing fromtwo hearts beating in the
attic of tine

Sunmoned by sl eepl essness, whiskered |iberation

| ays her plan

Cauterizing child veins with transformation’s fl ane

As North wind rattles the cl osed door

A gull cries loneliness out into early norning s grayness
Angl ed walls echo a silent screamfor freedon

And you ny |love, sleeping in stillness beside ne
May your slunbering breath sumon ancestral acconpani nent
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Your dreamcarry you with definitive flight to the
retrieval of innocence

Your heart’s rhythm open to Naxnox dancer’s expansive space
Per haps your inner mnd senses ny stirring now

Feel ny |ips caressing your throat as a departing prayer
No.

As an invitation

To junp with nme fromthe attic of captivity

Pl ungi ng past the contortions, distortions, deformation of
our sacred innocent

Beyond the incessant screamof the wetched witch of self
ful | ness

Pul l ed to unfathomabl e dept hs of the supernatural

To be robed in feathered fibres of the w nged

Were fat rendered from suffering of babes induces the
fledgling flight

To

Fr eedomn®?

Narrati on

Mouse Wboman in our Adaawx (historical accounts in story
format) appears to the captive with conditions for freedom
fromdeath. If the captive follows her instructions,
freedomis the conclusion. The Naxnox are the supernatural
bei ngs that reside in specific geographic areas of the

Ts’ msyen, Ni sga a and G txsan peopl e.

61 © Patricia June Vickers, January 14, 2007.
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Chapter 3: Suwilay’ ansk: Qur grandparents’ teachings
In his address to the Suprene Court of British
Col unbia on May 11, 1987, G txsan hereditary Chief,
Del gamuuxw began by outlining the Ayaawx:
For us, the ownership of territory is a marriage
of the Chief and the |l and. Each Chief has an
ancestor who encountered and acknow edged the
life of the land. From such encounters cone
power. The land, the plants, the animals and the
peopl e all have spirit—they all nust be shown
respect. That is the basis of our |aw
The sense and definition of marriage in the context of
Del ganmuukw s address, where the mpjority of Gtxsan
converted to Christianity, can be related to the teachings
of Christ. In the Gospel of Mtthew, Christ addresses the
queries of the Pharisees by summari zi ng the nature of
marriage saying:
And he answered and said unto them Have ye not
read, that he which made them at the begi nning
made them mal e and fermal e, And said, For this
cause shall a man | eave father and nother, and

shall cleave to his wife: and they twain shal
be one flesh?®

A marriage, according to this text, involves two
people shifting their primary loyalty fromtheir famly to

the uni on and asking the bl essing of God on the union. The

62, G sday Wa & Del gamuukw, The Spirit in the Land
(Gabriola, BC Reflections, 1992) 7.

63 “Matthew 19:4-6,” in Hebrew G eek Key Wrd Study Bible,
ed. Spiros Zodhiates (lowa Falls, IA: Wrld Bible
Publ i shers, 1991).
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dedi cation of the union to God is a request for a response
to consummate the marriage. Wth the blessing of God, the
union is perfected in the spiritual realm The bl essing
from God nakes the two as one, where the know edge of each
other is not only in the mind but in the spirit and soul as
well, and a “deep relationship.”® The Chief’s

responsi bility, when he assunes his authority, shifts from
his famly to the nane-territory that he inherits wth the
nane. As in a Christian marriage, it is the Chief’s
responsibility to uphold his relationship with the | and by
| earning the nature of the | and and becom ng one with the
spirit in the |and.

Al t hough Del gamuukw is not stating that his ancestra
predecessors who had a relationship with the | and passed
the knowl edge on to him this is what is inferred in his
openi ng address. To “encounter” in this portion of his
address neans to neet face-to-face, the human face to the
spiritual face of the land. To “acknow edge”, in this
context neans to agree with, and to believe in the power of

the | and.

® R E N xon, “Matthew,” in The New Bi bl e Conmentary, Rev.
ed., eds. D. Guthrie & J.A. Mtyer (G and Rapids, M:
Eer dnmans, 1970) 840.
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Fi gure 5. Del gamuukw pol e section. This pole is in Kispiox,
BC and is fromthe house of Del ganuukw. The figures are sun
bear chil dren.
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The encounters that give power come from Adaawx t hat

told of relations with naxnox, °

super natural beings that
I nhabit specific geographic |ocations. An exanple of a

naxnox Adaawx can be found in the Tsinshian Narratives I,

tricksters, shanmans and heroes (1987), The origin of the

supernatural being at Kwanwac.® This is an Adaawx about the

i ncrease of wealth in a Waap (House) through the marri age
of a Princess with a land otter Prince. The second way in
whi ch human beings increase their power in relationship
with the land is through cleansing rituals. Both woons
(Devil’'s dub), and huulens (Indian hellebore root) were
used for cleansing.®

Everything that exists in our environnent is alive and
as such may inspire guidance, a rem nder of ancestra
teachi ngs such as the nountain goat who saved many with the
fat fromits kidneys, the nouse who saved many with magic
and gui dance. ®® The rock at Kwanwac is a remninder for al

Ts’ nsyen of the Adaawx of the land otter Prince who married

6 Kenneth Canpbel |, Persistence and Change: A History of
the Ts’ nmsyen Nation (Prince Rupert, BC. School District #52
& Tsinshian Nation, 2005) 56.

®  National Miseums, Tsinshian Narratives: Tricksters,
Shamans and Heroes, vol. 1 (Otawa: Canadi an Miuseum of
Gvilization, 1987) 61.

7 Canpbel |, Persistence and Change, 57.

®  The fat from nountain goat kidney is the gift that Muse
Wman asks for in many of the Ts’ nsyen adaawx.
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the human Princess and together they had children who to
this day are available to help in tinme of need. ®°

Thr ough our Adaawx, our ancestors continue to teach us
t hat because everything is alive we nust learn to respect
our environnment. The Snial gyax word for respect is foonsk
and nmeans honour, or to hold sacred.’ In all of the Adaawx,
t he absence of Foonsk is the cause of death unless
i nterventions from supernatural powers spare the offender
Adaawx teach us that there is a way to restore bal ance when
a human being has acted disrespectfully. In the case of
Mouse Wonman, the fat from nountain goat kidneys was al ways
one of the necessary itens for peace with the supernatural
world in the process of restoring bal ance.

Rod Robinson in the video production, Tine | menorial "

denonstrates the spiritual aspect of respect by pausing to
sing a song that rem nds himof the sacrifice N sga' a
| eaders nade for himand the Nisga a nation. He says:
| have neditated regarding the |land. The Nisga a
land. It’s sort of a ritual before we begin to

tal k about the | and. Because the Nisga a | and
| ies devastated at this point in tinme because of

®  National Miseums, Tsinshian Narratives, vol. 1, 61.

° See University of Northern British Colunbia (Lingual

Li nks), http://smal gyax. unbc.ca (accessed August 5, 2008).
L James Cul lingham & Peter Raynont, prods., As Long as the
Rivers Flow. Tinme Imrenorial, VHS No. 113C 9191058,

di rected by Hugh Brody (Montreal: NFB & Tanmarack
Productions, 1991).




Chi eftai nship of M nee’ eskw when he spoke these words.

t he encroachnent of industry that my ancestors
had tried to regul ate through negotiations as

t he European | anded on our shores. So before we
get into this discussion regarding our |and and
nmy people that, that | can well renenber that
are now | ong gone to the happy hunting ground,
the great beyond. Those peopl e who donated their
lives, their time to the struggle. To try and
achieve a settlenent. A just and honorable
settlement with the Witeman. 2

Now deceased, Rod Robi nson held the eagle

| eader, he was denonstrating the need to take tine to

nedi tate on and honour, the life of humans, the

supernatural world, and the spirit in the land. The ritua

of meditating brings to consciousness the union of the

| and,

the chief, the supernatural world and the ancestors.

Bert McKay, Nisga’ a elder, teacher, and | eader from
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the village of Laxgalts ap in the book, N sga a, people of

the Nass River’® outlines ten principles in the Ayuukhl

Ni sga’a (ancestral law). He introduces them by stating:

And agai n, K amligi hahl haahl [Creator of al

life] realized that in order for his people to
live in harmony with his creation they nust have
sone guiding principles, they nust have a
nmessenger who woul d show them So he sent a

nmessenger in the name of Txeensimand this is how

we have evol ved today. The Ayuukhl Ni sga’a, our
code of laws, with the accounts of our history,
we have gl eaned themfromthe | egends, fromthe

2. 1bid.

73

Ni sga’a Tribal Council, Nisga a: People of the Nass

Ri ver (Vancouver: Douglas & MclIntyre, 1993) 125.
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stories, fromthe exanples that Txeensi m gave

us. ™

In this opening introduction to the Ayuukhl N sga’a,
Bert McKay is stating that the principles he is about to
present have been taken fromthe naal sk (historica
narrative), and Adaawx of Txanmsem (part human-part
supernatural). He goes on to identify ten specific
principles in the Ayuukhl Nisga’ a:

The first is respect. Respect, according to our

phil osophy, is spelled out this way: when you

under st and t he meani ng of respect you have a

power that enmanates from you and the people

around you will respond |ikew se, they wll

treat you respectfully. And so, when it cones to

the laws of the Nisga'a, if you can’t understand

the nmeani ng of respect then it neans you are

going to be running afoul of every area of the

Ni sga’ a | aw. ®

Identified here, as the central principal, the
foundation that holds up all the other principles is
Foonsk- - honour, to hold sacred. He goes further to say that
a person who has been taught the meaning of respect,
i mplying that respect is something that is taught by your
parents, grandparents, aunts and uncles and tribe. To

under st and }oonsk, is to understand and |live the other

principles of the Ayaawx, resulting in a power that others
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wi Il recognize and respect in turn. He goes on to identify
the second | aw as the passing on of |aws or educati on:

Second is education. Qur own form of education
was already in place and functioning before the
first Westerner arrived in our mdst. Everyone,
according to the Nisga’a | aw, has sone potenti al
to give to the Nisga a nation...So, in other
words, the type of education that was offered
was very practical ...Nunber one, all of our
peopl e received the edict of preserving life,
knowi ng how to sustain life.’®

Here McKay identifies the sanme principle that
Del gamuukw presents in his opening address to the Suprene
Court of British Colunbia.’”” Loomsk is a state of being that
is to be practiced toward all things, humans, animals, the
| and and water. Every human and all of life are to be
val ued. Passing on this teaching is a responsibility.
The next | aw addresses human rel ati onshi ps:
Third was the nost inportant sphere of our |aws;
that was the | aw governing the chieftainship and
the matriarch. You see, in our culture, the nale
isn’t the dom nant figure; rather the femal e and
the male are equally in power. And, nore
i mportantly, the matriarch in many ways is far
superior to the chieftain for the very sinple

reason that it is through her that the |line of
i nheritance is passed on. ’®

®. Ibid.

" G sday WA & Del gamuukw, The Spirit in the Land.

8 Nisga’'a Tribal Council, Nisga a: People of the Nass
Ri ver, 127.
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In this principle, MKay confronts the violence
agai nst wonen in our society today; for exanple, Health
Canada’s fact sheet identifies wonen as the target of
spousal assault nine to one.’ At the sane time, MKay
rem nds both men and wonmen that the worman hol ds authority
and responsibility in the hone and the community in our
soci ety. The next two | aws address rank and material goods:

The fourth and fifth |laws deal wth the
settlement of the estate. This happens when a
person dies. And it’s the only tine a nane of a
chieftain can be transferred to a person. You
can’t buy a chieftain title, you have to be
reared for it; you have to be disciplined and you
have to have the approval of your people before
you can take that rank. Under the chieftainship
too is our property rights. There were very
strict laws regarding property rights so that
there was no need for our people to be going
beyond their boundaries to take soneone el se’s
property because it was never allowed under our
| aws. &

Prot ocol concerning the giving and receiving of a nane
and in particular a chief’s nane, is identified here as a
procedure that has specific factors that nust be agreed

upon by recogni zed | eaders. These | eaders woul d be

i ndi viduals within the sane Waap (House Group) as the

®  Health Canada, http://ww.hc-sc.gc.cal/hl -

vs/alt _formats/ hpb-dgps/pdf/facts_viol ence. pdf (accessed
August 6, 2008).

80 Nisga’'a Tribal Council, Nisga a: People of the Nass
Ri ver, 127.
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deceased or the one in line for the chieftainship. Chiefs
are generally born into a high-ranking famly and are
chosen whil e young and grooned into the position. Unlike
contenporary society where status can be earned through
financially profitable business ventures, the status of a
chief is passed fromone generation to the next. The sixth
| aw addresses nmarri age and adopti on:

I[t’s through the hone that the lifelines are

kept, and it’s through the hone that famly

val ues are kept. Under marriage, there are | aws

whi ch govern adopti ons because there are people

who cannot have children and according to our

|l aws, a nother has a right to raise

chil dren..Anot her way where adoption was used was

when there was no successor. Chosen fromthe sane

bl oodline if possible or sonmeone who is suitable

and capable fromw thin the Tribe. 8

As a matriarchal society, Ts' nsyen society is
sectioned into four distinct Pdeex (clans), Laxsgyiik
(Eagle), G sbutwada (Killer Wale), Ganhada (Raven) and,
Laxgyi buu (Wl f) and marriage within the sane Pdeex is
consi dered k’aats (forbidden, taboo).® The passing on of
information is done through the imedi ate famly and

t hrough the Waap (House group) that consists of extended

relations on the nother’s side of the famly.®

8 |bid., 128.
82 Canpbel |, Persistence and Change, 58.
8. 1bid., 66.
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The next and seventh law is identified as “..a very
strict law. Rather than see a life |lost, the narriage was
annul led by the ruling chieftain, in consultation with the
four ruling chieftains fromeach of the villages.?” This
law is a rem nder that our choices as an individual inpact
i ndi vidual famlies and the comunity: our responsibility
Is not only to ourselves, but to the conmunity as well.

The eighth | aw concerns war and peace:

Through the chieftains, peace was naintained. In

ot her words, K anli gi hahl haahl gave us enough

| and, he gave us enough resources so we should

be able to use them according to his edicts and

we don’t have to go outside of our own

territory, to take someone else’'s.®
The ninth law identified concerns trade. McKay wites,

“W were not only hunters and gatherers, but we

were al so seafarers; we lived according to the

sea. W harvest fromthe sea as we did on | and

and fromthe forests. Trading was very inportant

in our lives.”®
Thr ough econom ¢ trade, Indigenous people on the Northwest
coast were acknow edging the wealth not only of their own
resources but also in the resources of their neighbors.

The tenth law identified by McKay concerns the gateway

to accountability and responsibility in the conmunity. This

8 Nisga’'a Tribal Council, Nisga a: People of the Nass

Ri ver, 128.
8 Ibid., 129.
8 | bi d.
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| aw acknow edges fallibility as a predictable character in
bei ng human. The tenth [aw stipulates that there are
cerenoni es necessary to nmake things right:

Wien a life is lost over carel essness or over
greed the law states very plainly, that before
the sun sets if the offending fam |y does not
settle the issue with the grieved famly, then
those people have a right to take doubl e the
lives that they lost. The only way that was
resol ved was by restitution--paynent. And then
the other part, where certain of the ten | aws
were broken, not restitution but to nake anends,
to make a conplete break fromthe shanme that you
i nposed on your famly, and that was called
public cl eansing.®’

A recent exanple is when N sga’ a president, Sm ooygyit
Axl awhaal s (Nel son Leeson) in October of 2002 hosted a

f east 8

where he accepted responsibility and accountability
for harm ng and neglecting his children through viol ence
and absence and for violence against their nother. He al so
gave a personal history of the loss of his father at age

ei ght and his nother at age el even. Follow ng the death of
his parents, his uncle who had attended St. Mchael’s

Resi dential School in Alert Bay, B.C, raised Leeson.

Qutlining his personal history, a history famliar to

many Ts’ nsyen peopl e, the parental absence and donestic

8 1 bid.

8  The feast was hosted in his home comunity of

Laxgal st’ap in the Nass Valley. This entry was approved by
Leeson in the Wnter of 2008.
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vi ol ence are natural consequences of the violence and

al i enation Leeson experienced as a child. C eansing feasts,
not only to restore balance, as wth all feasts, provide an
opportunity to create an environnent for a deeper awareness
and understanding for all in attendance.

McKay concludes his overview of Ayuukhl N sga’ a by
stating, “Enbedded in these ten laws is that al mghty force
we call conpassion. That’'s one of the gifts that each
Ni sga’ a still carries—conpassion.”® Al the |aws outlined
by Nisga’a el der Bert MKay apply to human beings within
the society of Nisga’ a, Gtxsan and Ts’ msyen peopl es who
bel ong to a specific famly, Waap (House), Pdeek (crest)
and hold a nane identifying who does what, how they do it,
when they do it, where they do it and who needs to be

present to witness the event. In the book, Persistence and

0

change a history of the Ts’ nsyen Nation,® witten by Ken

Canmpbell in consultation and collaboration with the
Ts’ msyen chiefs and matriarchs and their communities, the
“rights and privileges of a Waap are all interconnected

(and include); territories and resources, trading

8 Nisga’'a Tribal Council, Nisga a: People of the Nass

Ri ver, 129.
% Canpbel |, Persistence and Change, 36.
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privil eges, Adaawx, nanes, dances, songs and dzepk
(Crests).”

The art found in nuseuns, art galleries and private
studi os such as those of Stan Bevan, Earl Ml doe or Philip
Janzé include carvings that are connected to the Adaawx and
crests of Txanmsen—Adaawx that can be used w thout
perm ssi on because they belong to all people. O herw se,
the house fronts, totem poles, and | arge canvas screens
that are sonetines the backdrop at a feast are used by
chiefs only and relate to the history of the nane the chi ef
carries.

toonsk, identified by McKay as the central
characteristic of the Ayaawx, is living a |life honouring
the land, protocol, and other human beings: it is the only
law that is not limted to class or rank.

The social structure of the Nisga'a, Gtxsan and
Ts’neyen is matrilineal, in which nanes, and territories
are passed down to the next brother or sister’s son within
a Waap (House). A Waap is a nenber of a Pdeex (Clan); in
the Nisga'a nation the four Pdeex are G sbutwada (Killer
Whal e), Ganhada (Raven), Laxsgyiik (Eagle) and Laxgyi buu
(WIlf). Wthin a class system the Snmiooygyit (chief) is
t he highest ranking along with the Sigidnhana a (matriarch)

and kguwaal ksi k (prince or princess), followed by the noble
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class Lik’ agyet, (headman, noble), Calmialgyax (chief’s
spokesperson), the common people ‘Wah'a' ayin, and finally
the slaves.® The only change in the social structure after
col onization is the om ssion of slaves.

One of the greatest achievenents of the Ni sga’ a nation
in achieving a treaty was sayt k’ilhl wo osihl N sga a
(Common Bow of the Nisga a). To choose to eat froma
common bowl as a Chief is significant as we observe rank at
the feast hall. The Chief has the obligation to host feasts
for events such as narri ages, deaths and passing on of
nanes, pole raising, house raising, and cleansing feasts.
Al'l of the feasts are to increase power through maintaining
spiritual balance. In discussion with Northwest Coast
artist Roy Henry Vickers, % Roy stated that the Chi ef

comm ssioned an artist to carve a special feast bow that

L 1bid., 38.
92 See Marjorie M Halpin & Margaret Seguin, “Tsinshian
Peopl es: Southern Tsinshian, Nisga a, and Gtksan,” in

Handbook of North Anerican Indians, Vol. 7, eds. WC
Sturtevant & W Suttles (Washington: Sm thsonian Institute,
1990) 280.

% Roy Henry Vickers, interview by author, Od Hazelton
BC, Cctober 2004. See Roy Henry Vickers,

www. r oyhenryvi ckers. comr
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he used at the feast.% The Chief’s wares were significant
and limted to personal use.

The significance of sayt k’ilhl wo'osihl N sga a's
call to unity is twofold. The first major acconplishnment in
striving for unity was the agreenent of high-ranking chiefs
fromfour different tribes to place their territories in
comon holding with chiefs fromother tribes. The second
accomplishnment is the agreenent of high-ranking chiefs to
share the | and as though their hereditary chieftainships
were of equal status and rank with the remaini ng
coll ective. This assertion of the agreenent between the
Ni sga’a chiefs and the four communities in the early stages
of the land question strategi es was assertion of the power
of the Ayaawx in respect for their ancestors and the power

of the land. The ability to respect another - especially in

heated conflict - is a denonstration of strength of
character desired by all who intend to fulfill ancestral
| aw.

The agreenent to “share the common bow ” neant that
the Nisga' a chiefs agreed to place their |axyuup (land

inherited with the Chief’s nane) in comon hol di ng rat her

% Bill Holm Spirit and Ancestor: A Century of Northwest
Coast Indian Art at the Burke Museum (Seattle: University
of Washi ngton Press, 1989) 31.
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than maintaining territorial rights as had been done for

t housands of years. The netaphor of the common bow is the
wi | Iingness of the chief to share his personal hand carved
bow with those of |esser rank and status, the choice of
equality as taught in Christian teachings, was the act that
woul d enable themto uphold the Ayaawx. The Chiefs at the
turn of the century recogni zed the enornous change that had
conme upon them and their authority over the |axyuup. Wth
this understanding of the future, they placed their |ands
in one bow, the common bow to be owned by all people.

The vision for the coomon bow to attain a Treaty is
necessary also for the restoration of the Ayaawx, for it is
bel i eved anbngst oursel ves that when a people agree to
direct their intentions on one path for the betternent of
the whol e, nothing can bl ock that power of goodness. W now
need to agree to share the comon bow vision for the
restoration and reconciliation needed in our TS’ nmsyen
hones, famlies, Houses, C ans and conmuniti es.

The term sagyt k’ulum goot nmeans to be of one heart.
Wth the sane purpose of uniting a people as in the term
sayt k’ilimwo’ os (comon bow ), the |land shared by the
Chiefs and the people, is the phrase sagyt k' ulum goot. To
be of one heart neans that you agree as a collective to

proceed in a specific manner of respect toward each ot her
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and a conmon vision. It neans that through the power of
Foonsk, a people are able to focus or |ive consciously,
awakened to the needs of the collective and the generations
to cone. Humility replaces greed and the will to dom nate
anot her. For the N sga’ a people this was to be acknow edged
as human bei ngs connected to ancestral |ands rather than
‘wards of the governnent’ through the Indian Act. This
phrase is used to rem nd people that respect is of the

ut nost inportance in all tasks to be carried out. Respect

i nvol ves observance of the Ayaawx and conpassi on toward
your nei ghbor.

Qur social statistics indicate that our suffering is
not limted to where we live: both on and off reserve, we
are suffering as one heart. As Metis, Ts nsyen, Nisga’ a,
Gtxsan, lnuit, Tlingit, Mwok, Lakota, we are suffering as
one heart. Qur task nowis to re-nenber who we are and to
call our souls that are attached to the pain of the past
back to the present so that we can change the suffering to
peace for our children, our grandchildren, and ourselves.
There are many rituals, nethods and cerenonies wthin
I ndi genous ancestral teachings that one can enter into the
task of retrieving one’s soul and healing our collective

heart .
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It is only through intentional, nmeditated action that
we as | ndigenous people will change the reality of
internalized oppression to the reality of peace for
oursel ves. Transformation will conme through our connection
with the pain of our past, no longer attenpting to bl ock or
drown out the anguish, instead, restoring spiritual bal ance
t hrough sniooygi t m|axaga and our ancestors. W have vital
teachings to offer the humans who are suffering, not only
in our famlies and communities but also in the |arger

wor | d.

Figure 6. Hal aayt headdress. Prince Rupert Miseum
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Chapter 4: The Whistle Sounds: Adaawx as guide

The Ts’ msyen Adaawx®® is the whistle that announces the
supernatural power of the Ayaawx.® The whistle is the
instrunent that signals the entrance or exit of the
i ndi vidual to or fromthe | onghouse on a human quest
experience with the power of the supernatural. The whistle
summons all to attend carefully to the cerenonial event
that is about to transpire. It is the signal that marks an
i mportant transformational event where the initiate is
either leaving for his or her quest into the supernatura
world or is returning with gai ned power fromhis or her
quest.® Wth either exit or re-entrance, the whistle
signifies the relationship of hunman beings with the
supernatural worl d.

On the significance of whistles on the northwest coast

of British Colunbia, Ruth Kirk writes,

% Kenneth Canpbel |, Persistence and Change: A History of
the Ts’ nsyen Nation (Prince Rupert, BC School District #52
& Tsinshian Nation, 2005) 8. See also Marjorie M Halpin &
Mar garet Sequin, “Tsinshian Peopl es: Southern Tsinshi an,

Ni sga’a, and G tksan,” in Handbook of North Anerican

I ndians, Vol. 7, eds. WC. Sturtevant and W Suttles

(Washi ngton: Smithsonian Institute, 1990) 280.

% Canpbel |, Persistence and Change, 31-54.

% N-F. Quédon, “An Introduction to Tsinshian Wrl dvi ew and
Its Practitioners,” in The Tsinshian: |Imges of the Past;
Views for the Present, ed. Margaret Seguin (Vancouver: UBC
Press, 1984) 141.
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Whi stles carry high cerenoni al val ue. Chief
Mungo Martin told anthropol ogi st Wl son Duff
about the theft of one, which | ed the Kwaki utl
to attack the Nuxal k, and al so of how his

gr andnot her saved anot her from destruction by
carrying it into the forest when she fled a
Royal Navy bonbardnent of her village. %

The act of valuing the whistle by the Kwakwaka wakw i s
nore than honour for a sacred instrunent it is also
feroci ous respect and passion for an instrunent that plays
a significant role in connecting humans with the
supernatural world. Philip Drucker observed that:

Wnd instruments were used for sound effects in
t he Danci ng Soci ety performances, but not for
musi cal acconpani nent. Wi stles of great
variety, fromsmall ones that could be conceal ed
in the nmouth to great trunpet |ike wooden
“horns,” were used to represent the voices of
various supernatural beings. Sonme were sinple
and reedl ess; others had reeds in the
nout hpi eces. Most were single, but sone were
double, to give two tones. Apparently the
mechani cs of their operation was well enough
understood so that they were not used to carry
nmel odi es nor to acconpany songs.

The specific use of whistles in cerenpny and the
variation in the conposite substance of whistles and the
sounds produced are a small portal into the relationship

our grandparents and great grandparents had with the

% Ruth Kirk, Wsdomof the Elders: Native Traditions on

t he Northwest Coast, the Nuu-chah-nulth, Southern Kwaki utl
and Nuxal k (Vancouver: Douglas & McIntyre, 1986) 73.
 Philip Drucker, Cultures of the North Pacific Coast (New
York: Chandl er, 1965) 45.



81

supernatural world. Just as the whistle is used for the

si ngul ar use of announcing the human relationship wth the
supernatural world, the Adaawx is the connection for us as
contenporary Ts’ nsyen to our Ayaawx, where we find the
principles to assist us in our personal and collective
l'ives.

According to ant hropol ogi st Jay M Il er, concerning our
Adaawx, “The crux of the culture remains the adaox sacred
nyt hs descri bing the adventures of the nanes that laid
claimto the places, songs, dances, and artifacts that
conpose the crests”!® The inportance of our Adaawx are al so
noted by ant hropol ogi st Marjorie Hal pin where she quotes
Bar beau and Beynon who concl uded that grandfather,
tradition, and Adaawx are “practically the sane thing.”
Li ngui st Margaret Seguin Anderson and ant hropol ogi st
Marjorie Hal pin sunmari ze the significance of the Adaawx in
Ts’ nsyen society by stating that, “Many tell of the
original home of the |lineage ancestors, their mgration to
and possession of their present territories, and their

acqui sition of power and crests from supernatural

190 Jay Mller, “Feasting with the Southern Tsimshian,” in

The Tsinshian: | mages of the Past; Views for the Present,
ed. Margaret Seguin (Vancouver: UBC Press, 1984) 39.
101 I pbid., 60.
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ancestors.”! |n the collection of information gathered
from contenporary Ts’ msyen and recorded by those now
deceased Canpbell wites about Ts’ nsyen Adaawx that:

Ts’ nsyen culure is grounded in the adaawx, the

narratives that tell its history. Adaawx tel

about the origins of the world froma Ts' nsyen

perspective, one that has been passed on from

generation to generation. They are generally

defined as “true tellings” or “sacred

hi story.” 103

Ant hr opol ogi sts, |inguists, archeol ogi sts and
et hnogr ophers have all worked to gather information on the
rel ati onshi ps and structure of Ts’ msyen society. The
findings of scholars and researchers who have contri buted
to the body of information available in numerous articles
and books are an inportant source for those of us who are
working to regain our identity. Each one of these
researchers, none—wi th the exception of WIIiam Beynon--
who were born Ts’ nsyen, recogni ze the significance of
Adaawx in our society for not only the last century, but
for this century as well. |If non-Ts’ nsyen peopl e recogni ze
the inportance of the Adaawx through research, so nuch nore
we as Ts’ nsyen nust accept the Adaawx as true tellings,

sacred history, a connection to a house and its territory,

encounters with supernatural beings, a living account of

102 Hal pin & Margaret, “Tsinmshian Peoples,” 280.
103 Canpbel I, Persistence and Change, 8.
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who we are, where we cone fromand our relationship with
the supernatural world all of which are relevant to our
ci rcunstances today. What was significant to our
grandparents in the past is significant for us today.

As Ts’nmsyen, we are living in a world where we are the
col oni zed, gai ning an understanding of the historical facts
that define what it nmeans to be col oni zed, and
communi cating the reality of being the col onized. W now
need to create space for the Naxnox!® (supernatural being)
to emerge to enpower us to transform our spiritual poverty
and return us to the principles of ancestral teachings that
are capable of assisting us to regain spiritual bal ance and
direction for our future. In a world fragnented by greed
wher e human beings are no | onger acknow eging their
connection to the environment, we need to be brought back
to our ancestral teachings regarding the connectedness of
the natural and supernatural worlds.® There is no
separation between the heart and the mnd or the spiritual

and physical worlds. They are connected and influence each

ot her.

194 1 bid., 56.

105 B. Bastien et al., “Healing the |npact of Col onization,
Genoci de, and Raci smon I ndi genous Popul ations,” in The

Psychol ogi cal | npact of War Trauma on Civilians, an
I nternational Perspective, eds. Stanley Krippner & Teresa
M Mlintyre (Westport, CT:. Praeger, 2003) 32-33.
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We are responsible for maintaining spiritual bal ance
by ensuring that the spiritual and physical worlds are in
communi cation with each other in us as individuals and as
the collective. Spiritual balance is denonstrated by
respecting the self, the land, and others. Spiritual
poverty on the other hand, is induced by greed. In the case
of our history as |ndigenous people, greed has been
exercised through land | oss in col onization. W have been
col oni zed to oppression and oppressi on has been defined by
educator, Freire as a human condition. 1° Cppression defined
as a human condition unites the col oni zer and col oni zed
confronting indifference with ownership of a problemthat
bel ongs to all of society rather than one fraction of
soci ety. Both the oppressor/colonizer and the
oppr essed/ col oni zed are oppressed. Causing and experienci ng
suffering is a natural or normal aspect of being human wth
the result being oppression or dehumani zation. |In our
Adaawx we find many varied accounts of disrespectful human
behavi our and the resulting consequences.

In our Adaawx, suffering is the result of
di srespectful human behavi our. The supernatural world wll

al ways respond to disrespect wth the purpose of restoring

106 " Paul 0 Freire, Pedagogy of the Oppressed (New York:

Conti nuum 1995) 25-26.
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spiritual bal ance.

The birth of trickster Txamsen'® the part human, part
supernatural being, who unashanedly acts out our human
nature, told by Henry Price of the G spaxloats to Wlliam
Beynon i s one version of the Adaawx that gives account of
human behavi our that include the behaviours in a marriage
of a chief with his wife: betrayal, deception, lust, and
greed all of which are a part of light comng to this
worl d. The Adaawx of the Birth of Txamsem is about human
shortcom ngs, human of fences, disrespect of one human
toward anot her, grace and di srespect from a supernatura
being toward a chief, with an account of the resulting
consequences of such behavi our.

Adaawx have four general phases that include: the
of fense, the journey, the feat and, the teaching. These
four parts are not necessarily in this sequence, rather,
the four phases are often intertw ned and/ or repeated in
t he Adaawx. |nbedded in this Adaawx of Txanmsem and the
light are teachings that apply to our suffering today. The
foll owi ng summary of the Ts’ msyen Adaawx i s an exanpl e of

the four phases in an Adaawx. In this story Txamsem wi ||

107 Nati onal Miuseuns of Canada, Tsinshian Narratives:
Tricksters, Shamans and Heroes, vol. 1 (Qtawa: Canadi an
Museum of G vilization, 1987) 1-5.
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transform hinself several times before he steals the |ight
fromthe supernatural chief to bring it back to our world.
This particular account of the origins of Txansem begi ns
with betrayal. This is not a romantic story that portrays
the “Indian” as the nobl e savage. Like any other sacred
story in our human world, this story is froma particular
people in a specific geographical |ocation. The accounts of
Txansem are general Adaawx that belong to all Ts’ nsyens.
The Txansem Adaawx tell of the coming of light to the human
worl d and the inperfect part human, part supernatural being
that brought the light to our world.

Russel|l Mather Senior, the current chief of the
G spaxl oats now | ocated in Lax Kwa' | aanms, has given his
perm ssion for the Txamsem Adaawx to be reproduced in this
di ssertation. Mather remnds nme that, as the elders who are
now gone have discussed in the past, the interpretation of
the Adaawx are not entirely accurate. D scussion of the
foll owi ng Adaawx will therefore adhere to the main thenes
created by the author.
(1) Illicit love affair

Txansem and hi s brother Lagabula were of

G spaxl oats origin. There was a G spaxl oats chi ef

who was married to a very beautiful princess and

he was very much in love with her. At this tine

the world had no daylight as we have now but

there was al ways a darkness over the world. The
dusk made it very difficult for the people to do
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their work or go hunting. The | over of the
beautiful princess canme to her sleeping place and
laid with her, nmuch to the grief of the chief’s
sisters who saw all this. The | overs enjoyed
thenselves in their illicit |ove affair and then
they went to sleep. Wien all in the house were
asl eep, the chief entered his house very quietly
and went directly to his wife' s sleeping place.
Behold! His wife was asleep with his nephew, he
who was to be his successor. He was very grieved
and enbarrassed. He went out of the house feeling
very sorry for hinself.

(2) The princess-wife feigns death

In the norning he canme in and went directly
to where his wife was sl eeping, but the Iover had
al ready gone. He said to his wife, “I know of
your unfaithful ness, nobody told ne, | saw you
and ny nephew asl eep together |last night.” The
princess was so surprised that she suddenly
becane very ill and she was so ashaned that she
pretended to be dying. Finally she apparently
di ed. The chief who |Ioved his wife very nuch was
very grieved at her death. After keeping her body
in his house he had her prepared and placed in a
box which he put on a burial pole. He had been
certain that the one sleeping with his wfe had
been his nephew, but that man was very nuch
unconcerned and did not appear to grieve the
princess’ death. The chief was determned to find
out, however, so when the box was placed on the
burial pole, he selected nmen fromhis tribe who
were to watch and guard the burial pose so that
no witch would be able to touch the body of his
beautiful dead w fe.

Every night those that were guarding the
burial box would see a very beautiful woodpecker
come just before darkness. In the early norning
when day broke, the watchers saw t hewoodpecker
flying into the forest. This happened every night
and those watching the burial box would hear
sounds of |aughter and happi ness, and it seened
as if there were live people in the burial box.
Now t he woman was not really dead, she had only
pretended death in order that she could still
neet with her lover. She felt he nust be very



handsone and she wanted to continue to neet him
so she had pretended to die so that they would
put her on the burial pole and thus she could
continue to neet her |over. Wien she had done
this, the |lover cane every night bringing food
and they continued their love affair.

(3) A sonis born

The chi ef becane suspicious and he set out
to ook into the box. As he was about to do so,
sonme maggots fell upon himand he said, “How can
she be alive? Look, maggots are falling from her
decayed body.” He never |ooked any further and
his watchers were very nuch ashanmed of their
suspi ci ons when they saw the maggots falling from
the death box. So every night, although the
tribesmen heard the sounds of |aughter com ng
fromthe death box of the beautiful princess,
they were afraid to tell the chief, as they
feared his anger. This went on for a |long while.
Finally the woman becane pregnant and one bri ght
nor ni ng those watching the burial box saw the lid
raise up and a child clinb down the pole and fal
to the ground. Soon the people saw the very
beauti ful woodpecker come fromthe box and fly
away in the direction of the north wind. The
peopl e now realized that this was a supernatura
bei ng who had been cohabitating with the chief’s
wife.

The fair child was taken straight to the

house of the chief who said, “This | will raise
as nmy own child. W will go and |look into the
buri al box. She nust be still alive.” Wen the

peopl e investigated the death box, they saw that
she was really dead. The chief was sure that it
was not his nephew who was the | over of his dead
wi fe. He took the child and gave it to one of his
sisters to raise and care for

The woman who was | ooking after this chief’s
new found child had a son of her own the sane age
and thus these two grew up to be as brothers. As
they grew they thought they were brothers. They
woul d go to the beach there they would practice
at stone throwi ng and they becane very accurate.
One day the chief’s son saw sone beautiful ducks,
a male and a fermale nmallard, so he took his



stones and threw them and killed the ducks. He
swam out to the dead birds and brought themin
and skinned them and hung the skins to dry. They
then wore these and fl ew about for short

di stances and returned, until they were very good
at flying. One day the two boys saw a group of
wi | d ducks swiming on the water so the chief’s
son, who was the | eader said, “Cone |et us put on
our mallard garnments and swimout to them and see
I f these ducks will notice any difference in us.”
They put on their duck cloaks and flew out and

| anded anong the wild ducks who took no notice of
them The boys flew back to where they cane from
“We can now go | ong distances and see many
strange countries.”

They had heard of a very distant |and which
was very bright where there was a great chief who
had a light ball, which contained daylight. It
was told that this country was a very difficult
country to get to, as they would have to go
t hrough a very narrow opening in the nountain
whi ch opened and shut. If one could not get
t hrough the opening before it closed, one would
be crushed. These stories the young boys heard
fromthe old people who were al ways speaki ng of
this bright |Iand where there was nuch dayli ght
possessed by the bright shining chief. Hearing
this constantly, the young son of the chief was
determined to go to this place and endeavour to
get possession of the light ball and to bring
daylight to the still darkened world. This
country they were told was at the head of the
Nass Ri ver.

Supernatural powers to supernatural realnm

One young boy said to the other, “W nust
try and get through to this country and whoever
gets through will marry the chief’s two beauti ful
daughters.” So the young boys put on their wld
duck cl oaks and nade preparations for flight.
Once they were ready they flew to this distant
country they had heard so nuch of. They flew out
the Nass River and after many days of flying they
came to a huge nountain which was too high to fly
over and which bl ocked their further progress.
They realized they had found the closing and

89



openi ng nountain. They rested a while and then
began to | ook for the opening and cl osi ng passage
whi ch they soon found. Looking through the
opening, they saw in the distance a very bright
and beautiful country so they began schem ng how
to get through.

Finally the young man said, “We will watch
and count the length of tinme this nmountain opens
and closes and see if it is the same each tine.”
They did this and found that it opened and cl osed
for exactly the sanme |l ength of tine. The young
man who was the | eader said, “Just as soon as the
nmountain opens we will fly through and we can get
t hrough safely.” As soon as the nountain opened
its secret passage again, the two young boys and
their duck disguise flew through with all their
speed. They just got through the passage, when it
cl osed again. The two brothers | anded on the | ake
and behold! It was a beautiful country. There
were many houses at the edge of the | ake and a
very large one had a sun as a house front
pai nti ng which was very bright and shining. The
young boys were swi nmm ng about on the | ake stil
in their duck formand were al nost blinded from
the light which seened to conme fromthe painting
on the | arge house. The young boys, who had
becone grown young men were sw nming about on the
| ake, waiting to see the two beautiful daughters
of the chief of whomthey had heard.

Wien it was nearly dark, two beautiful young
wonen canme down to draw water fromthe | ake. They
came to the water’s edge and when they saw the
wi | d ducks swi nm ng about both girls called out,
“Ch! See the beautiful birds, can we get themto
be our pets?” The ol dest called out, “Cone you
beautiful birds, come and | will care for you.”
The youngest sister called out to the other,
“Come we will care for you, we will not injure
you.” So the two mallard ducks swam about and the
| eader went to where the el dest sister was
sitting and swamto her. She took the mallard to
her breast. The other swamto the younger sister
and she fondled himand took themboth to the
great house of their father. The girls took their
pets to their sleeping places and when these
ducks slept with their mstresses they took human
forms. When it was daylight, they becane birds
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(5)

(6)

agai n.
Txanmsem & Lugabul a

Every ni ght when they slept with their
m stresses they assunmed human fornms. Thus they
lived for a long while until both young wonen
becane pregnant and each gave birth to a son. The
great chief was very pleased and took his
grandsons and stretched them every day in height
so that in a short while they were fully grown.

He then said to them “I will return you to the
| and of your grandfathers, in the country of your
father and I will train you in all manner of

things in order that you may hel p your people.”
Now t he son of the el der daughter was a very

bri ght and cl ever young boy, while the son of the
younger daughter was | azy and nmade no effort to

| earn, but al ways endeavoured to imtate his

el der brother. The great chief nanmed the son of
the el dest daughter Txansem The Cl ever Cne, and
the son of the youngest daughter, he naned
Lugabul a, Lazy One.

Now when the two boys di sappeared fromthe
village at Metlakatla, the G tspaxloats nourned
for themevery day. The chief and his wife were
now aged and it had been sone tinme since the two
boys di sappeared, yet they nourned them
continually and everyday they wept. One day, the
chief and his wife went along with his slaves to
hunt seals in what is presently known as Tuck
Inlet. When they approached a | arge kel p patch on
the water they saw what appeared to be seals, in
the sem darkness. They went there and behol d!
Two small infants were playing on the kel p patch.
The chief directed his slaves, “Bring these two
infants to ne, these are ny two boys who
di sappeared and now are returned to us.” They
took the infants to the G spaxloats chief’s
house, and then realized that these infants were
supernatural beings and nust be cared for very
careful ly.

Txansem t akes form of raven to steal daylight

As they had been fully grown once and had
been returned to the country of their fathers as
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children, they grew very rapidly and were very
soon full grown again. They nade thensel ves known
to the old chief who had taken them as his own
children. As they grew, the elder of the two boys
saw the difficulty the people were under in a
const ant sem -dar kness; there was no sun and
never did they have a bright day. So he made up
his mind to get the ball of |ight from another
great chief of the skies who had it in his
possession. As his father had before him he was
able to change to any form he w shed. Soneti nes
he was an animal and sonmetinmes a bird. So he now
pl anned, “I will take the formof a raven and
this shall always be ny bird form” So when he
was ready he took his raven garnent and put it on
and then he flew away to the head waters of the
Nass River. Here he was going to try and get into
the house of the great chief of the skies who
controlled the light ball.

He flew many days and finally cane to a very
bright country and he knew he was at the water
hole. While he was sitting there he saw a young
wonman com ng to draw water and he at once
recogni zed her as being the daughter of the great
chief of the skies. He then planned to change his
forminto a pine needl e when the young worman drew
water fromthe water hole. She took her drinking
basket and being very thirsty started to drink,
but seeing the pine needle she blewit away, but
it always cane to her nmouth. She tried many tines
to blow it away, but always the pine needl e cane
to her nouth. She was very thirsty and in anger
she drank down the water, pine needle and all.

She was now a different worman as it was
Txansem she had swal | owed. She becane pregnant.
Wien the child was born the great chief was happy
and everyday the grandfather took the child and
stretched it, hastening its gromh. Then when it
was able to crawl about on the floor of the
chief’s house, the boy began to cry. It would not
be pacified and kept calling only one work, “M,
ma.” The chief called in his wi senen and asked,
“What does the child want? Nothing can pacify
him” He nust want the ball in which you have
stored the daylight. Perhaps he wants to play
with it. Take it down and let himplay with it
and see whether it will pacify him” So the great
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Chi ef - of -t he- Ski es took down the box in which the
dayl i ght was stored. It was a skin bladder in the
shape of a ball. This he gave to his grandson,
who i nmmedi ately becane pacified while he was
playing with it, the chief’s slaves guarded him
and would not let the ball out of their sight.
Everyday whenever the child began to cry the
chief took down the light ball and gave it to him
to pacify him Soon the chief began to relax his
wat ch and whenever the boy had satisfied his
wi shes, he would roll the ball away and | eave it.
So finally all in the house rel axed their watch
over the novenents of the boy when he was pl ayi ng
with the Iight ball. One day while he was playing
with this ball, he rolled it to the entrance of
the house and rolled it out. Imediately he
junped after it and changed to a | arge human
form and ran with the ball to where he had hid
his raven garment. He put on his raven cl oak and
he flew away with the |ight ball.

(7) Txanmsem causes the sun to appear

He had been flying a | ong while and | ooki ng
down into the Nass R ver when he saw t he ghost
peopl e were gathering eul achons by torch |ights,
and he called down to them “Gve ne sone
eul achons ny friends. | am hungry.” The ghost
peopl e | aughed at hi m sayi ng, “Cone catch your
own eul achons.” This angered Txansem who again
called to the ghost people, who relished the
dar kness and hated daylight. They could not get
about in the day or bright light, and as the
worl d was al ways in darkness, only the ghost
peopl e coul d nove about with ease. O her people
kept very close to their villages. So Txansem
called out, “Gve ne sone eul achons or | wll
burst the daylight ball and you will all have to
escape to your burial holes.” “oh! Wo does not
know you, you great deceiver,” the ghost people
replied. Txansem becanme very angry and took the
daylight ball and burst it. Inmediately it becane
dayl i ght and very bright on the Nass River and it
spread to all the world and there was daylight
and the sun appeared. The people no | onger had
any fear of the ghost people, who disappeared.
Txansem went about all the world acconpani ed by
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his | azy brother, Lagabula, who always tried to

belittle Txansem '
(1) Illicit love affair

The princess and wife of the chief is found in this
section of the Adaawx to be lustful, deceptive,
di srespectful and untruthful (the offense). All of these
behavi ours are unacceptabl e and puni shabl e human behavi ours
in Ts' nmeyen society. Oten death or banishnment was the
consequence of such behaviour as in the Adaawx recorded by
Wl liam Beynon told to himby Ms. Ethel Misgrave in 1947109
adopted into the Ts’ msyen G spaxlo’ots Tri be.
(2) The princess wife feigns death

Concerni ng the connection between supernatural beings
and human bei ngs Marie-Francois Guédon wites,

I ndeed, neither the term ‘supernatural’ nor the

term‘spirit’ seens conpletely adequate to

transl ate naxnoq. Both terms are still |inked

with the old dichotony ‘supernatural’ versus

‘natural’ and do not fit with the Tsinshian

cosnmol ogy where the natural is ‘supernatural’ by

definition. The dichotony here is between the

human and the non-human rather than between the

natural and the supernatural. For the traditiona

Tsi nshi an I ndian, animals and spirits are part of

a continuum rman is the one who has to bridge the

gap. 110

As an extension of the hunan world or the hunman worl d

108 | pi d.
109 | pid., 1-5.
110 @édon, “Introduction to Tsinshian Wrl dview, ” 139-40.
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as an extension of the supernatural world, this Adaawx
affirnms the fl ow between the two worlds. The supernatura
in this Adaawx lusts after a chief’s wife, betraying the
chief by using his transformative powers to decei ve humans
and fromthis behaviour (the offense) the life of Txansem
begi ns.

(3) Ason is born

Wien they went to see if the chief’s wife was still
alive they found “that she was really dead.” The boy was
raised with his aunt’s son and “as they grew up they
t hought they were brothers.”!

Regardl ess of how a human bei ng chooses to live their
life, death will eventually overtake themas in this
Adaawx, nothing further is nentioned of the Princess who
births the part human-part supernatural child (the journey)
and di es soon after they discover her son is part
supernatural —part human. The character of the chief is not
outlined in this Adaawx other than it records that he | oved
his wife and when he confronted her regarding her affair,
he did it in private rather than in front of all the

nmenbers of his house. This would not be for his benefit to

save face as all in his house knew that the affair was

1L 1 pi d.
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goi ng on. This account of the Chief’s response to his
wi fe’s behaviour is an exanple of how a Chief is to behave
in conflict. The Adaawx al so nentions that he was grieved
by her betrayal .
(4) Supernatural powers to supernatural realm

This version of the birth of Txansem does not nention
how they | earned that there was a distant |and where
dayl i ght was kept in a great chief’s possession. The human
know edge of the supernatural world in this Adaawx confirns
@Quédon’s witing of a continuum between the natural and
supernatural worlds. As young nen they discover and refine
their supernatural abilities (the feat).
(5) Txanmsem & Lugabul a

The entire world was still in twilight at that tine.
Back in their human grandfather’s village, the two babies
wer e recogni zed as supernatural beings therefore needing to
be “cared for very carefully. "1

The two brothers returned to their home village having
gai ned teachings fromthe supernatural world. The
intertwi ning of humans with the supernatural world was |ike

a rope, this Adaawx strengthens the rope that is the

connecti on between humans, the | and, animals and

121 bi d.
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supernatural beings. The connection between human bei ngs
and supernatural beings is denponstrated in the great
chief’s conpassion for the human and part human babi es that
he sent back to the natural world. The great chief knew the
babi es were part human yet he chose to pass on supernatural
know edge to his grandsons know ng that he would eventually
send them back to the human worl d.
(6) Txanmsemtakes formof raven to steal daylight

The many transformations that are perforned by Txansem
are with a specific purpose (teaching fromthe supernatura
world and the journey). In this section of the Adaawx, he
is determned to steal the light that is hidden away in a
box in the supernatural world. H's purpose is to ease the
suffering of human bei ngs who were living w thout sunlight
and warnth. In particular, he wanted to ease the suffering
of the people fromhis grandfather’s village (the journey
and the feat).
(7) Txamsem causes the sun to appear

Txansenis final act in this Adaawx is the rel ease of
daylight to the world through an act of retaliation toward
the ghost people (the feat). Hs retaliation benefited
humans, animals and all living things on earth with the
exception of the ghost people.

Thi s Adaawx teaches us that we are intimtely
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connected to the land (the hole in the sky, the nountain,
the duck cl oaks and the sun), the supernatural world where
we find power to change our physical condition inpacting
our spiritual well being. This particul ar Adaawx teaches us
that our actions can cause suffering to cease and that
respect as a human state can lead us to the supernatura
world to receive power.

As Ts’ msyen and | ndi genous people of North Anerica,
our history and current state is a contenporary Adaawx. The
of fense is found in our history of colonization recorded in

t he RCAP, '** and the Law Commi ssion of Canada. *** The

journey is the internalized belief of inferiority that

per petuates our suffering. The feat now begging to be
perfornmed is the intentional action of transform ng
suffering through spiritual principles. The fourth phase of
t he Adaawx, teachings fromthe supernatural, invites us as
the transfornmed to bring the teachings back to those around

us.

Clearly identifying the offense and the nature of the

113 Canada, Report of the Royal Commission on Abori gi nal
Peoples: Gathering Strength, vol. 3 (Otawa: Canada

Communi cati on G oup, 1996).

114 Law Conmi ssion of Canada, Restoring Dignity: Responding
to Child Abuse in Canadian Institutions (Otawa: M nister
of Public Wrks and Governnent Services, 2000).
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result of the offense is exam ning oppression or

“confronting reality critically.” The very act of
confronting the suffering reality is the act of noving with
pur pose as Txansem did when he flew back up to the
supernatural being who possessed the light to bring it back
to this world to ease the suffering of his grandfather’s
people. The act of critically exam ning oppression
confronts the reality of the oppressed and the very act of

awar eness t hrough confrontation shifts the reality of the

oppressed by increasing power through truth-speaking.



Swanaskxw

The cedar trees have burned to the ground
There are no grave boxes to hold the corpse
Only the stench of snol dering charcoal
Bl ow westerly w nd
Lift this weighted sorrow
wi pe tear rimmed downcast eyes
Breat he into what remains naxnox of Sacred Heart
Ascend from vapor and ash
On Thunder bi rd
Spread your wings to the corners
scream out with enber eyes
sing skyward
l'iink of

hal aayt m swanaskxw!!®

15 © Patricia June Vickers, May 27, 2007.
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Chapter 5: The O fense: Cultural oppression

Col oni zati on of Indi genous peoples in Canada was an
act of cultural oppression and in the case of Newf oundl and,
genoci de. Qppression is the act of one individual or group
exerting “unjust or cruel authority or power” over another
i ndi vi dual or group.® Freire defines oppression as a
dehumani zing act that is a human condition®’. As a hunman
condition, this does not inply that the acts of oppression
I n Canadi an history need not be rectified. On the contrary,
the rectification of an unjust past is not only an ethical
and noral requirenent but through the m sdeeds of the
Christian churches, it is also a religious obligation.

Through documents such as the P!'® and the Law Conmi ssion

of Canada, '*® there is no argument regarding a history of
unj ust and violent acts toward I ndi genous peopl es. Both
docunents have docunented the history of oppression, which
has caused nul ti-generational suffering for Indigenous

Canadi ans.

116 Merrian-Webster’s Collegiate Dictionary, 10th ed., s.v.

“QOppression.”

117 Paul o Freire, Pedagogy of the Oppressed (New YorKk:

Conti nuum 1995) 26.

118 Canada, Report of the Royal Commission on Abori gi nal
Peopl es: Gathering Strength, vol. 3. (Otawa: Canada
Communi cati on G oup, 1996).

119 Law Conmi ssion of Canada, Restoring Dignity: Responding
to Child Abuse in Canadian Institutions (Otawa: M nister
of Public Wrks and Governnent Services, 2000).
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Freire goes on to describe oppression as an act of
di storting humanity when he states that:

Dehurmani zati on (oppression), which marks not

only those whose humanity has been stol en,

but also (though in a different way) those

who have stolen it, is a distortion of the

vocation of becoming nmore fully hunan. 1%

This statenment fromFreire' s treatise on oppression is
nore difficult for the oppressed to accept for in the
dynam cs of oppression in colonization, the oppressor is
i deal i zed. **! The truth that both parties, the oppressed and
oppressor suffer nmust not be ignored or denied on the
transformati onal journey to freedom

In both Canada and the United States, the oppression
of | ndi genous peopl es was exercised through but not limted
to, governnent |egislation, residential schools, Christian
m ssions and, forced relocations and confinenent to
reserves and reservations governed and nonitored by the
federal governnment.

Initially under the guise of protection, the federa
governnment, through the British North America Act of 1867
assuned the responsibility of overseeing the nanagenent of

t he I ndi genous peopl es of Canada. Less than ten years

| ater, “the first consolidated I ndian Act refl ected the

120 Freire, Pedagogy, 26.

21 1pid., 27.
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governnent’s preoccupation with | and managenent, | ndi genous
nmenber shi p and | ocal governnent, and the ultimate goal of
assimlation of Canada’ s Aboriginal popul ation.” 1?2

Creating the authority of define who is an Indian, the
I ndi an Act divides the Indigenous people of Canada into two
di stinct groups. Status Indians are registered with the
Departnment of Indian and Northern Affairs and nay or may
not bel ong through “bl ood” to one of the Indigenous nations
wi thin the Canadi an national boundary. This neans that
until the amendment of Bill C-31 in 1985, any non-Indi an
woman who married a status Indian became a status Indian,
as did each of her children. ! However, until 1985, when a
regi stered I ndian woman, (Indian through heritage) married
a non-1ndian or a non-status Indian she |ost her Indian
status, as did each of her children. If you were a white

worman in the 1950's and you married an |Indian, you received

segregated services in Prince Rupert B.C. with the rest of

122 Mary C. Hurley, The Indian Act, PRB 99-23E, Government
of Canada, Depository Services Program (prepared Cctober
1999), http://dsp-psd. pwgsc. gc. ca/ Col | ecti on-

R/ LoPBdP/ EB/ pr b9923-e. ht m (accessed August 5, 2008).

123 For nore information, see Shirley Joseph, “Assimilation
Tool s: Then and Now,” in In Celebration of Qur Survival:
The First Nations of British Colunbia, eds. Doreen Jensen &
Cheryl Brooks (Vancouver: UBC Press, 1991) 67.
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t he | ndi genous Canadi ans. ?* The federal governnent acquired
the power to categorize |ndi genous peoples according to
bl ood quantum and we have mai ntai ned the division that
focuses on physical characteristics rather than the
Ayaawx’ s teaching of unconditional respect.

The I ndi an Act gave the Governor-in-Council or
M nister of Indian Affairs the ultinmate authority over
definition of an Indian, registration, Band lists, and any
appeal s or protests (sections 5-14.3), reserve |l ands and
possessi on of lands in reserves (sections 18-33), roads and
bri dges (section 34), taking |lands for public purposes
(section 35), surrenders and designations (sections 37-41),
declaring a will void (section 46), adm nistering property
and guardi anship of Indian children (section 52),
regul ati ons, election of Chief and Council and powers of
Counci| (sections 73-86) and, schooling of Indian children
with the sole authority to enter into agreenents with the

Provinces and Territories (sections 114-122).'2° The Indian

124 Kenneth Canpbel |, Persistence and Change: A History of
the Ts’ nmsyen Nation (Prince Rupert, BC. School District #52
& Tsinshian Nation, 2005) 199. Also, conversations with ny
Engl i sh-born nother from her personal experience given in
accounts of her experience di spersed throughout ny

adol escent and adult years.

125 Indian Act, Canadian Legal Information Institute,
http://ww. canlii.org/cal/stali-5/ (accessed August 5,

2008) .
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Act is dehumani zi ng, binding | ndi genous people cognitively,
physically and, spiritually to the authority of the federal
governnment and the angui sh of dependency. The I|ndian Act
separated the Indigenous people fromthe rest of Canadi an
society, socializing all to the colonial belief in
I ndi genous inferiority. Paul Tennant observed that, in the
case of British Col unbi a:

By the |l ate 1880s there was unaninty anong

provincial politicians concerning the Indian

question. Regardless of their faction or federal

party loyalties, they believed the white nyth

that 1ndians had been primtive peoples wthout

| and ownership, and they accepted the white

doctrine that extension of British sovereignty

had transformed an enpty | and i nto unencunbered

crown land. In the provincial view, the surviving

I ndians were nere remmants of an irrel evant past

with neither the right nor the nmeans to influence

their own unhappy future.?®

The purpose of the Indian Act was and is to annihilate
I ndi genous distinction and dignity by usurping authority
over ancestral l|and, schooling, political |eadershinp,
heal t h and general business. The only battle of nmagnitude
currently on the Northwest coast of British Col unbia
against this unjust reality is the treaty process. This

battle ains to regain control of, and authority over,

ancestral | and.

126 paul Tennant, Aboriginal Peoples and Politics: The
I ndian Land Question in British Colunbia, 1849-1989
(Vancouver: UBC Press, 1990) 52.
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In the late 1800’ s “education” in residential schools
was a weapon used by the federal governnent, in the words
of then Mnister of Indian Affairs, was to “elevate the
Indian fromhis condition of savagery” and “nake him a
sel f-supporting nmenber of the state, and eventually a
citizen in good standing.”!?’ The government’s determni nation
to use residential schools as a tool for assimlation was
enforced by an anendnent to the Indian Act “to nake
att endance conpul sory for every child between the ages of
seven and fifteen. Twenty industrial and fifty-four
boar di ng schools were operating across Canada by 1911
except in the Maritinmes and Quebec; 5,347 Aborigi na
children resided in these schools.”?® The repercussion of
such an i npi ngenent on the Indigenous fam |y continues to
thi s day.

Col onial Christian goals of converting the |ndigenous
heat hen savages to Christianity by renoving children from
their parents, denonstrates the subm ssion of religious
institutions to col onial oppressive values and beliefs of
the 1800's. The mission of the Christian churches in Canada

to I ndi genous peoples was not an introduction to the

127 Canada, Report of the Royal Commission on Abori ginal
Peopl es: Looki ng Forward, Looking Back, vol. 1. (Qtawa:
Canada Conmmuni cation G oup, 1996) 333.

128 Law Conmi ssion, Restoring Dignity, 54.
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teachings of Christ of |ove, grace, peace, kindness,
gent | eness and forgiveness. To the contrary dehumani zati on
in the acts of oppression is apparent in the words of
Ar chbi shop of St. Boni face concerning the schooling of
I ndi genous children that they should be “caught young to be
saved fromwhat is on the whole the degenerating influence
of their home environnent.”?°

Wth the united force of governnent, |egislation, |aw
enforcenent, schooling and the Christian church agai nst
children, their parents and their communities, |ndigenous
children were sentenced to the world of inhumane
institutionalized parenting that inbedded the internalized
belief of inferiority and generations of neglectful
parenting. The inpact of such an onsl aught can be
summari zed in the words of interpreter Charles Barton for
Ts’ meyen and Nisga' a | eaders on February 3, 1887 when they
said, “You can keep a bird in a cage, but even if that cage
is beautiful, the bird will never be free.. %

Accounts of rapes, beatings including broken and

brui sed skin tissue and broken bones, solitary confinenent,

129
130

Royal Conmi ssion, Looking Forward, 338.

Janmes Cul | i ngham & Peter Raynont, prods., As Long as
the Rivers Flow. Tinme Imenorial, VHS No. 113C 9191058,
di rected by Hugh Brody (Montreal: NFB & Tanmarack
Productions, 1991).
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eating spoiled food or their own feces, forbidden to speak
their language as well as acts of public humliation
condi ti oned I ndigenous children to believe they were | ess

t han human. ¥ Far from the gui dance of conpassionate
parents, grandparents, aunts and uncles to prepare them for
the responsibility of adult life, children were exiled to a
bl ack abyss of execration. Reconciling the past, bringing
to rest through restitution and acceptance, varies from
direct refusal to on-goi ng angui sh and a consci ous or
unconscious life's quest for restoring individual and

col |l ective bal ance.

131 For details on abuse in residential schools, see Royal

Commi ssi on, Looking Forward, 365-76.
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Figure 7. Del ganuukw pol e section, Kispiox, BC. This pole is based on a
story of a Gtxsan princess who had been abducted and married off to a
Hai da Chi ef who was |ater rescued along with her baby and returned to
her horme.

The value of children in the Adaawx of Txansem
stealing the light is denonstrated by the supernatural
chief raising the half human children as his own
grandchi |l dren (Txanmsem and Lugabul a) and then returning
them safely to their human grandfather’s village. Children
continue to be recognized as the future | eaders and
carriers of ancestral teachings. In Ts nsyen culture for
centuries, the young pregnant nothers are taught that every

t hought and enotion affects the unborn child. G andparents
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have pl ayed an active role in teaching young parents how to
care for their child. Residential schools interrupted the
ability to respond with human conpassion in every day
events that has inpacted individuals and famlies resulting
in the famly violence and addicti ons we see in our
communi ti es today.

The residential schools were the m ssionary vocation
of colonial Christians and failed to inpart the nessage of
| ove to the Indigenous peoples of the new world. In the New
Testanent, the Gospel of Luke 10:25, “a certain lawer” is
Interacting with Jesus concerning inheritance of eterna
life.®? Jesus refers himto the scriptures and the | awer
responds by answering that one nust, ".love the Lord thy
God with all thy heart, and with all thy soul, and with al
thy strength, and with all thy m nd; and thy nei ghbor as
thysel f. "' The | awyer chall enges Christ’s authority by
asking who is his neighbour, the passage then goes on to
account Christ’s parable of a good Samaritan. Theol ogi an,

|. Howard Marshal | * wites, “Jews and Sanmaritans deeply

132 “luke 10:25,” in Hebrew Greek Key Wrd Study Bible,
King Janmes Version, ed. Spiros Zodhiates (lowa Falls, IA:
Wrld Bible Publishers, 1991).

133 I pid.

134 For nore information on |.H Marshall, see University
of Aberdeen, http://ww. abdn. ac. uk/divinity/staff/howard-
marshal | . sht Ml (accessed August 5, 2008).
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hat ed each ot her ..’ naking the act of |ove by the

Samaritan toward the Jew significant. Marshall goes on to
wite concerning Christ’s response to |loving one’s
nei ghbour :

For al though the | awer asked ‘W is ny

nei ghbour (passively understood)?’ Jesus suggests

that the real question is rather ‘Do | behave as

a nei ghbour (active sense)? |In other words,

Jesus does not supply information as to whom one

should help, for failure to keep the commandnent

does not spring fromlack of information but from

| ack of love. It was not fresh know edge that the

| awyer needed, but a new heart—in plain English,

conversi on. 13
The m ssionaries who brought the teachings of Christ to
children in residential schools and to Indi genous
comunities failed to fulfill this law, a |law affirned by
Christ as the | aw opening the door to eternal life—to the
presence of Cod.

Defi ning the I ndi genous as savages, heathens and
inferior to Europeans | acked understandi ng, conpassi on and
respect—the colonial Christian failed to |ove their
nei ghbour. The parable of The Good Samaritan teaches how

the Christian is to |ove the nei ghbor as onesel f. Rather

than viewi ng the | and-based spirituality of Indigenous

1351, Howard Marshall, “Luke,” in New Bible Conmentary,
Rev. ed., eds. D. Guthrie & J.A. Mtyer (G and Rapids, M:
Eerdmans, 1970) 904.

136 | bid., 905.
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peopl es as an opportunity to relate the teachings of Chri st
when He was fasting in the desert, wal king on water and in
the garden of Gethsemane, Christian colonialists worked to
eradi cate | ndigenous rituals and beliefs. ¥

The Ayaawx has trai ned generations of Ts' msyen to
respect all life. Overcom ng m ssionary prejudices, and
practicing respect in the rapidly changing world of the
coloni al era would have neant detaching Christians fromthe
di srespectful colonial mndset that m sunderstood, and
rejected the spiritual principles of the Ayaawx. Loonsk
partnered with the teachings of Christ neant transform ng
oppression through the discipline of studying and applying
the new nessage of spiritual power and by integrating it to
every aspect of daily life. The Ayaawx taught our
grandparents to overl ook the shortcom ngs of the
colonialists in order to grasp the central neaning in the
teachings of Christ. Respect for the nessage of Chri st
along with a changing world that promul gated col oni al
beliefs of superiority and the notion of progress perneated
the Christianizing of |Indigenous people. Today, the
majority of Ts’msyen and | ndi genous people along the North

West coast of British Colunbia are practicing Christians

137 Royal Commission, Looking Forward, 340-41.
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with sone continuing to believe the ancestral cleansing
rituals are “of the devil.” Wth conversion to
Christianity, the inportance of respect for the |and
remains a relationship that strengthens spiritua
principles of respect.
Al of the Adaawx are intimately connected to the | and.
The relationship with the land is the link to spiritua
practise, econony, and survival of the conmunity. The RCAP
desi gnated one entire chapter to the rel ocation of
| ndi genous conmuni ties. '*® For exanple, the Gwma’ Sal a-
‘ Nakwaxda’ xw were relocated in the early 1960's by the
federal governnent.
When the Gmna' Sal a and ' Nakwaxda' xw amal gamat ed at
Tsul quate, they found that the prom sed noorage
facilities for their boats had not been provided.
Wthin five years of the nove, only three boats in
the band's gillnet fleet were still fishing, and
only two of themregularly. Wen boats were used
for homes because the prom sed houses were not
built, fishing Iicences were revoked because the
boats were no | onger defined as fishing vessels.
Most of these boats, as well as others used for
fishing, had to be noored in the river or on the
beach, where they were eventually destroyed by
hi gh wi nds, waves and rain. This deprived the

bands of access to marine resources, fornmerly a
mai nstay of their economny. **°

This is an exanple of the inpact of oppression. No one

in the community of Port Hardy assisted the Gaa’ Sal a-

138 | bid., 411-543.
139 1 pid., 495.
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‘ Nakwaxda’ xw peopl e: the Catholic church, Anglican church
United church, comunity support services, and soci al
services disregarded the desperate situation by failing to
gi ve conpassi onate assi stance and on-goi ng support. The
| ack of conpassion of social service organizations in Port
Hardy supports Freire’s exposition on oppressi on when he
st at es:
Once a situation of violence and oppression has
been established, it engenders an entire way of
life and behavior for those caught up in it-—
oppressors and oppressed alike. Both are
subnerged in this situation, and both bear the
mar ks of oppressi on. 14°
The community of Port Hardy and the Indian Affairs
bureaucrats in the early 1960's were subnerged in sixty
years of oppression toward |ndi genous peoples of Canada.
The extent of the suffering of the Gmna’ Sal a-* Naxwaxda’ xw
people is in direct proportion to the extent of violence
agai nst 1 ndi genous people in Canada at the tinme. Concerning
the relocation the RCAP goes on to note about the Gna’ Sal a-
Naxwaxda’ xw communi ty:
Several studies found an increase in nortality
rates anong rel ocated popul ati ons. For exanpl e,
Cul hane' s denographi c study of the Gna' Sal a and
" Nakwaxda' xw points to an increase in deaths in
the comunity i nredi ately follow ng the nove. The

factors contributing to higher nortality rates
follow ng relocation include environmental change,

140

Freire, Pedagogy, 40.
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over crowded housi ng, poor sanitation and contact

wi th infectious diseases. Overcrowdi ng and poor
sanitation also contribute to a rise in norbidity.
This was the problem at Tsul quate, where two years
followi ng relocation only eight houses had been
made avail able for 200 people. As many as 24
peopl e were crowded into one-room shacks with no
sewage facilities or running water, and access to
medical facilities was |inited.

The Gna’ Sal a-* Naxwaxda’ xw peopl e of Tsul quate survived
acts of cruelty and hatred where some lost fam |y nenbers
as a result of inhumane |living conditions they were forced
into by the federal government who had exercised its
authority over their wards. Once two separate comunities
| ocated in Blunden Harbour and Smth Inlet, the Gaa’ Sal a
and ‘ Naxwaxda’' xw people were forced to rel ocate
geographically and nerge as two separate people into one
community located in Port Hardy physically separated from
the rest of the town by a creek. Their presence is slightly
conceal ed by a park and a non-residential treed strip of
| and. The physical barrier is a synbol of the conscious
deni al of the history of atrocities. The people of
Tsul quate prior to their forced relocation had sixty years
of conditioning to the confines of non-human exi stence

t hrough schooling, enforced | egislation and socialization.

Freire wites, “One of the gravest obstacles to the

141 Royal Commi ssion, Looking Forward, 498.
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achi evenent of liberation is that oppressive reality
absorbs those within it and hereby acts to submerge human
bei ngs’ consci ousness. Functionally, oppression is
donesti cating. ” 142

The history of relocation rel ated deaths and sickness
of the Gwnasal a—Naxwaxda’ axw in the town of Port Hardy is an
exanpl e of absorption into i nhumane treatnent subnerging
and donesticating any belief of the power of ancestral
teachings into insignificance in a colonized world. The
coloni al belief that |ndigenous people are sub-human
created indifference in non-1ndi genous Canadi ans evi denced
by the | ack of a conpassionate response by the service
providers of the town. For the |Indigenous people, the gross
i ndi fference denonstrated by the Port Hardy towns-people
and the unjust, inhumane treatnent fromthe federa
gover nnent has becone normali zed.

The inside world of the oppressed has a pervasive
bl ackness that |ies beneath consciousness. W have been

sensitized to violence — cultural, structural and direct

vi ol ence.  cultural violence energed primarily through the

142
143

Freire, Pedagogy, 33.

For nore information on violence and cul ture see Johan
Gal tung, http://ww. crosscurrents.org/galtung. htimr (accessed
Sept ember 20, 2008); M Pilisuk & J. Tennant, “The Hi dden
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Christian churches and the erroneous belief of ethnic-
religious superiority. Structural violence devel oped
t hrough | egi sl ati on and education institutions. Direct
vi ol ence has the strongest roots in residential schools and
in recent years, in the over-representation of Indigenous
i nmates in Canadi an penitentiaries. In particular, Canadian
Heri tage Departnent’s Human Ri ghts Program has reported
that “two Saskatoon City Police officers were convicted of
unl awf ul confi nement in Cctober 2001,” over Darrel Night’s
al l egation that he was dropped off outside the city in sub-
zero weather and left to wal k back to the Gity.'* Both the
behavi our of the Saskatoon City Police and the Gty of
Saskat oon and the recent history of Tsul quate are excell ent
exanpl es of the trance of indifference by community
services and citizens and the trauma-trance of the
I ndi genous peopl e of both geographic |ocations.

W as | ndi genous peopl e are now denonstrating
awar eness about our oppression through our witings;
however, we are not fully exam ning the region of

consequence in its entirety. W are not working toward

Structure of Violence,” ReVision: A Journal of

Consci ousness and Transformation 20, no, 2 (1997): 25-31.
144. For the report, see Canadian Heritage (Human Ri ghts
Program), http://ww. canadi anheritage. gc. cal/ progs/ pdp-

hr p/ docs/ cat/ 2002/ sk _e.cfn (accessed August 5, 2008).
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transformng the suffering that exists in our communities
today. Instead, we have internalized the oppressor,
bel i eving the oppressor to be superior and idealizing
oppressor power as the power to attain rather than seeing
bot h oppressor/oppressed relations as being in a state of

di srespect.
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Figure 8. Smiooygit Tsiibasa pole. Kispiox, BC %

45 The image, in the collection of the author, is used

here with Smiooygit Tsiibasa s perm ssion.
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Chapter 6: The journey: Internalized oppression

Qur historical and contenporary journey as |ndi genous
peopl e i n Canada has been, and continues to be, one of
oppression and living with the need to transformthat
oppressi on. Conditioning through |egislation, school,
religion and social relations, has brought us to believe
that our ancestral teachings are inferior or irrelevant in
contenporary soci ety. The consequence of over one hundred
years of violence against |ndigenous people is the
internalized belief that we are sub-human. Qur collective
mnd is no | onger connected to the |and and the teachings
of our ancestors in a way that can assist us in
transform ng our suffering. Instead, our collective mnd
has cone to believe that we are inferior or inadequate. In
Sm al gyax, we have a saying that pronpts the collective
mnd to submt to the heart so that all present and absent
m ght be united as one heart, “Sagayt k’uluum goot.” Wen
this phrase is used in the feast hall, or any public
gat hering, both fluent and non-fluent speakers understand
that our personal conflicts nmust be forsaken for the
pur pose of individual hearts becom ng as one in the power
of respect.

Ts’ nsyen people traditionally believe that when a

traumatic event happens, a part of the person’s soul
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remains at the place of trauma. A contenporary exanple of
such a belief is given by Matthew HIl’s account of his
br ot her’ s deat h:

Wesley was in Terrace, B.C at the Kitsunkal um

gas bar when he had a nassive heart attack and

col | apsed at the gas punp. H s body was

transported to the district hospital where he was

revived and placed on |life support. The famly

believed that his spirit left his body at the

pl ace where he col |l apsed. A short tine after the

i ncident, an eagle, Wsley' s crest, swooped down

at a gas attendant who was wal ki ng past the pl ace

where Wesley's spirit left him The famly

bel i eved when they heard of the incident, that

the eagle was returning to get Wesley's spirit.®

The task of the nmedicine practitioner is to use the
appropriate inplenents, songs, prayers, and nedicines to
retrieve the individual’'s soul. Qur collective soul is
stuck in the violence of oppression of our past and the
evi dence can be found in the RCAP statistics throughout the
third volume, and they include: education, famly viol ence,
and unenpl oyment . 147

Statistics concerning Indigenous education in Canada

in the RCAP, Chapter 5 of Gathering Strength in 1991

i ndi cated “76% of Aboriginal people over 15 had conpl eted

primary school, and 43% had conpl eted hi gh school.” Over

145 Matthew Hill, interview by author, G txaala, BC,

Oct ober 15, 2007.

147 Canada, Royal Conmi ssion on Aborigi nal Peopl es:
Gathering Strength, vol. 3. (Otawa: Canada Communi cati on
G oup, 1996).
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50% of the students enrolled in secondary school were not
graduat i ng. *® The RCAP goes on to state, “W nust ask why
schooling has continued to be such an alienating experience
for Aboriginal children and youth.”!® Eleven years have
passed since the publication of the RCAP.

Publ i ¢ and post-secondary schools assinilate al
students to Euro-centered val ues and beliefs through
prevailing educati on nethods and theories. For the
I ndi genous students of Canada, educational institutions
resi ding on Indigenous | ands, have yet to give space in
curriculum and courses to present I|ndigenous phil osophy.

I gnoring I ndigenous ancestral principles is the narrow,

cl osed, exclusive world of an oppressive society. O the
continuation and nai ntenance of oppression by the oppressed
Freire wites:

Any attenpt to “soften” the power of the

oppressor in deference to the weakness of the

oppressed al nost al ways nmanifests itself in the

formof false generosity; indeed, the attenpt

never goes beyond this. In order to have the

continued opportunity to express their

“generosity,” the oppressors must perpetuate

Injustice as well. An unjust social order is the

per manent fount of this “generosity,” which is

nouri shed by death, despair, and poverty. That is
why the dispensers of fal se generosity becone

148 | pid., 438.
149 1 pid., 440.
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desperate at the slightest threat to its
sour ce. **°

Secondary and post-secondary Abori ginal /Il ndi genous
progranms and courses that are not founded on | ndi genous
ancestral |aw are exanpl es of such fal se generosity. For
exanpl e, the University of Northern British Colunbia' s
Ts’ msyen | anguage teacher certification programis not a
true I ndi genous program because it is not founded on the
Ayaawx. The perpetuation of injustice in this particular
| anguage programis the |lack of acknow edgenent and
i npl ement ati on of Ts’ msyen net hodol ogi es as the foundation
of the program The Ts’ nmsyen | anguage teacher certification
program and the Aborigi nal Teacher Education Bridgi ng
Initiative Programare two exanples of the many prograns in
North American institutions that offer Indigenous/
Aborigi nal / Native American/ First Nations post-secondary
prograns devel oped by scholars without consultation with
the local elders, matriarchs, chiefs and fluent speakers.
Ts’ msyen teachi ng met hodol ogy woul d consult with the
community through the hereditary system gaining know edge
of the Chiefs and Houses in the |ocal area where the canpus

Is situated. On-going relations wth the comunity woul d

150 Paul o Freire, Pedagogy of the Oppressed, (New York:

Conti nuum 1995) 26.
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i nvol ve public nmeetings that provide an opportunity for the
community to give critical feedback to guide the courses
and prograns.

Recovering from generations of residential school is
an arduous task. Unraveling generations of conditioning to
inferiority requires conscious, ongoing intentional action
in a supportive, safe environnent that chall enges self-
def eati ng conditioning.

The history and perpetuation of the oppression of
I ndi genous people in Canada is in direct relation to the
extent to which we are now oppressing oursel ves through
vi ol ence.

The RCAP, has presented in the chapter on the famly a
section on fam |y viol ence®™ quoting a 1991 Statistics
Canada survey of on-reserve nenbers,

[ T] he proportion of Aboriginal people identifying

certain social issues as a problemin their

communities: 44% saw famly violence as a

probl em.29% saw sexual abuse as a probl em.34% saw

suicide as a problem and 16% saw rape as a

problemin their conmunity. **?

In Gtxsan territory there were 59 suicide attenpts in just

under six nonths and 70% of the attenpts were wonmen under

151 Royal Conmmission, Gathering Strength, 54-56.
152 1bid., 59.
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21 years of age.!® In Chapter 2: The Fanily, of the RCAP, a
survey conducted in Toronto reiterates the conditioned
choi ce of Indi genous wonen toward viol ence when they wite
t hat :

[I]n the general popul ation 54 per cent of wonen

had experienced sone form of unwanted intrusive

sexual experience before reaching the age of 16;

51 per cent of wonen had experienced rape or

attenpted rape; and 27 per cent of wonmen had

experi enced physical assault in an intinmate

rel ati onshi p. ***

The Report noted that “published work focusing on
fam ly violence, as well as in our hearings, Aboriginal
peopl e have consistently linked violence with situations in
whi ch i ndividuals feel trapped in disadvantage and
frustration.”!® Disadvantage is a mld description for the
result of oppression that includes despair and angui sh
resulting in suicide. Freire, is nore direct as he
descri bes our condition as the oppressed:

The oppressed, who have been shaped by the death-

affirmng climate of the oppression, nust find

through their struggle the way of life-affirmng

humani zati on, which does not lie sinply in having
nore to eat (although it does involve having nore

153 David Wlie, “Hazelton cries for help amd suicide
‘epidem c,’” Vancouver Sun, Novenber 23, 2007. On Decenber
5, 2007, | attended the public nmeeting that was held in
Gtanmaax Hall as a follow up. Unfortunately, the service
provi ders enphasi zed the need for nore facilities. The

Ki t wanga youth requested cul tural education.

154 Ibid., 58.

155 | bid.
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to eat and cannot fail to include this aspect).
The oppressed have been destroyed precisely
because their situation has reduced themto
things. In order to regain their humanity they
must cease to be things and fight as nen and
wonen. This is a radical requirement. They cannot
enter the struggle as objects in order later to
becone human bei ngs. 1°°

The viol ence that we are now doing to ourselves in our
communities is in direct proportion with the magnitude of
oppression toward us as the I ndi genous peoples. Qur
behavi our now i s as though we are objects w thout val ue.

Dehunmani zati on through col oni zati on and the
mai nt enance of oppression of the Indigenous in North
American society is in balance with the violence that we as
t he | ndi genous are now acting out on our own famly
menbers. As stated in the RCAP:

Fam |y violence in Aboriginal comunities is

di stinct, however, in that the unbal anced power

rel ationships that structure the |lives of

Aborigi nal people are not found primarily in the

rel ati onshi ps between nen and wonen. The

i mbal ance lies in the powerl essness of Abori ginal

people relative to society as a whole, including

the social institutions that dom nate every

aspect of their lives, fromthe way they are

educated and the way they can earn a living to

the way they are governed. *®’

The viol ence that we are now inflicting on ourselves

is not only in direct relationship to the magnitude of

156 Freire, Pedagogy, 50.

157 Royal Commission, Gathering Strength, 73.
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oppression, it is also a reflection of our “yearning for
freedom” The suicide rates of our youth at five to seven

ti mes higher than the Canadian rate’®

of non-I ndi genous
youth are a clear indication that we are yearning for
freedom

The nost accurate indicator in the RCAP,
for unenploynent on reserves is Figure 3.9, a 1991
Statistics Canada survey recordi ng social assistance, On-
reserve at 41.5% Non-reserve at 24.8% Metis at 22.1%
Inuit at 23.5% and total population at 8.1% **° Dependency
has becone the social normin |Indigenous communities. In
Ts’ msyen villages on the northwest coast of British
Col unbi a where in the early 1900's conmunities built their
own hones and churches working together as a cohesive

communi ty, €°

unenpl oynent rates of 50% and hi gher have now
repl aced community funded and initiated activities.
Dependency is now one of the greatest challenges in

| ndi genous conmmuni ties.® In the process of |osing our

18 For these statistics, see Health Canada, http://ww. hc-

sc.gc.cal/fni h-spni/pronotion/suicide/index e.htm (accessed
August 5, 2008).

159" Royal Commission, Gathering Strength, 168.

180 El ders, conversations with author, Gtxaala, BC,

1978, and Nass Val l ey, BC, 1998.

161 See the Northern Health Authority Unenpl oyment Profile

at BC Stats, www. bcstats. gov. bc. ca/data/cen01/abor/ HAS. pdf

(accessed August 5, 2008).
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humanity, we have lost the integrity and dignity of our
grandparents who built their own honmes, community
bui |l di ngs, forned orchestras, marching bands and choirs.
Cur conmunities once travel ed to encourage each other with
nmusical skills at a tine of |oss or celebration. W now
have smal|l remmants of a tinme that is being replaced by

i ndi fference and conpl acency.

Consi dering social problens in Dene communities,
Thonmas Berger observed that, “Unfortunately, these causes
are not treatable by a short stay in a detoxification
centre, by counseling, or by any conventional neans. They
stem from i ndi vi dual denoralization and the denoralization
of whol e communities.”!® Here Berger wites about
oppression of the Indi genous peopl es of Canada. Dependency
in the context of Canadian history is connected to a chain

of events as outlined in the follow ng di agram

182 Thomas R Berger, A Long and Terrible Shadow. Wite

Val ues, Native Rights in the Americas, 1492-1992
(Vancouver: Douglas & Mcintyre, 1991) 36.
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Unenpl oynent / dependency, | ow graduati on nunbers and
famly violence cannot be separated fromthe history of
oppression that continues today. Dehumani zation of the
I ndi genous peopl e of Canada has beconme a conditioned
behavi our for the total population. W as the oppressed
have internalized the belief of inferiority and have becone
lulled into subsistence living set in an environnment of
vi ol ence that we are perpetuating in our hones.

The journey in our contenporary Adaawx as the
I ndi genous people on the Northwest coast of British
Col unbia is one of suffering. Suffering inposed by the
outside world through |egislation and soci alization.

I ndi genous children were the only children for several
generations in Canadian history who were taken fromfamly
and community to be placed in boarding institutions because
of ethnicity.!®® Enforced by law, children were relentlessly
renmoved and relocated into an environnment that treated them
as unacceptable and inferior to Europeans and that rejected
their ancestral teachings as valueless in the new and

changi ng worl d. The Law Conm ssi on of Canada wites of the

163 Law Conmi ssion of Canada, Restoring Dignity: Responding

to Child Abuse in Canadian Institutions (Otawa: M nister
of Public Wrks and Governnent Services, 2000) 51.
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resi dential schools and their inpact on the |Indigenous
peopl es:

What di stinguished residential schools for

Aboriginal children is that they were part of a

policy of assimlation that was sustained for

many decades: the residential school experience

i nfluenced the Iives of several generations of

people. To focus only on the harm done to

i ndi vidual survivors is, therefore, to ignore the

damage done to famlies, comrunities and

Abori gi nal peopl es generally-all of whom are

al so, in this context, survivors. %

The oppressor fromthe outside world in this
contenporary Adaawx is w thout heart. \Wen speaking
Sm al gyax, the well-being of an individual is determ ned by
the condition of their heart. For exanple, the heart nay be
sick, sad, bleeding or crying. To behave as one who is not
human is to be without a heart. The actions of the
col oni zer through education, socialization, religion and
| egi sl ation were all oppressive acts of dehumani zation
stretching over a span of many generations. Children were
targeted in an attenpt to assimlate to European culture
or, perhaps nore accurately, eradicate |Indigenous
cul tures. 1%°

The internal world, or the collective mind views self

as inferior and is also without heart. W have been




conditioned to sub-humanity, to be less than slaves. In
this contenporary Adaawx where we have internalized the
oppressor as the ideal, we behave as though we have no
ancestors. W behave as though the |Iand has nothing to
offer us. In this journey, our need for help from Muse
Wman, the one who aids the captive with appropriate
protocol, is desperate. The guidance required to gain
favour fromthe captor is the fat of the Ayaawx. The
gui dance to freedomrests in the teachings of our

ancestors.

Figure 10. Chil kat woven bl anket. Prince Rupert Miuseum

132
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The viol ence that was done to our relatives in
resi dential schools is now that violence reshaped and
repeated in our hones. The conditioning through a violent
and shani ng environnment has created a self-hatred that has
been passed on from one generation to the next with the
result of the greater oppression being that which we are
now doi ng to oursel ves.

We cannot obtain freedom by doing to the oppressors
what they have done to us. Concerning the struggle for
freedom Freire wites

At all stages of their |iberation, the oppressed

must see thensel ves as wonen and nen engaged in

the ontol ogi cal and historical vocation of

becom ng nore fully human. Reflection and action

becone i nperative when one does not erroneously

attenpt to dichotom ze the content of humanity

fromits historical forns. 1

As Freire states, we nust see ourselves as humans, as

men and wonen and not as objects without heart or soul .’

186 Freire, Pedagogy, 47-48.
167 | bi d.
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He’'s Wi ting
Life like grandnother’s breath
carries me as a leaf on the w nd
propel s ne
past your scarlet barrier of seduction
feeling the heat
fragil e and vul nerabl e her breath carries ne
noves ne as a shape shifter
t hrough your rough hewn door of fear
lifts ne above the raging whirl pool of sal aciousness
mercil ess
nmy edges brush your flesh touching the pul se
feeling the heat
fragil e and vul nerable her breath carries ne
dr opped beside the boy crunpl ed beneath the kitchen sink
al one and waiting for the table to be spread
al one and waiting for gentle arns

that will reach into the darkness
and lift hinm
hold hinm

enbrace hi msoothe hin
sing hinm
to the candle-lit table
of abundance'®®

168 © Patricia June Vickers, Decenber 21, 2006.
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Chapter 7: The feat: Respect is the fat

The heart of the Ayaawx is respect. All relationships,
humans wi th humans, humans with animals, humans with the
| and, and humans with the supernatural world, all revolve
around the act of respect. The follow ng reproduced Adaawx

comes fromthe Tsinshian Narratives |, and is reproduced

with the perm ssion of the chief of the G spaxloats,
Russel | WMather, Senior.
(1) Adversity unites sisters

WAux, a great supernatural being, was the
son of Asdiwal who had married the Kitsel as
princess, who during a great fam ne set out to go
to her sister and started off to go there where
she lived knowi ng she had plenty. It was the sane
with the sister at the head of the Skeena; she
t hought of her sister at Kitselas and she set out
to go down the river, know ng that her sister had
plenty of food. The sisters set out to go to the
other’s village, each thinking that the other was
better off. After many days of traveling the two
sisters met on the ice in the Skeena R ver. Wen
bot h knew that each were suffering fromthe
fam ne, they wept. They made canp; and near by
were many old wld rose bushes and there were
some seed bul bs on these bushes and these the
wonen ate. They wept all through the night and
were very sad at their condition and while they
were so weeping, conforted each other and they
went to sleep. Next day when they woke, they
agai n began to weep and | anent their position.
They had nothing to eat except the |last rose seed
bul b which they divided between them then being
so weary and tired both sisters went to sleep

(2) The supernatural responds to suffering

The Kitselas sister was very beautiful and
had been nmuch sought after before she becane the
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wi fe of the Kitselas chief, but now she was here
alone with her sister. She slept very soundly and
whil e she slept a being came and laid with her.
She awoke in the darkness and she felt a man with
her. She touched his body and the man spoke to
her. “My father the Chief-of-the-Skies could not
rest properly, being so annoyed at your conti nual
weepi ng, so he sent nme to pacify you and to marry
you. Tonorrow we shall have all the food you and
your sister want.” Soon a house was built by the
man and filled with food. Not |long after a son
was born and he was taken by his supernatural
father and trained in all things. The father and
son were always together and fl ew about the
country very swiftly and were al nost invisible.
The boy especially was light as a feather and was
called by the father Waux. He flew in and out

t hrough the snoke hole. Now that the young son of
Asdi wal was grown and was able to provide for his
people it was now tinme for himto return to where

he canme fromand he told his son, “I shall go
back to ny father, your grandfather, who is the
Chi ef of the Heavens. | have taught you all that
you nust know and how to provide for your people.
You will be their | eader and you will travel

bet ween the Nass and the Skeena Rivers and you
will be nore weal thy than any ot her chief anong

your people.” Not long after this Asdiwal
di sappeared from the peopl e.

(3) Consequences to disrespect and greed

For a tinme Waux was very sad as he had been
with his father so nmuch and for a tine he felt
| ost. He went to the hunting grounds on the
Skeena and he there gathered nuch food. He was
now a full grown man and he returned to his
nother’s village and took his uncle’s daughter to
be his wife. She was a very beautiful woman and a
cl ever woman. Waux went to new territories and he
knew that his father always forbade himto go to
a certain valley. “That is the valley of all the
supernatural beings and should you go there they
will surely destroy you. That is the valley in
whi ch they gather fromall parts of the world
where they nake their plans for their activities,
SO you nust never go near this valley.” But
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WAux’ s curiosity was aroused. He knew that should
he go there he woul d be destroyed and even his
wife. His father had given hima pair of magic
snowshoes, a magi c cane, a nmagi c packbasket into
whi ch he could pack many animals, a hunting pole
and a hunting spear, which he directed by sinply
telling it what to kill. He and his wi fe cane
near this valley and he had never gone into it
bef ore and was sonmewhat afraid. Yet, he knew the
valley to be rich in animals as he saw many
tracks leading to it. He had finished filling his
houses with food and rich furs and there was
enough food for everybody. The young nan woul d go
into the high hills and with his nmagi c spear he
woul d kill many nmountain goats and fill up his
little magi c packbasket and then carry these
down. When he unloaded it, it again becane a huge
amount of neat. So in this way he had nuch
supplies and his people were well off; but he was
very curious about this valley which his father
warned himof, to keep away from One day he nade
up his mnd, “I amgoing up to the valley of the
supernatural beings and I will get nore furs
there.” So he took his nountain pole and
snowshoes and his magi ¢ basket. In his eagerness
to go to the valley he forgot his nmagic spear. He
came to the high nountain and there he saw nmany

| arge nountai n goats and nountai n sheep. Wen he
came to where these were he began to chase them
The nmountain trail becane steeper and finally the
goats cane to the end of the trail and then went
into a cavern. The last nountain goat to go in
was a huge aninmal and it turned about gazing at

t he approachi ng Waux, who was determ ned to get
some of these huge nountain goats. As he drew
near, then he discovered he had not brought is
magi ¢ spear and had only his snowpol e. The huge
nount ai n goat seeing that WAaux was now cl ose by
began to dance; as it danced, it would kick

agai nst the sides of the steep nountain.

(4) Signs to rem nd us

Waux, finding hinself hel pl ess against the
animal , began to call down to his wife who stayed
at the foot of the nmountain, “Throw sone fat on
the fire as an offering to the supernatural
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beings.” At first the woman coul d not hear him

t hen when she did she m sunderstood him She
cal |l ed back, “Do you want ne to eat some nountain
goat kidney fat?” The man called again to his
wife to throw fat on the fire as an offering to
the supernatural beings of the valley for his
safety. But the woman coul d not hear and kept on
replying, “You want nme to eat nore fat?” Finally
in anger WAaux cried out, “Yes eat plenty of warm
fat, then drink a great quantity of cold water.”
As he said this the nountain goat, who had been
dancing all the while, gave a huge kick and the
si des of the nountain came together crushing
Waux. He escaped being conpletely crushed by
wedgi ng his nmagic pole in between the two sides.
Here he may be seen to this day having becone a
solid rock beside his pole. Hs wife at the foot
of the nmountain had done as her husband told her
and ate a huge quantity of nmountain goat fat and
then drank a huge quantity of very cold water
after which she sat down to rest. She fel
backwards and solidified into a white mass of
fat, which becane a huge piece of quartz. She can
be seen at the foot of the nountain to this

day. 169

The sisters’ encounter with the supernatural world
resulted in the birth of a supernatural being that
i ncreased the power of the G spaxloats, but nore
importantly, this Adaawx teaches us the consequences of
di srespect toward nature and the supernatural world.
(1) Adversity unites sisters

We are rem nded of the connection between individuals

in the sanme waap and that even in tinmes of fam ne and

169 National Miuseuns of Canada, Tsinshian Narratives:
Tricksters, Shamans and Heroes, vol. 1 (Qtawa: Canadi an
Museum of G vilization, 1987) 173-74.
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adversity, our closest support is in our waap and not from
anot her waap. Villages and Nations do not separate our
connection through the waap in the Ayaawx.
(2) The supernatural responds to suffering

In need and truly suffering fromthe fam ne, the
sisters’ sadness and fear persists. They were not sad
because their husband's, father’s or brother’s wealth was
dw ndling, they were expressing their sadness because they
were truly hungry and in need. The supernatural responds to
need by giving one of the sisters Asdiwal, the supernatura
being fromthe skies as a husband. In this section of the
Adaawx, humans prosper because of their connection to the
supernatural world. The prosperity is not only increased
wealth; it is also increased skill and know edge of
supernatural ways through marriage and the male child,
VWaux.
(3) Consequences of disrespect and greed

There are restrictions for human bei ngs; Asdi wal
teaches his son Waux that he is not to venture into
the vall ey where the supernatural beings neet to
di scuss their “activities” in the world.
Waux, “had finished filling his houses wth food and
rich furs and there was enough food for everybody,”

yet he tracked the nountain goat up into their secret
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val l ey regardl ess. Having forgotten his nagic spear,
he tracked the goats toward the valley but was
prevented fromtraveling further into the valley by
the |l argest goat, which used his supernatural powers
t hrough dance to cause a rockslide.

(4) Signs to rem nd us

Waux crossed the border into the forbidden ground
of the supernatural and his disrespectful act could
not be corrected. Intentions to reverse his disrespect
by offering fat in the fire through his wife fail ed.
The result of disrespect in this Adaawx of Waux is a
stone nmenorial for all to renenber the inportance of
respect.

Al t hough this Adaawx is not about oppression
specifically, it holds many rel evant teachings. These
include: that there are consequences to di srespectful
behavi our; there is a supernatural world that hears our
suffering and responds to restore bal ance; that the
teachings we gain fromthe supernatural world can assi st
our famly and community, and that encounters with the
supernatural world increase personal and collective
know edge.

We face nunmerous obstacles in acconplishing the feat

of transform ng our suffering. The Adaawx of Waux teaches
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that our suffering does not go unnoticed and that we have
skills that have been given to us by the supernatural world
t hrough our ancestors. W do not know what woul d have
happened if Waux’s wi fe had heard himcorrectly and she
offered the fat to the supernatural beings. W do know t hat
the fat fromthe highest four | egged aninmal, and the one
requiring the greatest thought fromthe hunter before
shooting, the nmountain goat’s kidney fat, represents
respect in our Adaawx.

Respect for our ancestral teachings nust confront fear
of change. Fear that the colonial delusion is true, that we
are inferior intellectually, socially and spiritually. The
fear is about the blind journey of traveling out of
dependency by believing that we are capable of creative
solutions to end endem c poverty in our communities. The
fear is about believing that the restrictive, inadequate,
limted services we now receive fromthe federal governnent
are better than our ability to heal ourselves.

The federal governnment has gradually been cutting back
medi cal services, non-insured health benefits (crisis
i ntervention), education allowance and social services. Yet
we continue to believe that the subsistence |iving we
receive fromthe federal governnent is better than what we

wer e acconplishing ourselves only sixty years ago in our
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vill ages. Dependency | egislated through the Indian Act and
the meager benefits it provides does not and will never
conpensate for the injustices of the past.

In the Adaawx of Waux, as he struggles to survive
agai nst defeat and death by the | argest of the nountain
goats, he nmakes one last attenpt to save hinmself through
his wife. Wien he realizes that she cannot deci pher his
I nstructions correctly, he gives in to his m stake and
tells her to do as she hears. In the last section of the
Adaawx, WAux submits to the consequences of his actions.
The stone shapes in Ts’ nmsyen territory are rem nders that
we nust renenber to be respectful and that as human bei ngs,
there are limtations in our access to the supernatural
wor | d.

In the Adaawx WAux becones obsessed with his power
t hi nking he coul d overthrow t he supernatural beings by
desiring nore power. Hi s houses were full and there was
enough food for everybody. At the centre of Waux's heart
was greed, and rather than using his powers to continue to
feed his Waap, he sought to be in the council chanbers (the
val | ey) of the supernatural — he wanted nore. This Adaawx
is inportant because it teaches us not only the progression
of greed but al so the consequences of greed and di srespect.

As Ts’ msyen, our cleansing ways teach us to neditate on
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the principle of +oonsk, not only with the mnd, but with
the heart as well.

I n Smi al gyax, Beynon identifies gotsga as meani ng
“heart of =goot =heart. Cot may sonetinmes and very often so
means “thoughts.” “Such as hali-goodn.”*® The heart, where
intention cones from is a part of words that refer to
t hought. Wrds such as sigootk translates into “to start
thinking about”; txa got translates to “unfinished
busi ness”; hawgoot, translates to “to consider or decide”;
ha'ligoot, translates into “to guess, to have an opinion,
to think; wlga goosk, translates into “council, advisors
to the chief; wlgoosk, translates to “w se”; dax gotin,
translates to “be patient”; gotin'wahgoot, translates to
“W t hout heart, thoughtless, heartless, careless.” The
smal | est neani ngful unit, norphene, in these words is
heart. In a Ts’ msyen perspective on thought, when one
t hi nks consciously with respect, our mind is then in direct

relationship with our heart. As in the teachings of Christ,

0 Mark Luther, "The Prince Wo Became an Eagle," in
Wl iam Beynon, recorder, translator, transcriber, The
Beynon Manuscript, McrofilmE99. T8 B49 1980 (New YorKk:
Col unbi a University, 1980). See reel 1, text 78, page 23,
note 5 frompage 6 of the text.

71 Ts’ msyen fluent speakers Doug Brown, Marjorie Brown,
and Sanpson Col linson, and linguist John A Dunn in
conversations w th author, Septenber—Novenber 2003. In
Prince Rupert, BC and Ckl ahoma City, Okl ahona USA.
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our actions would then be a reflection of the state of our
heart 2,

The violence in our comunities is the indication that
our collective heart is sick, or worse yet, we are |iving
as though we do not have a heart. The previous chapter
points out the statistics that validate the violence we are
passing on to our famly and conmunity nenbers. To |live as
t hough one does not have a heart is to live w thout respect
and conpassion. In this contenporary Adaawx in our
collective journey, we are now in the darkness of
oppression. This is the tine to understand the nature of
the of fense, the dynam cs of oppression and its inpact on
t he human soul, and, through observing the situation
wi t hout judgnent, working toward freeing not only us but
our oppressors as well. As a human condition, we nust study
and articulate the inpact of unjust dom nance and contro
of one people over another. If we as the oppressed find
wi thin ourselves the escape route to freedom then we know
as traditional or Christian Ts msyen, or a conbination of
bot h, that our power cones fromthe supernatural world

t hrough connection with the | and. The escape route is

172 See “Matthew 15:19,” in Hebrew G eek Key Wrd Study
Bi bl e, King Janmes Version, ed. Spiros Zodhi ates (I|owa
Falls, 1A: Wrld Bible Publishers, 1991).
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transform ng the way we think as the oppressed, the way in
whi ch we see ourselves — no longer as the “unfit,

»173 rather, as

i ncapabl e, sick, lazy and unproductive
legitimate children of a people with honour and dignity and
a nane and place of origin on this earth.

The nountain goat fat that nust be offered for our
freedomis the will to see the truth of the nature and
I npact of oppression. To exanm ne oppression, SO as nhot to
remain under its curse, we cannot reverse the act, we
cannot de-col onize or de-construct, rather, we nust
transformour reality. Transform ng oppression as the
oppressed Freire wites, “If the goal of the oppressed is
to becone fully human, they will not achieve their goal by
nerely reversing the terns of the contradiction, by sinply

changi ng pol es. ™"

Qoppression is primarily a spiritual act
engendering shanme that is the root of all false beliefs of
i nadequacy. As a spiritual act, oppression nust be

transfornmed; to attenpt to reverse oppression is sinply to

per petuate the dynam cs reversing roles, nmaintaining the

di chot ony and the di srespect.

173 Paul o Freire, Pedagogy of the Oppressed (New York:

Conti nuum 1995) 45.
174 1bid., 38.
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As Ts’' msyens, when referring to the condition of the
heart, one also refers to the condition of the soul and
spirit of the human being. Living wthout the heart then,
is to live without the soul. Collective soul |oss has
happened through the traumati c events in col oni zati on,

t hrough governnent | egislation, renoving generations of
children to attend residential school, forbidding themto
speak their ancestral |anguage and teaching themto be
ashanmed of their ancestral heritage. Ignorant Christian

m ssionaries were thensel ves trained and socialized to
bel i eve I ndi genous ways were to be eradicated and therefore
supported forced relocations, |land | oss, and confinenent to
reservati ons governed and nonitored by the federal
governnent as serving a good. Under a succession of tragic,
i nhumane, unjust events fromcontact to this day,
oppressi on through violent neans has becone normal. W have
come to accept the curse as a deserved event rather than a
destructive spiritual act that we nust transform OQur
hearts have been hidden fromus. Yet we fear |ooking for

t hem because this transformati on has becone famliar:
noving toward the unfamliar — freedomw t hout certainty —
appears foolish without a dulled sense of conscious

connection to the power of the |l and and our ancestral



147

teachings. Freire wites that we cannot see the freedom we
so desire because of our conditioning:

In this situation the oppressed do not see the

“new man” as the person to be born fromthe

resolution of this contradiction, as oppression

gives way to liberation. For them the new man or

worman t hensel ves becone oppressors. Their vision

of the new man or worman is individualistic;

because of their identification with the

oppressor, they have no consci ousness of

thensel ves as persons or as nenbers of an

oppressed class. It is not to becone free that

they want agrarian reform but in order to

acquire land and thus becone | andowners—or, nore

preci sely, bosses over other workers. !’

The ability to discern the perpetuati on of oppression
in our mnds and hearts cones fromthe know edge of the
i mpact of oppression through personal integration. Making
conscious the nature of suffering is taking into account
the inpact the history oppression has brought to your
famly, extended famly, tribe, community and nations. As
one observes the inpact of oppression on one’'s persona
life, m nd-eyes will becone open to seeing the nature of
suffering oppression has brought to the oppressor, to them
as individuals, to their famlies, the organizations to
whi ch they bel onged and to our nation.

The first of many del egati ons of Nisga a and Ts’ nsyens

who traveled in 1887 to Victoria to neet with the prenmer

5 1 pbid., 28.
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voi ced the desire for freedom el oquently when Charl es
Barton, interpreter stated:

We are surprised to cone into your house we never

t hought we would conme to visit you in your house.

You have the power to give us what we want, which

is to be free. You can keep a bird in a cage but

even if that cage is beautiful the bird wll

never be free. W want to be free. How can we

ever be free under the | aws of Queen Victoria?’®

The del egation of Nisga a and Ts’ nmsyen chiefs from
Fort Sinpson argued, on February 39 1887 that oppression
and the violence that acconpanies it is inprisonnment for
t he oppressed. They understood that the oppressor has the
power to give freedom and over the past one hundred and
twenty years the provincial and federal governnents as
oppressors have denonstrated that Freire’'s treatise is
true: “The oppressors, who oppress, exploit, and rape by
virtue of their power, cannot find in this power the
strength to liberate either the oppressed or thensel ves. "
The social statistics are a clear indication of the |ack of

virtue in the power of the oppressor to transformthe

reality of oppression.

176 Janmes Culli ngham & Peter Raynont, prods., As Long as

the Rivers Flow. Tinme Imenorial, VHS No. 113C 9191058,
di rected by Hugh Brody (Montreal: NFB & Tanmarack
Producti ons, 1991).

Y7 Freire, Pedagogy, 26.
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The determ nation to transform oppression can clearly
be witnessed in the struggle for ancestral |ands. Frank
Cal der was a Nisga’' a | eader, recipient of the Oder of
Canada and Order of British Colunbia, and first |ndigenous
politician in both the provincial and federal |egislatures.

The docunmentary titled Tine | menorial provides through his

life story an exanple of the focus required to obtain
freedom

I was adopted into the Calder famly and of
course | didn’t know how | ucky that was until ny
| ater years when | found out that | was adopted
by perhaps one of the most outstanding Indian
fighters, Indian politicians of the day. And |
was in the old sailing fish boat with himand of
course he had all the books, piles of docunents
whi ch the poor man couldn’t read. And | was 12
years old in 1927 when he figured that it was
high time that this boy he was building up to be
a chanpion of this whole case, high tinme for the
boy to receive these books. So he took all these
docunents and he placed them before ne in this
little fish boat and he said, “Start reading

t hem 178n

It was apparent to Arthur Cal der, N sga a | eader of
the late 1800's, that it was going to be necessary to |learn
the laws and dynam cs of European domi nation to fight for
recognition that had been denied in col onization. Arthur
Cal der understood at that early date in col oni al

relationships in British Colunbia that the power of

178 cullingham As Long as the Rivers Flow.
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oppression was not a power that had respect as a guiding
principle. Arthur Calder and many other N sga' a, Gtxsan
and Ts’' nsyen | eaders knew fromthe Adaawx that gaining and
exerting power through heartl ess, thoughtless force would
not yield an outconme that is congruent with the Ayaawx.

In the Adaawx of Waux, force-power follows disrespect.
Wien Waux forced his power, the result was being trapped by
his intention. Waux had been disrespectful by failing to
observe the instruction given to himby his supernatura
father. Through relations with the Europeans, it had becone
apparent to the early |eaders of the Land Question that the
forced power of the col onizer was not going to yield to the
authority of the Indigenous people over ancestral |ands.
Al'though illiterate according to the col onized definition
Arthur Calder was literate in his evaluation of the
untrustworthy character of the col oni zer.

At the tenth annual N sga’a convention in 1965 at
G tw nksi hl kw, Janmes Gosnell was filnmed maki ng the case for
the need to push forward out of conplacency to act froma
pl ace of respect for the land. In his speech he addresses
those present by stating:

M. Chairman, this is the tenth annual convention

of the Nisga’a Tribal Council. That’'s 10

conventions now we have taken. No result no

action, no action. Waiting. That’s the reason why
| said in that neeting I will nmake a notion M.
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Chairman | said that we go now. W want to get
the settlenment once and for all now. Not a
hundred years fromnow. W re not going to sit
here and allow the white man to use it and to
make fun of us, in this land of ours. W’ ve been
sittin here. Take a | ook around you. There’'s
people in New York that are getting rich over ny
country. Qur nmountains are getting stripped.
Everything is taken away fromus. And | think
can say, and excuse ny | anguage, we're getting
fed up, I"'mgetting fed up. | went |ast year
where ny father and | use to trap across here.
There isn't a tree left there. If it wasn't those
animals at that tine | woul dn’t have been
standing here. This is what hurts nme, | want that
to be clearly understood, it hurts ne deeply.’®

The result of oppressive power can be easily
recogni zed in the condition of the surrounding | and and
nore so today. In his speech, Janes Gosnell presents the
| and, the sacred | and that connects one generation to the
next, as the visible result of the destructive power that
they were allowing to dom nate them as N sga’ a people. He
successfully brings to consci ousness the power of the
rel ati onship of human beings with the |Iand and ani mal s,
crediting the animals for feeding and clothing him He
rem nds everyone at the convention that they are intimtely
connected to the animals and the | and and because of that
connection, they nust nove to ensure that their
relationship with their environnent and their ancestors be

respect ed.

179 | bi d.
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In the Adaawx of Waux!®® and Txamsem brings light to

the worl d, 8t

central to these two Adaawx is the necessity
for respect. When working toward transform ng oppression,
it is necessary to initiate action fromthe intentional act
of viewing self and the other as human beings first. To
return hatred for hatred will not transformhatred, it wll
I nstead perpetuate the destructive acts that acconpany
hat r ed.

The many Adaawx t hat have been passed down in
fam lies, house groups, tribes and communities have
provi ded many exanpl es of transformation through tests of
courage and understanding. The act of transform ng
di srespect to understandi ng, conpassion and right intention
is the sane today as it was in the tines of the birth of
the Adaawx. Transformation is a spiritual, a supernatura
act that is born out of necessity. As Ts' nsyen people, we
are currently at the place of urgency in the need to
transformour suffering and return to the assurance in the

t eachi ngs of loonsk.

180 National Miuseuns of Canada, Tsinshian Narratives:
Tricksters, Shamans and Heroes, vol. 1 (Qtawa: Canadi an
Museum of G vilization, 1987) 173-74.

181 Ibid., 1.
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Eul ogy

Art hur Anos Vi ckers
April 11, 1925 — April 29, 2007

Qur father was the third child born to Kathleen Collinson
and Henry Vickers in Gtxaala on April 11, 1925. Art was
predeceased by his parents Kathleen and Henry, wife G ace

| sabel |l e, daughter Faith, brothers John, Roy and Perry and
sisters Lorine, and Lydia. He is survived by his brothers
Brodie, Clarence and Ted and his six children: Roy
(Andrea), Arthur (Jessica), Margaret (Mark), Matthew
(Candice), Patricia and Noel (Marianne), twenty two
grandchi | dren: Tracey, Gord, Judah, WIIliam Jordan, Wkas,
G ace, Dan, Erin, Dina, Matthew, Aliah, Joshua, Faith,
Jessica, Caneron, Jacob, Rebekah, Jonat han, Sophi a,

Chel sea, Dani ka, Audrey and |sabelle and great
grandchi I dren: Connor, Shannon, Grayson, Curtis, Taylor and
Noah.

At a time such as this we have chosen to send our father on
by telling the truth, encouraging further healing between
us, our children and grandchildren. May God bless the truth
and truly set us free fromthe pain that suffering has
brought. May the truth we speak set not only us free here
but our father free as he journeys onward.

We acknow edge the great suffering that residential school
brought into our famly through our grandnother and father
and we address the nessages of worthl essness that were
passed on by i nhumane behavi ours toward children. Toward us
standi ng here. W say to such a child:

» There's nothing to prove to anyone
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= You don’t need to earn |ove

* You never failed anyone

= |t was too nuch responsibility for a child to carry

» The burdens and roles were too heavy

» H s hand was too large for a child s face

* You don’t have to try harder

* You were never nmeant to acconplish the work of an
adul t

» The child s needs always cone first

= Achild s painis worthy of confort

= Achild is not a sexual object but is an innocent,
sacred gift from God

= The arns are for |ove, not rage

A child is never to be |left alone in danger

Telling the truth is showi ng respect. One of our father’s
favourite scripture verses was fromthe Book of Proverbs
chapter 3 verses 5-7: “In all thy ways acknow edge H m and
He shall direct thy paths.” W acknow edge the power of God
to bless the truth and we ask that God will continue to
direct our path as we tell the truth wi thout blanme. Wrds
we wanted to hear fromour father as children, teenagers
and adults are:

| love you
= You did a good job
* You nmake ne happy

= |’mproud of you
* You matter to ne
= |’mglad you were born

= Don't |et anyone ever tell you you' re worthless
* Happy Birthday

= |'’msorry

» Please forgive nme for harm ng you

We heard himplay the guitar and sing the song, “It is no
Secret (what God can do).” We recognize that by telling the
truth we are standing in a place of responsibility, with
God’'s help, we can transformsuffering to | ove. “The chines
of time ring out the news, another day is through. Soneone
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slipped and fell, was that soneone you? You may have | onged
for added strength your courage to renew, do not be

di sheartened for | have news for you. It is no secret what
God can do, what He's done for others, He'll do for you.
Wth arns wi de open, He' Il pardon you. It is no secret,

what God can do.” We own the words our G andfather Henry

gave to us:

» “Instead of getting even, it’'s getting good.”
= “There’s no such thing as bad people, just bad
t eachi ngs.”

= “Never give up.”

Qur father released in his times of anguish and | oneliness
prayers of longing to rest in the w de-open arns of God.
H's struggle is over. Together, we proclaimthat it is
over. It stops with us. The things our parents were unabl e
to do for us, we can do for each other. As Heiltsuk

G txaala, Haida, Wite, we say we are one people, may al
be children of God.

Arthur Anos left unfinished business with us and with
others. Saying “I’msorry for ny wongdoi ng” is necessary
according to our Ayaawx. Qur intention is to conplete the
work by telling the story of grace. The truth will uphold
himand carry himto the loving arns of the Creator of al
life and to be in the presence of our nother, our sister,
his parents, his brothers and sisters a new man, the father
we | onged for, a man at peace. Jesus sits beneath the tree
calling the child to come hone and rest on his knee. Hagw |

yaan Arthur Anps. Hagwi | yaan.

Wo at the door is standing
Patiently draw ng near
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Entrance w thin demandi ng
Whose is the voice | hear

Al'l thro'the dark hours dreary
Knocki ng again is He
Jesus art Thou not weary
Waiting so long for ne

Sweetly the tones are falling
Open the door for ne

[f Thou will heed ny calling
I will abide with Thee

Door of ny heart | hasten
Thee will | open w de
Tho' He rebuke and chasten
He shall with ne abide

May our words bring healing to us left behind, to our
children and grandchildren and to all of you who are

wi t nesses. Thank you for holding us up, for helping us to
wal k, for giving us the strength we need to send our father
on in peace. Qur words are said with | ove and respect, we
thank you for being here to support us in our tine of grief
and assisting us in sending our father to his final resting

pl ace. 182

182 Eul ogy for the author’s father, read by his six
children at his Menorial service in Prince Rupert, BC (Muy
3, 2007).



The Col |l ecti on

Signs direct patrons

past hal | way cases

Laden with some body’s regalia

An unidentified chief’s headdress
End of the hallway

The Dundas Col | ection

No direction of where to begin

t he

Vi ewl ng

Intricately carved al der conbs

Naxnox mask with asymetrical face design

Eagl e feast bow

Thinly worn sheep horn spoons
Killer whale clapper

Hand snoot hed soul catcher
Prayer carved bone war cl ubs
Faces peer back at ne
Penetrate ny conposure

Press nme to coll apse

Al one in the exhibit roon

Wal | s fade

Altered mnd views past raven pole
Quardi an of the space

To a cluster of nmen and the communal bottle

Congregated on the staircase | andi ng
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Weary from broken fingers

Pi erced tongues

Brui sed faces

Swol I en tissue

Lost dreantinme

They wait for the vessel
That will carry themto rest

Resi |l i ent carvings

Refl ecti ng, absorbing, projecting |light
Fagyi gyet

Essence of our ancestors

reach through plexiglass
Capture the soul

| npose passion on indifference
shift despair’s shape

I nci se conpassion’s discipline
Ext end beyond confi nenment
Summon the warrior and

The chi |l d- bearer

OQpen Mouse Woman’ s box

Envi si on pat hways

Dundas col | ection
No

Ts’ nsyen ancestors
lagyi gyet 8

18 © Patricia June Vickers, March 14, 2007.
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Chapter 8: Suw | sguutk: uniting teachings

For over one hundred years we have been conditi oned
t hrough training children at residential schools and
through early mssions to believe that our spirituality is
“of the devil.” Robert Toniinson,'® missionary in the
northwest in the early 1900's believed that it was
necessary “To overthrow dark superstition and plant instead
Christian truth to change the natives fromignorant, bl ood-
thirsty cruel savages into quiet useful subjects of our
graci ous Queen....” Al Indigenous cultural ways were
consi dered i nconsequential, neaningless, and of no value in
the newWy forned col onial society.

Concerning colonial Christian beliefs N sga' a | eader
Rod Robi nson teaches:

When the missionaries first arrived here, it was

qui te obvious to ny people that they had

consi dered the culture of ny people as the eneny.

The eneny they wanted to stanp out...As an act of

accepting Christianity, ny grandfathers--

forefathers, were encouraged to chop down their

totem pol es, which was considered a deity that

was bei ng worshi pped. Now the m ssionaries they
did not realize, maybe they did realize what

184 Royal British Colunbia Miseum Living Landscapes—

Nor t hwest ,

http://ww. | ivingl andscapes. bc. ca/ nort hwest/ sounds/ proj ect .
ht m (accessed August 5, 2008)

5" Rod Robi nson, speaker, in Janmes Cul | i ngham & Peter
Raynmont, prods., As Long as the R vers Flow Tine

I menorial, VHS No. 113C 9191058, directed by Hugh Brody
(Montreal: NFB & Tamarack Productions, 1991).
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t hose poles stood for, they stood for, for

hi story, the history of our people, the history

that told about the, about the tine of the flood.

The history that told about the mgration of our

peopl e when they were washed away by the fl ood,

when they were | ooking for their honel and. And

that was what those poles stood for. 18

The m sunderstanding was great resulting in the |oss
of many cerenoni al and crest objects fromtotem poles to
hair conbs. Many converts to Christianity chose to burn
their cerenonial and crest objects out of a sign of
changing their spiritual practices. This formof cleansing
has not brought about spiritual balance. W, as Indi genous
peopl e, have arrived at the place of needing to carefully
exam ne ancestral cleansing practices in relation to the
teachings of Christ. To critically reflect after one
hundred years of studying the teachings of Christ, if the
m ssionari es who brought the teachings to our ancestors
were correct in their conclusions and resulting demands.

In the first half of the 1900's the G txaala people

had transl ated the Conmuni on and Mrning Prayer services in

the Anglican Conmmon Book of Prayer from English to

186 Rod Robi nson carried the Lax Sgiik Sm ooygit nane

Meneeskw and was one of the Nisga' a | eaders involved in the
| and questi on.
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Sm al gyax. ¥ They had al so transl ated nmany of their
favourite hymms. Today, in the villages throughout the
Bul kl ey and Skeena Valleys and in the Ts’ nsyen villages on
the coast it is not unusual to see clergy such as priests
and attending officiates wearing |Indigenous regalia for
their cerenonial robes along with carved inplenents for
ritual and furniture. 8

To exam ne the congruence between the teachings of
Christ and the teachings of the Ayaawx, particularly
addr essi ng suwi | sgiilitk, !® there are four elements in the
spiritual realmthat connect us with the supernatural
worl d. These four elenents include: power, |ove, wong
doi ng/ sin (separation from God) relating to spiritua
bal ance and, forgiveness.

In Ts’ meyen society, teaching effective nmethods of
suw | sguidtk, or methods for increasing power through

cl eansi ng have and continue to be private--kept within the

187 Grace Vickers (née Freeman), conversations with the

author in approximtely 1992. She was hired by the Anglican
Church bishop in 1943 to teach in the single-rooned federa
day school and carry out Sunday school and field-matron
duties. She was the only non-Indi genous person living in
the community of G txaala at the tinme.

188 See cullingham As Long as the Rivers Flow and
Raynont, Peter (Producers) & Brody, H Before Tinme (New

Ai yansh, BC. Nisga a School District #92, 1991).

189 Kenneth Canpbel |, Persistence and Change: A History of
the Ts’ nsyen Nation (Prince Rupert, BC School District #52
& Tsinshian Nation, 2005) 57.
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famly and Waap. If we are to change the death rate of our
people, in particular the youth, we nust consider how we
are going to change — evolve to neet our need. The need is
to learn how to acquire power that will honour our past,
present and future, integrating the good and transform ng
the destructive. Integration can be done in a way that
respects those who dedicated their lives to translate the
teachi ngs of Christ because they believed in the goodness
of the teachings disregarding the contradiction of the
vi ol ence residential schools brought to them and their
famlies. Qur task in transform ng our suffering involves
finding the teachings of the Ayaawx that will assist in
putting to rest the anguish of the past. Many of our
| eaders have stated publicly that the Ayaawx was given to
us by Sm ooygi dm Laxa, '*° for exanple Bert MKay wote that
it was the “Suprene God” who created us and “gave us our
place in the world.” This published statement made by
McKay confronts Robert Tomlinson's statenment that refers to
Ts’ meyen spirituality as “dark superstition.”

Regardl ess of these public confrontations, Christian

| eaders maintain the colonial belief that the cleansing

190 | pid., 56.
191 Nisga’a Tribal Council, Nisga a: People of the Nass
Ri ver. (New Ai yansh: Douglas & McIntyre, 1993) 125.
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ways of our ancestors are not acceptable in Christian life.
Yet an intimate relationship with the | and was an integral
part of the teachings of Christ. If as Indigenous
Christians, we were to practise our traditional cleansing
ways, we would be follow ng the | eadership of Christ who

| ooked to the |and as a source of renewal and strength.

The references of Christ’s relationship with the Iand
are nunerous. The birth of the Messiah was not in a hone
but in a place where feed for animals was kept, in a
manger . 12 The Baptismof Christ, the affirmation of his
m ssion to follow the teachings of his Father in Heaven,
happened in the River Jordan.'® “At once” followi ng his
baptismand affirmation, Christ went into the desert where
he didn't eat for forty days, where he “was with the wild
animals, and angels attended hini. ! At the concl usion of
his isolation and fast, while he was still in the desert he
was tenpted by the devil.!® Before choosing the twelve
di sci ples, he “went out into a nmountain to pray, and

continued all night in prayer to God.” His very well

192 ] yke 2:1-7,” in Hebrew Greek Key Wrd Study Bible,
King Janmes Version, ed. Spiros Zodhiates (lowa Falls, IA:
Wrld Bible Publishers, 1991).

198 Mark 1:9-11, i bid.

194 Mark 1:12-13, ibid.

1957 Luke 4:1-13, ibid.

19 Luke 6:12, ibid.
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known teachi ng, the Beatitudes, was given to “a great

mul titude of people”® while he sat on a nountainside. 1%
Wtnessed by his disciples, Peter, Janes and John, the
transfiguration of Christ happened on a nountain where
Moses and Elijah appeared to affirm Christ’s m ssion and
the voi ce of God was heard affirning his chosen son. !*
Christ’s teachings happened out on the Iand. Hi s teachings
brought the everyday events of their lives and the world
around them denonstrating through exanpl e, the workings of
Love.

In Christ’s parables and teachings he speaks of
“ravens and lilies”?® being taken care of by God; those of
the faith being likened to the salt of the earth and a
li ght:?%® knowi ng a good person by their “fruits” the
goodness they give to others that is |ife-giving;?2% Christ
calms the stormto ease the fear of those in the boat; %%
the teachings of God in the heart are |ike seed growing in

di fferent kinds of soil. 2%

197 Luke 6:17, ibid.

198 Matthew 5:1, ibid.
19 Luke 9:28-36, ibid.
200 L uke 12:22-31, ibid.
201 Matthew 5:13-16, ibid.
202 Matthew 7:15-20, i bid.
203 Matthew 8:23-27, ibid.
204 Mark 4:1-8, ibid.
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The life of Christ was one that was strongly connected
to the land; “And in the day tinme he was teaching in the
tenple; and at night he went out, and abode in the nount
that is called the Mount of Qives.”?%® And; “And he cane
out, and went, as he was wont, to the Mount of dives; and
his disciples also followed him”2 He went to the |and,
the desert, the nountain and the garden to pray. It was out
on the land or the water - the natural environnment that
restored himand assisted himin finding strength and power
to fulfill his life' s purpose. Today the land is, clear-
cut, split open for mning, streans are being re-routed by
roads causing nud slides, and the | and renmains, scarred but
it continues to produce the nedicine plants and power that
it has given since “tine imrenorial.”

The quest to control nature according to Erich Fromm
is attributed to the industrial age. Regarding the belief
in progress that Europeans brought to this world Fromm
wites:

To be sure, our civilization began when the human

race started taking active control of nature; but

that control remained limted until the advent of

the industrial age. Wth industrial progress,

fromthe substitution of nechanical and then

nucl ear energy for animal and human energy to the
substitution of the conputer for the human m nd,

205 Luke 21:37, ibid.
206 Luke 22:39, ibid.
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we could feel that we were on our way to

unlimted production and, hence, unlinmted

consunption; [greed] that techni que made us

omi potent; that science nmade us omi scient. W

were on our way to becom ng gods, suprene beings

who coul d create a second world, using the

natural world only as building blocks for our new

creation. 207

Frommis definition here of the delusion of progress is
congruent with the history of col onization in Canada. The
progressi on has been toward i ncreased greed rather than
toward understanding the beauty of the land and |earning to
live with that beauty rather than exploiting the beauty to
i ncrease material accumul ation. The definition of power in
the colonial world and the contenporary world is
accumul ation of material goods, the will to have power over
rather than to live with the other. To succunb to such a
definition of power as a Christian, or one who believes in
the teachings of Christ is to deny the omni potence of Cod.
To succunb to such a definition of power as one who
believes in the Ayaawx and the teachings of Christ is to be

di srespectful to the |and that was given to us by

Smi ooygi dm Laxa (CGod) .

207 Erich Fromm To Have or To Be? (New York: Continuum
1997) 1.
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Concerning respect for the | and, the Ayaawx teaches us
t hat loonsk?®® is the nost inportant aspect of ancestral |aw
and in Christianity, the two nost inportant |laws identified
by Christ are to love God with all your heart, soul and
m nd, and to | ove your neighbor as yourself.2% According to
Cenesis, chapter one, God spoke the world into being. The
|l and then is a concrete rem nder of the voice of God, and
the power of that voice is represented in the intricate way
in which the eco-systemfunctions. If as a Christian, you
believe in the power of God to speak the world into being,
then his voice, his presence exists in all of nature. Wat
then is the significant difference in the belief of the
Ts’ nsyen peopl e before and after the com ng of the
teachi ngs of Christ?

The central nmessage of Christ is uniting man with CGod.
In Christianity, the belief is that humans were separated

fromGod in the Garden of Eden by an act of the desire to

become as God (Genesis 3:4).2° The act of disrespect toward

208 Ts’ nsyen fluent speakers and | anguage teachers Doug

Brown, Marjorie Brown, and Sanpson Collinson, in
conversation with author, [Prince Rupert, BC], Novenber
2003.

209 Mark 12:28-31, Hebrew Greek Key Word Study Bible, King
James Versi on.

200 MG Kline, “Genesis,” in New Bible Conmentary, Rev.
ed., eds. D. Guthrie & J.A. Mtyer (M chigan: Eerdmans,
1970) 84-85.



168

the command of God not to eat the fruit of know edge caused
human beings as they were in the Garden of Eden to die and
the birth of a new human bei ng energed. The end result was
a new human being that knew both good and evil, the human
being that God created in the Garden no | onger existed. The
Hebrew word for knows in this section of text in Genesis
chapter three is yada “used in a great variety of
senses. "2 The Genesis text about the eating of the fruit
of the know edge of good and evil is simlar to the Adaawx
of Txansem Wen Txansem transformed hinself into a pine
needl e floating on the drinking water and the princess
drank the water, she becane pregnant fromthe pine
needl e. 2'2 The know edge of evil according to a Ts’ nsyen
Adaawx, woul d be an ingestion and perneation,

evi | / w ongdoi ng becane a knowl edge that was in our body
tissue, mnd and heart. Prior to the ingestion of the
fruit, human beings only knew good, they only knew God but
foll owi ng the succession of events in Genesis, it becones

obvi ous that a change has happened foll ow ng the ingestion

211 James Strong, “A Concise Dictionary of the Wrds in the

Hebrew Bible with Their Renderings in the Authorized
Engl i sh Version,” Hebrew G eek Key Wrd Study Bible, King
Janmes Version, 47.

212 National Miseums of Canada, Tsimshian Narratives:
Tricksters, Shamans and Heroes, vol. 1 (Qtawa: Canadi an
Museum of G vilization, 1987) 4.
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of the fruit. Adam and Eve then attenpted to cover their
nakedness and hide from God. Follow ng their transformation
to knowi ng evil they are banished fromthe Garden and the
unhi ndered presence of God. ?*®

The nmeani ng of the word know edge in Cenesis is a
conpl ete knowi ng that sinultaneously separated human bei ngs
fromGod, prior to the taking in of evil, human beings only
knew good or God. As though the know edge of good and evil
is the pine needle that alters human consci ousness and the
transformati on created by the swallowing of the fruit then
destroys the perfect union with God. Being cast fromthe
Garden of Eden, the first recorded offering is a
t hanksgi ving offering by Cain and Abel.? Follow ng the
first nurder,?® the wickedness of human beings increased
grieving God resulting in the decision to elimnate humans
fromthe earth through a great flood.?*® Noah with his

fam |y were the only surviving humans.?” On his return to

213 See Genesis chapter 3, Hebrew Greek Key Wrd Study

Bi bl e, 6-8.

24 MG Kline, “Cenesis,” 86.

32. See CGenesis 4, Hebrew Geek Key Wrd Study Bi ble, King
Janmes Version.

216" See Genesis 6 & 7, ibid.

2171 bi d.
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the dry earth, Noah built an altar to burn clean aninmals as

a propitiation sacrifice to God, 28

restoring bal ance.

The birth of Christ according to the four CGospels was
the gift of God to human beings reuniting humans with God,
a once and for all sacrifice.?® If then, the centra
teaching of Christ is to love God with the whole mnd, body
and soul and to | ove one’s nei ghbour as self, then it wll
be necessary to practise rituals and cerenonies that w ||
assi st human beings to fulfill that comrand. Christ gave
the bread and wi ne synbolizing his body and bl ood, ??° a
rem nder of his perfect sacrifice reuniting human bei ngs
with God. %' The Greek word for church is Ekklesia referring
to all who are called to the redenptive power of Christ and
secondly, referring to a body of people in a specific
| ocat i on. 2?2

The wrongdoing of the Christian church in the history
of I ndigenous Canada is an exanple of the need to

differentiate between the intention of human beings and the

commandnent of God. The great two-fold comandnent

218 Genesis 8:20-22, ibid.

219 See John 3:16-17, ibid.

220 gSee Matthew 26: 26-30 (known as “The Lord’s Supper”),

i bid.

221 See Anglican Church of Canada, The Book of Cormmon
Prayer, 1962.

222 7odhi ates, “Lexical Aids to the New Testanent,” Hebrew
G eek Key Wrd Study Bible, 1712.
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reiterated through the actions of Christ are to be the life
pur pose of any person who believes in the sacrifice of
Christ. To acconplish the task of loving God in the
entirety of one’s heart, soul, mnd and strength and | ovi ng
one’ s nei ghbour as self requires clarity, focus and

determ nation of the wll.

3

The nind in both Christian teachings®?® and Ts’ nsyen

“is not to be trusted and nust be trained to

t eachi ngs??
focus with sharp intention to whatever task is presented to
an individual or group of people. Harnessing the m nd
requires spiritual discipline through ritual practise. The
Ts’ meyen words that discuss the mnd al so have the word
heart as part of the word. For exanple, sigootk to start

t hi nki ng about sonethi ng, hawgoot= to consider or decide,

225311 of these words

hawrgoot to |i ke sonmething or soneone
have the word goot/heart. The intimte connection between
the mnd, heart and acts is summari zed by Christ when he
expl ained to his disciples, “But those things which proceed

out of the nmouth conme forth fromthe heart; and they defile

223 See | Peter 1:13, Romans 8:4-7, Philippians 2:5,
Hebrew Greek Key Word Study Bible, King Janes Version.
224 “The nyth of the land otter,” in National Miuseuns of
Canada, Tsinshian Narratives: Tricksters, Shamans and
Heroes, vol. 1 (Otawa: Canadi an Museum of Civilization,
1987) 158.

225 Doug Brown et al., conversations wi th author.
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the man. For out of the heart proceed evil thoughts,

nmurders, adulteries, fornications, thefts, false wtness,

n 226

bl asphem es: ritual cleansing addresses any disparity

bet ween the heart and m nd.

Figure 11. Ts’' msyen Hal aayt mask

The ancestral practise in physical cleansing does not
contradict the teachings of Christ: the practise of
suw | sgudtk will strengthen an individual to conplete their
intention to love. Suwi |l sgultk is outlined in sinplistic
formin the recently published text by the First Nations

Education Services of the Prince Rupert School District.??

226 \Matthew 15: 18-19, Hebrew Greek Key Wrd Study Bible,
Ki ng Janmes Version, Zodhiates, “Lexical A ds” 1203.

227 Kenneth Canpbel |, Persistence and Change: A History of
the Ts’ nsyen Nation (Prince Rupert, BC School District #52
& Tsinshian Nation, 2005).
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Whet her made into a tea for internal purification or
externally as a nedicine to neutralize body odor before
hunting, woons (devil’s club) is a part of the cleansing
ritual. The actual bathing is practiced either in privacy
by an individual or in a group in either fresh or salt
water. Purification unites the heart, mnd and body
focusing the seeker toward greater strength and power to
acconplish their mssion. The Ts’ nsyen belief in the power
of the unity of the heart and m nd goes beyond intention to
maki ng the act conplete in the spiritual world with the
physical world followi ng after the spiritual act.

Ant hr opol ogi st Guédon®?® writes concerning thought -
intent and conversation

The wi sh has, however, to be expressed or

formul ated explicitly to be effective. Not

everyone knows how to control this “wi sh,” which

I's sonetinmes triggered against one's will, or as

one woul d say today, subconsciously. Formulating

it in words inposes a much better focus on the

intent. So does singing it. The song is supposed

to carry the intent one step further, perhaps

because it is “inspired.” In any case, the

deci sive act in many nmyths is not a physical

novenent; rather it is the expression of one’s
desire or intent, which sets events in notion

(p. 141)
228 N-F. @uédon, “Introduction to Tsinshian Wrldview and
Its Practitioners,” in The Tsinshian: |Imges of the Past;

Views for the Present, ed. Margaret Seguin (Vancouver: UBC
Press, 1984) 141.
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Congruent with Christian teachings that |ooking and
lusting is the sanme as committing the act,??® Ts’ msyen
ancestral teachings advise that thoughts are action in the
spiritual world. Guédon further explains:

This nental aspect of the “powers” affects the

definition of the world so nmuch that rightful

I ntent becomes a synonym for purity. The hunter
i s supposedto think of his hunt in positive

terms. Yet he cannot say, “I amgoing to kill a
bear today,” because if the bear hears this, he
may take it as boasting and will kill the hunter

inretaliation — or to teach hima | esson. 23

The inportance of focused, respectful thought and action is
evi dent through the consequences of an of fensive act toward
guests at a feast. Ranked Chief of Chiefs by the N sga a
nati on, Frank Cal der stated that if a person was to spil
food on one of the guests the restoration of bal ance could
be as great as an apol ogy feast.?¥! The inportance of the

m nd and actions being united in a respectful manner is
denmonstrated by Cal der’s teaching. The Christian churches
must not limt restitution to public apol ogies and
financial support for the Indian Residential Schoo

survivors. ?®® True acts of reconciliation would approach the

229 See Matthew 5:27-28, Hebrew Greek Key Wrd Study Bible.
230 @uédon, “Introduction to Tsinshian Worldview. ”

231 Frank Cal der, conversation with the author, Victoria,
BC at the residence of the author. (June, 2002).

232 gee Indian and Northern Affairs Canada: Resol ution
Sector, http://ww.irsr-
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of fended by respecting their ancestral teachings. For
exanpl e, the Anglican, Roman Catholic and United church
clergy in Ts’msyen territory can nmake personal statenents
of w ongdoi ngs supported by their congregation through the
feast system Hosting a cleansing feast as a non-Ts nsyen
to ask for forgiveness from w ongdoi ngs of the past is not
only denonstrating the will to change the direction of the
pat hway of oppression, by practicing Ts nsyen ancestral
| aw, one shows of respect to Ts’ msyen peopl e past and
present. Wien the intention of the heart rests in respect
we are taught that the pathway will be clear and the
necessary support will be there when needed. Action toward
reconciling the history of injustices and viol ence needs to
be founded on a relationship with Indigenous conmunities.
Qur thoughts and intentions are |like a rock tossed
into the water creating ripples on the surface of the water
that extend outward inpacting other living beings. To have
I ntentions and thoughts that extend toward spiritua
bal ance and peace can create transformati on. The
acqui sition of power through suw | sguitk can be used today
to transformthe suffering that is evident in our

i ndi vi dual and coll ective |ives.

rqpi . gc.cal/english/truth reconciliation comm ssion. htni
(accessed August 6, 2008).




The Quests

The darkness has fallen

and the denons

stand at the uncurtai ned w ndow
Fear is sleeping

The whi spering voice of Myaan
gently assures ne

the table is being prepared
Rest now and |l et strength

be renewed?®s

233

© Patricia June Vickers, My 2, 2007.
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Chapter 9: Sag_ayt k’uulmgoot: all together of one heart
The chal | enge of working toward living life with a
respectful and conpassi onate heart requires know edge and
practi se of the Ayaawx taught through the feast hall,
Adaawx and cl eansi ng cerenoni es. The maal sk (historical
narrative)?* of the conflict at Gts’ilaasu published by
The Tsimshian Chiefs and School District #522°° is an
exanpl e of hearts united in conflict and in peace. The
maal sk i s about strategies and conflicts to control wealth
between the Gts'ilaasu (Kitselas Canyon on the Skeena
Ri ver)?®*® and “the | eading chief of the Tsimshian”,
Laxsgyii k (eagle clan) Sm ooygyit (chief) Ligeex. The
maal sk goes as foll ows:
Strategy for control
Unable to force their control over the Gts’ilaasu,
the G spaxl o’ ots Sm ooygyit established an allegiance with
them t hrough nmarri age thereby establishing control of trade
wi th the upper Skeena Ri ver peoples in Gtxsan and

Wet’ suwet ' en territories. The G txsan and Wet' suwet’ en

234 Kenneth Canpbel |, Persistence and Change: A History of
the Ts’ nmsyen Nation (Prince Rupert, BC. School District #52
& Tsinshi an Nation, 2005) 8.

235 Tsimshian Chiefs, Conflict at Gts’ilaasu (Prince
Rupert, BC: Tsinshian Chiefs & School District #52, 1992).
236 Rocque Berthi aune, The G tsel asu: The Peopl e of

Kitsel as Canyon (Terrace, BC. First Nations Education
Centre & School District #82, 1999) 87.
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“were rich with furs, noccasins and clothing from cari bou,
el k and other animal skins along with soapberries®’ and
dried neat and berries.”?® They traded with the Gts’ilaasi
and G spaxlo’ots for “seafood such as clanms, halibut, dried
ool i chans, oolichan grease, abal one, seaweed and herring
eggs. "% Both the G spaxl o ots and the
Gts’'ilaasu were united in their strategy to control the
trade with the upper Skeena River nations bl ocking out the
Ni sga’ a. 2%
Col oni zati on & change

The tradi ng ships brought increased incentive for
coastal nations to trade with the interior nations to
increase their wealth. As chief of his Waap, Ligeex worked
toward increasing his wealth through trade with the
Eur opean shi ps.
Ni sga’a tribe conpetes

Litux, a laxgyibuu (wolf clan) Smooygyit (chief) from

the headwaters of the Nass River, traded with the G txsan

and Wet’ suwet’en by way of a trail from G tlaxdanks to the

237 Nancy J. Turner, Food Plants of Coastal First Peoples:
Royal British Col unbia Museum Handbook (Vancouver: UBC
Press, 1995) 73-74.

238 Canpbel |, Persistence and Change, 74.

239 | pj d.

240 Tsimshian Chiefs, Conflict, 6-7.

241 Ibid., 5.
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G txsan village of Gtw nlkguul. Fam lies who had inter-
married between the N sga a and G txsan nations had created
the trail between the two communities.?*
Confli ct

Li geex heard of the Nisga’a chief, Litux trading in
his territory and waited for himto journey down the Skeena
Ri ver through Kitselas canyon when the river ice nelted.
ki geex anbushed Litux, his goods were destroyed and he was
shaned in front of all of the Gts’'ilaasu villagers.?*
Eagl e down

Sm ooygyit G txoon of the Laxsgyiik had famly inter-
married with the Nisga’ a and when he heard of the treatnent
the Nisga'a received, he sent a nmessenger to invite themto
his tribe across the river. Snmiooygyit G txoon then
wel coned themw th a peace dance with eagle down to signify
peace and friendship and sent themoff with gifts and
provi sions. kitux warns G txoon to stay way from where the
Gts'ilaasi fished and processed ool ichan. ?*
Litux’s revenge & escal ated conflict

When the Gts’ilaast went up to the oolichan fish canp

Litux attacked two G tlaan woundi ng one while the second
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escaped. A group of Tsimshian killed a Nisga’ a chief and a
Ni sga’ a scout. Realizing their inpulsive acts the Ts’ nsyen
retreated fromtheir oolichan processing fearing the
escal ating anger of the Nisga a causing the N sga' a
villages on the Nass River to join together against the
Gtlaan and Gts’ilaasu. Hostility escalated with both
sides taking captives and the Nisga’a and Gtlaan and
Gts'ilaasl prepared for war. 2%
Peace restored

Sm ooygyit G txoon intervened by speaking and taking
gifts of conpensation for Sm ooygyit Litux’s |loss stating
that the acts of violence were through “carel essness and
t hought | essness” and they should settle their trouble in a
peaceful manner. Sm ooygyit Litux responded by saying,
“Brother, Chiefs, Princes and Headnen, it really happens in
the world that the hearts of people suddenly change. It is
wel | that now we stop. Let there be peace anpbng us from
this day.”?2

The struggle for increasing power is the notivation in
this account of conflict between the Ts nsyen and Ni sga’ a.

The lust for power and control has and will continue to be

a human condition causing conflict and suffering.

245 |bid., 19-21.
246 | pid., 23.
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Qppression is the lust for power and control not only over
a specific people making theminferior and in need of

doni nat i on, 2/

oppression is also the delusional belief that
one human being or group of human beings are superior to
anot her individual or group of human bei ngs.

Eitux’s words are significant in this recording of the
maal sk retol d by Agnes Hal dane, Robert Stewart and John
Tate. H s adm ssion of his wongdoing in the conflict
foll owing Gtxoon’ s address was the second part of an
agreenent that united the hearts of two |leaders to initiate
peace between the Nisga’a and the Gtlaan and Gts'il aasi
Their agreenent to unite their hearts in peace was affirned
t hrough the chief’s peace dance when they spread eagle down
on each other fromtheir headdresses.

Submitting hearts to a unified force rooted in a
particular belief is not unique to Ts' nsyen/ N sga’ a/ G txsan
peopl e. From Christian teachings about a unified heart,

Paul wites to Christians in Philippi, “And the peace of
God, which passeth all understandi ng, shall keep your

n 248

hearts and m nds through Christ Jesus, and Paul wites

247 Edward W Said, Culture and Inperialisnm (New York
Vi nt age, 1994).

248 «phj|ippians 4:7,” in Hebrew Greek Key Wrd Study
Bi bl e, King Janmes Version, ed. Spiros Zodhi ates (I|owa
Falls, 1A: Wrld Bible Publishers, 1991).
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to the Christians at Thessal onica, “And the Lord direct
your hearts into the |ove of God, and into the patient
waiting for Christ.”?¥ In Christianity, the ability to

uni fy hearts comes through the belief in the redenptive
power of Christ founded on the |ove of God. In the maal sk
of the Kitselas Canyon, the address for peace cane through
words and gift giving that pointed the hearts of those
present toward the principles of the Ayaawx and the

i nportance of both conpassi on and forgi veness.

Figure 12. “The Heart.” Retouched photo from personal collection of the
aut hor.

249 2 Thessal onians 3:5, ibid.
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The central principle of the Ayaawx i s loonsk, and is
congruent with the Christian teachings of believing in the
power of |ove and conpassion. Associated with conpassion,
pati ence and | ove, }oonsk hol ds power for the individual
who believes in ancestral teachings. Suw |l sguitk, smudging
wi th plant nedicines, song, re-telling of ancestral
teachings and stories, dance and feasting are al
opportunities to increase the neani ng and under st andi ng of
Loonmsk. Contrary to beliefs frompolitical and religious
coloni al |eaders and teachers, the spiritual principles
i tbedded in the Ayaawx are necessary in the task of
restoring our collective soul as the Indigenous people of
Canada. There are nmany exanples of the principles of the
Ayaawx energing in other Indigenous nations individually
and united to restore dignity and loonsk. The policy paper
fromthe National |ndian Brotherhood of 1972 is such an
exanpl e. 2°°

| ndi genous | eader George Manuel °* fromthe

Shuswap nation was the voice for the National Indian

250 see history of the National Indian Brotherhood,

Assenbly of First Nations,

http://ww. afn.ca/article.asp? d=59 (accessed August 6,
2008) .

1 R C. Ryser, “The Legacy of Grand Chief George Manuel,”
Centre for World I ndigenous Studies,
http://ww. cwi s. org/ manuel . ht r (accessed August 6, 2008).




184

Br ot her hood (NI B) when they presented the |Indian Control of

| ndi an Educati on policy paper?? to the Mnister of I|ndian

Affairs in 1972. The NIB Policy Paper is an excellent
exanpl e of working together as one heart. The project
included a “Special Commttee of the Executive Council of
the National |ndian Brotherhood”??® and incl uded conpil ed
I nformati on from papers and di al ogue concerni ng | ndi an
Education from across Canada.

The power in the policy paper cones fromthe unity of
the | eaders toward a common goal for the good and from
comon principles in ancestral teachings of |ndigenous
peopl e across Canada. The paper clearly outlines the
col l ective philosophy of educati on:

Pride in one’'s self

Pri de encourages us to recogni ze and use our talents,
as well as to master the skills needed to make a
l'iving.

Under st andi ng one’ s fell ownen

Under st anding our fellowren will enable us to neet

ot her Canadi ans on an equal footing, respecting
cultural differences while pooling resources for the
common good.

Living in harnmony with nature

Living in harmony with nature wll insure preservation
of the bal ance between man and hi s environnment which
is necessary for the future of our planet, as well as

252 See University of Victoria,

http://ww. uvi c. ca/ abl o/ docunent s/ | ndi anCont r ol of | ndi anEduc
ation. pdf (accessed August 6, 2008).
33 1 bid.
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for fostering the climate in which Indian Wsdom has
al ways fl ourished. 2

The three principles in this philosophy of education
are intended to be a beginning to assist each individual
nation in devel oping their school curriculum For exanple,
if this docunment were to be applied in the Ts' nsyen
communities, the first principle, pride in one’s self would
be associ ated with loonsk and respect for self and others.
The second principl e, understanding one’s fell owman woul d
be associated with respect in the famly, house, clan,
feast hall and community. The third principle, living in
harnmony with nature, would be associated with respect for
the land and all of the Adaawx that teach adults and
children cerenoni es of respect. The docunent goes on to
outline the common val ues in Indigenous nations prefaced by
the foll owi ng expl anati on:

We want education to provide the setting in which

our children can devel op the fundanental

attitudes and val ues whi ch have an honored pl ace

in Indian tradition and culture. The val ues,

which we want to pass on to our children, val ues

t hat make our people a great race, are not

witten in any book. They are found in our

history, in our |legends and in the culture. W

believe that if an Indian child is fully aware of
the inportant Indian values he will have reason

254 National |ndian Brotherhood & Assenmbly of First
Nati ons, Indian Control of Indian Education, policy paper
(OGtawa: Assenbly of First Nations, 1972) 1.
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to be proud of our race and of hinself as an
| ndi an. 2°°

This first paragraph in the “Statenent of Val ues,”
directly refutes the teaching that George Manuel hinself
along with many ot her Indi genous Canadi ans received in
residential school.?® The entire document is a response to
the treatnment of many I ndi genous chil dren who were taught
to be ashanmed of their ancestral teachings and | anguage in
residential school. Applying these ideas in a schoo
curriculumin a school in Ts' nmsyen territory would invol ve
devel opi ng a | anguage i mmersi on program devel oping a
curriculumthat would involve fluent speakers and el ders
who know t he Adaawx, protocol for feasts, songs and dances
bel onging to the | ocal house groups and procedures for
gat hering plant nedicines and food.

The docunment goes on to suggest ways in which the
di sparity in understandi ng the history of I|ndigenous
peopl es in Canada can be bridged:

To overcone this, it is essential that Canadi an

children of every racial origin have the

opportunity during their school days to |learn

about the history, custons and culture of this

country’s original inhabitants and first
citizens. W propose that education authorities,

255 | pi d.

26 See his biography, Union of British Columnbia |Indian
Chiefs, http://ww. ubcic.bc. cal about/george. htimr (accessed
August 6, 2008).
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especially those in Mnistries of Education,

shoul d provide for this in the curricula and

texts which are chosen for use in Canadi an

school s...Qur concern for education is directed

to four areas which require attention and

i nprovenent: i.e., responsibility, prograns,

teachers, and facilities.?

Qppression has created many chal | enges for |ndi genous
people in educating children, adol escents and adults. Less
than two nonths after submtting the docunent to the
Departnment of Indian Affairs, the National Indian
Br ot herhood received a reply to their policy paper fromthe
M ni ster of Indian Affairs:

In a letter to the President of the National Indian
Br ot her hood, dated February 2, 1973, the M nister gave
official recognition to Indian control of Indian Education,
approving its proposals and conmtting the Departnent of
I ndi an Affairs and Northern Devel opnent to inplenenting
t hem 28

Twenty-three years after the Mnister of Indian
Affairs commtted to i nplenment the NIB policy paper, The

RCAP publ i shed five volunes on the state of Abori ginal

Canadi ans. In Volune three, Gathering Strength, chapter

five consists of 151 pages on the condition of education in

257 National Indian Brotherhood, Indian Control, 2, 4.
258 |pid., iii.
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t he Aboriginal popul ation of Canadians with forty-four
reconmendat i ons®*® for change.

Over the past thirty-five years we have seen m ni nal
change in schooling at every level and the failure of
governnents and educational institutions to enact the
recomendati ons put forward by I ndi genous | eaders. W nust
exanm ne where critical change takes place. It is apparent
that we cannot rely on change to cone fromthe outside
wor | d.

In spite of acconplished educational |eaders such as
Marie Battiste®®® and Vine Deloria Jr.,? we have seen only
m nor changes in post-secondary institutions. The
I ndi genous/ First Nations/Native studies prograns in
provi nci al post-secondary institutions are not founded on

ancestral | aw?®?

where net hods, theories and phil osophy are
taught through practical application. The post-secondary

prograns that have the title “Aboriginal,” “First Nation,”

29 Canada, Report of the Royal Commi ssion on Aborigina
Peopl es: Gathering Strength, vol. 3 (Otawa: Canada
Conmmuni cati on G oup, 1996) 433-584.

260 gee University of Saskatchewan,

htt p: // ww. usask. ca/ educati on/ peopl e/ batti stem htn
(accessed August 6, 2008).

%61 See New York Tinmes article,

http://ww. nytines. coml 2005/ 11/ 15/ nati onal / 15del ori a. ht m
(accessed Septenber 20, 2008).

%62 p.J. Vickers, “Aboriginal Teacher Education Bridging
Initiative Recruitnment Report” (unpublished manuscript in
possessi on of author, 2006).
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“Indi genous,” or “Native” and are not founded on car ef ul
consultation with the |ocal |ndigenous communities are

of ferings of “fal se generosity.”?® To acknow edge the need
for change in education and then to ignore the ancestra
principles of the local Indigenous nation in the post-
secondary or secondary curriculumis to perpetuate col oni al
I njustice. Concerning “true generosity” Freire wites:

True generosity consists precisely in fighting to

destroy the causes which nourish false charity.

Fal se charity constrains the fearful and subdued,

the “rejects of life,” to extend their trenbling

hands. True generosity lies in striving so that

t hese hands—whet her of individuals or entire

peopl es—need be extended | ess and less in

supplication, so that nore and nore they becone

human hands whi ch work and, working, transform

t he worl d. 2%

The wor ki ng of individuals in devel oping, for exanple,
an | ndi genous studi es programat the University of Northern
British Colunbia or North West Conmunity College in
northern British Colunbia, needs to be founded on Ts’ msyen,
Ni sga’a and G txsan cultures. Elders and fluent speakers
must be involved in the program devel opnent. The inportance
of fluent speakers are summarized by Marie Battiste:

Aborigi nal | anguages are the neans of

communi cation for the full range of human
experiences, and they are critical to the

263 paul o Freire, Pedagogy of the Oppressed (New York:

Conti nuum 1995) 26.
264 | pid., 26-27.
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survival of the culture and political integrity

of any people. These | anguages are a direct and

power ful mnmeans of understanding the | egacy of

tribal know edge. They provide the deep and

| asting cognitive bonds that affect all aspects

of Aboriginal life. Through sharing a | anguage,

Aboriginal people create a shared belief in how

the world works and what constitutes proper

action. The sharing of these common ideals

creates a collaborative cognitive experience for

tribal societies that is understood as tri bal

epi st enol ogy. 2°°
The ideal delivery of an |Indigenous Studies programis
founded on Ts’ nsyen epi stenol ogy, however, the difficulty
wi th basing a programon the principles of the Ayaawx, is
the lack of witten resources for education curricul um
avail able to date. Wth residential schools interrupting
generational teaching, the challenge of transcribing the
Ayaawx becones nore urgent with the death of each el der and
fluent speaker. Such a task needs to be community based
wi th involvenent fromthe Houses and Tri bal groups of each
village. To thoroughly research Ts’ nsyen epi stenol ogy will
i nvol ve working with our history of violence we are now
per petuati ng on ourselves. Careful, patient, conpassionate

co-operative work is required for ancestral teachings to

emerge fromour despair and suffering.

265 Marie Battiste, “Mintaining Aboriginal Identity,
Language and Culture,” in Reclaimng Indigenous Voice and
Vision, ed. Marie Battiste, (Vancouver: UBC Press, 2000).
199.
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When confronting suffering, Buddhist teachings are
very simlar to Ts' nsyen ancestral teachings and can be
considered a relative or “cousin” teaching. According to
Ts’ neyen Adaawx, true generosity is the positive,
productive teaching of Foonsk. Loonsk includes the four
aspects of |ove®®® outlined by Zen Buddhi st Monk, Thich Nnhat
Hanh?®” with the first being:

Lovi ng- ki ndness is not only the desire to nmake
soneone happy, to bring joy to a bel oved person;
it is the ability to bring joy and happiness to

t he person you | ove, because even if your
intention is to love this person, your |ove m ght
make himor her suffer?®®

I n teachi ngs concerning suw | sguttk, the individual
purifies to gain power to fulfill specific tasks in a
respectful, understandi ng manner. According to Hahn:

The second el ement of true |love is conpassion,
karuna. This is not only the desire to ease the
pai n of another person, but the ability to do so.
You nust practice deep looking in order to gain a
good understandi ng of the nature of the suffering
of this person, in order to be able to help him
or her to change. Know edge and understandi ng are
al ways at the root of the practice. The practice
of understanding is the practice of neditation. ?°°

266 Thi ch Nhat Hanh, True Love: A Practice for Awakening
the Heart (Boston: Shanbhal a, 2004) 1-4.

267 See Plum Village Practice Center,

http://ww. plunvill age. org/ HTM_./ ourt eacher. html (accessed
August 6, 2008).

268~ Hanh, True Love, 1-2.

209 |bid., 3.
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Today, with the mgjority of Ts’ msyen peopl e converting
to Christianity, the belief is that the power to | ook
deeply conmes from connection with Sniooygi dm Laxa (Chi ef of
t he Heaven/ God) as individuals maintain connection to the
| and and ocean.

The third el enment of true love is joy, nudita. If

there is no joy inlove, it is not true |love. If

you are suffering all the time, if you cry al

the time, and if you nmake the person you | ove

cry, this is not really love-it is even the

opposite. If there is no joy in your |ove, you

can be sure that it is not true |ove.?™

Thr ough generations of suffering from oppression joy
has been greatly suppressed by grief anong | ndi genous
people in |losses that include | anguage, traditional
cl eansi ng ways, conming of age cerenonies, childhood
i nnocence, | oved ones through violent acts at residentia
school, and | oved ones through al cohol and drug rel ated
accidents. Cree conedian fromthe Al exander First Nation,
Don Burnstick states on his website, “After all that we

have gone through, we’ve never |ost our sense of hunor and

it’s time to share that. This is the spirit of healing and

210 | pid., 4.
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the essence of ny performance.”?’t The fourth aspect of |ove
identified by Hanh is:
..equanimty or freedom In true |ove, you attain
freedom Wen you | ove, you bring freedomto the
person you love. If the opposite is true, it is

not true love. You nust love in such a way that

the person you |love feels free, not only outside

but al so insi de?’?.

Regardl ess of the harsh inpact of oppression in
Canada, the rituals in Indigenous cerenony is the centra
medi um for transformng suffering to respect. OQur Adaawx
i ndi cates that the change nust happen within our m nds and
hearts as individuals first and then taki ng what we have
| earned to our famlies, clans and conmunities. The
transformati on of suffering needs | eaders who believe in
ancestral law through study and practical application.
Leadership needs to reflect on the principles of the Ayaawx
t hrough practise in schooling children, social services,
spiritual guidance and the arts.

The need for change in schooling in Canada is outlined
in the RCAP chapter on education.?"

For nore than 25 years, Aboriginal people have

been articulating their goals for Aborigina
educati on. They want education to prepare themto

271 See Don Burnsti ck,

htt p: // wwv. donbur nsti ck. com i ndex. php (accessed August 6,
2008) .

272 Hanh, True Love, 4.

273 Royal Conmission, Gathering Strength, 433-584.
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participate fully in the economc life of their

communi ties and in Canadian society. But this is

only a part of their vision. Presenters told us

t hat educati on nust devel op children and youth as

Aboriginal citizens, linguistically and

culturally conpetent to assune the

responsibilities of their nations. Youth that

emerge from school nust be grounded in a strong,

posi tive Aboriginal identity.?2™

The devel opnent of education institutions that are
founded on ancestral |aw nust come fromthe el ders and
fluent speakers as well as from ant hropol ogi cal sources
that have been affirmed by the teachers who hold clan
history. This is not to say that the federal and provincial
governnments shoul d not be held accountable for the
i njustices of the past, their history of greed and hatred
nmust be confronted on a practical level that assists in
transformng the suffering. The responsibility to gather
information to devel op curriculuns that assist our children
in knowing the integrity of ancestral teachings and giving
an accurate account of Canadi an history for adol escents and
adults is ours as Indigenous people. The statistics on
I ndi genous education in Canada indicates that we are not
yet in the process of transform ng our suffering.

The combi nati on of seeking power and control in

territories as in the conflict in the nanalsk of Gts'ilaasl

274 | bid., 433-434.
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and fragnentation of the famly and community unit through

“di spl acement and assi m | ati on®’®”

has | eft | ndi genous
people in a place of soul |loss. Qur collective soul renains
the captive of agony and despair reflected in our socia
statistics.?®

The power to transformour suffering wll not cone
fromreversing polarities of power. Establishing social or
educational services that are nodel ed after provincial or
federal systens is the internalization of col onial
del usions. Continuing to blane provincial and federal
governnents for our suffering is to remain powerless to
create change. The struggle against injustice of both the
past and present nust, as the Ayaawx, Christian, Buddhi st
and other religions teach us; the power nust cone fromthe
cerenoni al integrated act of suw | sguitk.

G txsan elder, M. Fred Wale, an acconplished runner
in his youth and survivor of a childhood of alienation and

abuse at residential school stated the need for a hone that

of fers ancestral teachings.?’ He proposed al ong with many

2’5 |bid., 5.

278 | bid., Aboriginal-ldentified Social Problens, 59:
Causes of Death, 154; Social Assistance, 168; Hi ghest Level
of Education, 440.

27 Fred Wale held the nane Atiitkalw’ o, House of

Sm ooygyit Xgwoi ntxw. He attended St. Ceorge’s
[residential] School in Lytton. Along with |ocal awards in
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ot hers throughout the recommendations of the RCAP?*’® the
need to establish educational institutions in our
comuni ti es where elders, children and adol escents can neet
to | earn teachings through cerenony, song, food
preparation, |anguage and cerenonies that strengthen the
heart.

One of the positive attributes that suffering has
brought to I ndigenous people is the journey to find freedom
fromsuffering through spiritual cerenony. For exanple, the
federally funded treatnment centre in Kitwanga, WIp
Si’satxw, offers facilitated sweats every Sunday.
Purification anongst the Gtxsan, N sga a and Ts’ nsyen were
i ndi vidual, private cerenonies. Wth the rejection of
purification by the Christian church in Ts nsyen territory
many who attended treatnment centres such as Round Lake and
Wl p Si’satxw have participated in sweat cerenonies from
Cree, Lakota and Arapaho nations in their healing process
and have brought the teachings back to their hone
conmmuni ti es.

According to ancestral teachings, accepting cerenony

that strengthens the heart fromthe practise of other

the past, he recently received an award for 25-year
participation in the Terry Fox Run.
2’8 Royal Conmission, Gathering Strength, 242-47, 528-29.
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nations is a gift and respect is the appropriate response.
| ndi genous nations fromthe Prairie | ands throughout the
central regions of North Anerica have shared teachi ngs such
as the Four Directions, the Sweat and the Pipe. Al of the
rituals through cerenony associated with these three
vehicles for prayer to Smiooygi dm Laxha are bei ng adapted
by ot her |ndigenous nations uniting hearts in the process
of transform ng suffering.

The power for transformng suffering rests in the
nmedi tative practise of traditional purification cerenonies,
subm tting one’'s thoughts and heart to truth, respect, |ove
and conpassion. All purification cerenpnies are vehicles to
transform suffering. An exanple of how cerenony can be
conbi ned with ancestral principles is Heiltsuk conmunity
nmenber and teacher, Frank Brown. After being convicted as
an adol escent for break and entry, assault and theft, Frank
Brown’s fam |y asked for permission to use traditional
Hei |l tsuk nmethods for intervention. The video, Voyage of

Redi scovery, is Frank’s story of transformng rage to

conpassi on. 2

279 See I ndex of Movie Reviews,

http://ww. novi erevi e. ws/ novi es/ 1676177/ voyage- of -
redi scovery. htm , (accessed Septenber 20, 2008).
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Figure 13. “Cedar bough.” Retouched photo fromthe personal collection
of the author.

Traditional cerenonies connected to Adaawx are an
integral part of the arts. The arts have and continue to be
our rel ational connection to the spirit of our ancestors.
The expression of the dial ogue between human bei ngs,
animal s that inhabit the |land, water and the supernatura
wor | d di spl ayed on house fronts or hair conbs, the | ove and
respect for the relationship has been visible for thousands
of years. As well as painted and carved expressions of the

rel ati onshi p between humans, ani mals and supernat ural
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bei ngs, songs and dances about the conflicts and
restorations in these rel ationships are being resurrected

°in Bella Coola and

by youth such as the Nel son twi ns?®
W1 1iam Wasden?®! in Alert Bay.

The devel opnent of art schools such as K san?®? | ocat ed
in Gtxsan territory in the town of Hazelton at the
confl uence of the Skeena and Bul kl ey Ri vers and Nort hwest
Community Coll ege’s Freda Di esing School of Northwest Coast
Art?8 | ocated in Terrace, British Colunbia in Ts’ msyen
territory are steps toward providing opportunities for
individuals to | earn nore about ancestral teachings through
art.

In order to determ ne our destiny as I|ndigenous
Canadi ans and si nul taneously honour our ancestral teachings
in schooling, social prograns, econom c devel opnent, and
art education there are two major tasks that nust be

acconplished. The first task is to return to the teachings

of our ancestors that help us to access the strength to

280 For nore information on Chris and Lance Nel son’s

si ngi ng i nvol venent see,

http://ww. yout ube. com wat ch?v=ARHX z| YLOW&f eat ur e=r el at ed
(accessed Septenber 20, 2008).

281 See WIIliam Wasden, http://www. williamwasden. cont
(accessed August 6, 2008).

282 See http://ww. ksan. org (accessed September 20, 2008).
283 See Freda Diesing School of Northwest Coast Art,
http://ww. nwcc. bc. ca/ FNFA/ i ndex. cf n#1 (accessed August 6,
2008) .
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transform the oppressor power of dom nation, greed, hatred
and lies to peace. The second task is to take the
transformative teachings that assist in spiritual bal ance
to both the oppressed and the oppressor through neans and

nmet hods that encourage freedom and peace for both of them
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Eagl e Submer ged

Feet conceal ed from si ght
Hol di ng bel ow the flat surface

The face of Cod

Reachi ng as a branch
Her feet clinging
To H s contour
Wth only

The reflection of a nountain

Bet ween t hen?®*

284 © Patricia June Vickers, April 30, 2007.
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Chapter 10: Concl usion

Suffering through violence in ny famly of origin and
personal struggles with depression, entrenched beliefs of
inferiority due to ethnicity, and displacenment conpelled ny
search to understand the origins and nature of their power
and influence over nme. My study reveals that col onial
oppression caused suffering in the Iives of many Indi genous
North American famlies. The despair and angui sh in our
communities today is rooted in generations of direct,
structural, and cultural violence in colonial oppression
that fractured famlies, tribes and nations — all aspects
of | ndi genous ways of |iving have been affected. From
bodi es of work such as the RCAP, ?®® giving detail to the
hi story of discrimnatory violence, the term “col onial

”

oppression,” has cone to nean acts of terror and viol ence
that assaulted our ancestral |aw, |anguage, traditiona
territories, spiritual teachings and | and-based know edge
of respect.

Col oni zation in the “new worl d” has not brought the
joy of freedomfor North Americans. The search for progress

and freedomin North Anerica resulted in accel erated

consunpti on al ongsi de oppression of |ndigenous people. One

285 Canada, Report of the Royal Commi ssion on Aborigina
Peoples (O tawa: Canada Comruni cation G oup, 1996).
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of the dynam cs underpinning the violence in North
Anerica’'s history is greed without a conscience. Concerning
unconsci ous action Freire wote:

The oppressor consciousness tends to transform

everything surrounding it into an object of its

dom nation. The earth, property, production, the

creations of people, people thenselves, tine—

everything is reduced to the status of objects at

its di sposal . 28

Thr ough dom nation power, children were conditioned to
an environnment of terror, objects to be controlled through
system c discrimnatory violence in education institutions.
Resi dential and federal day schools, willfully worked to
extingui sh ancestral teachings and | ndi genous | anguages,
forcibly assimlating us into the world of “the civilized”
t hrough dom nation. Dom nation power is destructive power.
Several generations of conditioning children toward
vi ol ence and i nhunmane behaviour is the | egacy of oppression
in North Anerica, not creating an advanced civilization in
the new worl d. The Christian churches were allies, acting
as a conduit for terror and viol ence rather than teaching
the principle of |ove through exanple.

CGovernnent | egislation assunmed responsibility by

over seei ng t he managenent of |ndi genous people and | ands.

286 paul 0 Freire, Pedagogy of the Oppressed (New York:

Conti nuum 1995) 40.
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Such an act of dom nation has created poverty, dependency
and on-goi ng divi si on anongst us, creating an on-off
reserve distinction and acceptance-rejection through bl ood
quantum r at her than honouring ancestral ties regardl ess of
ethnic inter-marriages. Forced rel ocations of entire
communities to gain greater control of |ndigenous people
and resources has caused further psycho-spiritua

di spl acenent and angui sh.

Qur social state of poverty is not due to inferiority.
Qur suicide rates of five to seven tinmes higher for our
yout h?®” i s due to uprootedness, displacement, a history of
oppression and a fragnented connection to our ancestral
teachi ngs. The violence and neglect in our famlies today
is directly related to the condition of our beliefs.

Dom nati on has not brought liberation to a hi gher way
of being — to the contrary, it has forced us to accept that
our destiny is as we experience it in our comunities today
— dark and depressing and pulsing with despair. W have
conme to accept the lie that we are inferior, sub-human,
heat hen savages. Such beliefs are now evident in our

fam lies and conmunities, in our child neglect, fetal

287 See Heal th Canada, www. hc-sc. gc. ca/fni h-

spni / pronotion/suicide/index _e.htm (accessed August 6,
2008) .
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al cohol syndrone, spousal abuse, al coholism drug
addi cti on, sexual abuse, prostitution, poverty, economc
dependency, nental disorders, high school drop-out rates,
injury related deaths and suicide. Cearly, there is on-
goi ng evi dence that we have | ost respect for each other and
ourselves in our comunities. The abuse through dom nation
suffered by our grandparents and parents i s now being
passed on to our children and grandchildren. Transform ng
our beliefs nust include our ancestral teachings that
direct us toward restoring respect and spiritual bal ance.
Education institutions, health services, churches and
governnments can assist us in re-connecting to our ancestra
teachi ngs through practical application. Sloughing off
colonial relegation to inferiority in post-secondary
education institutions requires on-going dial ogue. Wt hout
concerted, focused, intentional efforts to confront
oppression of Indigenous people, there will be little
change in programdelivery regardl ess of what the program
offers. An effective |Indigenous program whether it is a
| anguage, teacher certification, business admnistration,
soci al services, or art program needs to confront the
del usi onal nature of colonial beliefs, and to articul ate
the wi sdom and know edge of | ocal |ndigenous

epi stenol ogi es. To establish a post-secondary departnent of
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I ndi genous (or also titled First Nations or Aboriginal)

St udi es -- whet her ant hropol ogi sts, historians,
psychol ogi sts, graduates wi th honours or prestigi ous

fell owships -- the creation of a true Indi genous program
must be devel oped not only by scholars, both Indi genous and
non- | ndi genous, but in consultation with Indigenous
conmmuni ti es.

What causes Vine Deloria Jr. to wite, “Professors in
the classroons still promul gate out noded and erroneous
characterizations of tribal practices and beliefs. W have
made very little progress in building a bridge over which
future generations can cross”??®® A post-secondary
I ndi genous program wi t hout community involvenent is sinply
one nore post-secondary initiative conditioning |Indigenous
students to outnoded col onial beliefs of insignificance.
The task of working with elders and fluent speakers to
devel op academi c programs and curriculumis challenging.
The co-creation that nmust happen to devel op | ndi genous
curricula nmust be founded on our ancestral principles of
respect, truth, and conpassion. Program devel opers nust sit

patiently to listen, knowi ng that the w sdom of our

88 Vine Deloria Jr., “Anthros, Indians, and Planetary
Reality,” in Indians and Anthropol ogists: Vine Deloria Jr.
and the Critique of Anthropology, eds. T. Biolsi & L.

Zi mrerman (Tucson: University of Arizona Press, 1997) 211.
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ancestors will energe with dedicated, patient, intentional
focus. Yet there are barriers to retrieving the Ayaawx: we
have | ayers of abuse in our famlies — elders who have
abused children as they were abused in residential school,
repression of violence fromresidential school creating
enoti onal di stance, generations of addictions, sexual
acting out in an attenpt to dull the pain of an abusive,
negl ectful chil dhood, an overall |ack of accountability and
responsibility for wongdoing due to our state of
dependency, fear of betraying famly integrity, and
oppressor dogma that the Ayaawx is of the devil. These are
some of the barriers | have encountered as a clinical
counsel or, post-secondary instructor, and consultant in our
communi ties on and off reserve on the Northwest coast of
British Colunbia. Research and study of our Ayaawx wi |
requi re patience, awareness, understanding, courage,
conpassi on and dedi cation. Devel opi ng an | ndi genous program
will take tinme; trust in the power of our ancestra
teachings existing within our despair is a pre-requisite.
Ts’ nsyen epi stenology is a living power that is relevant to
Canadi an society and deserves both the tine and effort to
articul ate student courses and prograns for both Indi genous

and non- 1 ndi genous Canadi ans.
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Respect and power can be increased through not only
educati on but provincial and federal nental health services
to I ndi genous Canadi ans as well. The Assenbly of First
Nat i ons has described current nental health services for
| ndi genous Canadi ans as having “large gaps.”?® As nental
heal th providers, there needs to be extensive docunentation
regarding the extent of disorders that include depression,
post traumatic stress, anxiety, dissociative disorders,
sexual and addictive behaviours and the rel ati onshi p of
psycho-soci al inbal ance to residential school survivors as
well as a history of social and cultural oppression.
Further, we need to docunent the effectiveness of prograns

9 and ot her | and-based treatnent

such as Redi scovery?®
prograns founded on ancestral teachings.

A good exanple of incorporating ancestral law into
mental health services is the use of cleansing cerenonies.
Wth the high rate of youth suicide in our comunities,
support workers, both Indigenous and non-I ndi genous, need

to be assessed using both cultural and psychot herapeutic

nmet hods. Culturally, when any person has a history of

289 For Resolution 15 passed at the July 5-7, 2005 assenbly

in Yellowknife, NW, see Assenbly of First Nations,
http://afn.calarticle.asp? d=1851 (accessed August 6,
2008) .

20 See the website at, http://ww.redi scovery.org/,
(accessed on Septenber 20, 2008).
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suicide attenpts, it is believed throughout Indigenous
comuni ties on the northwest coast that their soul is stuck
at the place of trauma and needs to be call ed back,
restoring their power. Wen an individual has a series of
traumatic events, their recovery process is one of

retrieval of the soul trapped in |ayers of trauma. Elders
in the community can offer cleansing nethods to address the
wor ker’ s personal history with suicide to assist themin
restoring personal spiritual balance. In Nuxalk territory,
the el ders use cedar branches, fire, prayer and dial ogue

with famly in their “snoking cerenony.” C eansing
cerenoni es address the offense and ground the individual in
ancestral teachings through practical application restoring
bal ance. Wtnesses are always a crucial aspect to cleansing
cerenoni es and can vary fromthe imedi ate famly to the
community as invited w tnesses, depending on the nature of
the offense. It is best to consult with [ocal Indigenous
comuni ties regarding soul loss and retrieval practices if
the Health services have not advanced to include resources
of cultural nethods of restoring individual and collective
bal ance.

Restoring bal ance by the Christian churches nust not

be limted to public apol ogies and financial support for
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the Indian Residential School survivors.? True acts of
reconciliation approach the offended by respecting their
ancestral teachings. For exanple, the Anglican, Roman
Catholic and United church clergy in Ts' nmsyen territory can
make personal statements of w ongdoi ngs supported by their
congregation through the feast system A non-Ts’ nmsyen
hosting a cl eansing cerenony to ask forgiveness for
wr ongdoi ngs of the past is not only denonstrating the wll
to change the direction of their individual pathway of
oppressive offenses, they are al so respecting Ts nsyen
ancestral principles. By practicing Ts’ nsyen ancestral |aw,
one shows respect for Ts’ msyen people past and present. W
are taught that the pathway will be clear and the necessary
support will be there when needed when the intention of the
heart rests in respect. Action toward reconciling the
hi story of injustices and viol ence needs to be founded on a
respectful relationship with Indigenous comuniti es.

This dissertation is the beginning of necessary steps
to recover our ancestral principles. As Indigenous people
on the Northwest coast, we nust discuss the future of our

tribal systemapplied to areas such as: inclusion, conflict

21 See Indian and Northern Affairs Canada: Resol ution
Sector, http://www.irsr-

rqpi . gc.cal/english/truth reconciliation comm ssion. htni
(accessed August 6, 2008).




211

resol ution, imersion schools, confronting generational
abuse, transcendi ng on-off reserve nmentality, adult
| earni ng founded on ancestral teachings and cl eansi ng
practices. |ndigenous and non-Indi genous schol ars studying
ancestral teachings of the Northwest coast need to dial ogue
wi th each other and speakers to unite as one heart to neet
the chall enge of articul ating epistenol ogy specific to each
separate First Nation. Where the principles of each
Nort hwest coast First Nation overlap, a Northwest coast
I ndi genous epi st enol ogy can be devel oped. The focus on the
wor k of scholar Freire in this dissertation evolved because
his witing transfornmed ny counter-productive belief system
as the oppressed. Qur research and witing as |ndigenous
scholars needs to submit to the power of respect to assist
the transformati on of oppression: our work nmust contribute
to transform ng suffering.

As 1 ndi genous peopl e of Canada, we are at a crucia
and critical time of choosing our pathway, one that honours
the heart and ancestral teachings of respect or one that
per pet uat es dom nati on power. Concerning power, Frank
Cal der had rmuch to share during nmany of his persona

visits. Once, he recounted w tnessing the novenent of a
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power ful hal aayt?® from G txaala while visiting the village
of Laxgalts’ ap in the Nass Valley. According to Cal der,

G t xaala was known for halaayts with great spiritual power
but this one chil dhood experience in particular was

menor abl e for Calder. There was comotion in his uncle’'s
house and he watched as his uncles followed the G txaala
hal aayt who ordered the Laxgalts ap village followers to
dig in a particular spot and there they unearthed the first
of four “boxes” with paraphernalia.??® The hal aayt had a
growi ng nunber of followers as he continued to instruct the
villagers to dig at specific spots, each tine unearthing or
uncovering a box. By the tinme they reached the fourth site,
t he box was gone and there was only a hole. The boxes

bel onged to the hal daawgits of the vill age. 2%

292 The word hal aayt can be used to refer to spiritua

power, a shaman, or a dance of a chief or a shaman. See

Li ngual Links (Ts’ msyen Snmi al gyax Authority),

htt p://smal gyax. unbc. ca/ (accessed August 6, 2008). See

al so v-F. @uédon, “An Introduction to Tsm shian Wrl dvi ew
and Its Practitioners,” in The Tsinshian: |nages of the
Past; Views for the Present, ed. Margaret Seguin

(Vancouver: UBC Press, 1984) 147.

293 pid., 146-49.

294 Frank Cal der, in conversation with author, Victoria, BC
at the residence of the author, June 2002.
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Hal daawgit medicine (witchcraft), according to Ernie

Thevar ge, 2%

a spiritual teacher fromD Arcy, British
Colunbia, is easily learned and for this reason continues
to be practised in our comunities. Thevarge states, that
good nedi ci ne — hal aayt power — is not as easily | earned,
and requires on-going dedicated daily practise that
di scourages individuals who seek power for dom nation and
control of others and situations. The theme of good and
evil exists in Ts nsyen ancestral teachings. The struggle
agai nst evil has been, and continues to be, a reality,
which may result in sickness and even death of |oved ones
or relatives through the practise of hal daawgit nedi ci ne.
Today, our fear need not be of such practise but of the
secrets of violence and abuse hi dden away for generations
in our famlies.

The abuse, neglect and violence in our famlies today
are the bad nedicine box buried in our honmes causing the
spiritual inbalance or sicknesses found in the social

statistics of this dissertation. To transform our

suffering, we must begin by cleansing ourselves. The Law

2% Thevarge is fromthe Lil’ wat Nation and lives in

D Arcy, BC. He facilitates purification cerenonies for
menbers of his community and nation.
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Conmi ssi on of Canada, 2°® RCAP, 2°” and nore recently, the

“sui cide epidenmic” in the Hazelton region, ?°® and death of
two toddlers on the Yellow Quill reservation®® all give
account of the fact that we are still suffering as one
heart on or off reserve. Qppression is a spiritual

condi tion and nust be transforned by a spiritual act. But
our ancestors have left us a clear, well worn but narrow
pathway to freedom The pathway requires disciplined,
intentional, nmeditative action. Acting on the inportance of
our spiritual condition is enphasized by Ella Deloria in

her book, Speaking of I|ndians:

Al that which lies hidden in the renpte past is
Interesting, to be sure, but not so inportant as
the present and the future. The vital concern is
not where a people cane from physically, but
where they are going, spiritually. 3
Oiginally published in 1944, the words remain rel evant
today. As with Christianity and Buddhi st teachings, the
teachi ngs of the Ayaawx stress the inportance of the

condition of the heart and m nd. As Ts’ nsyens, as the

2% Law Conmi ssion of Canada, Restoring Dignity: Responding

to Child Abuse in Canadian Institutions (Otawa: M nister
of Public Wrks and Governnent Services, 2000) 51

297 Report of the Royal Conmi ssion.

2% David Wlie, “Hazelton cries for help amid suicide
‘epidem c,’” Vancouver Sun, Novenber 23, 2007.

299 Tim Cook, “@Gieving grandmother calls for change,”

G obe and Mail, February 4, 2008.

30 Ella Deloria, Speaking of Indians (Lincoln: University
of Nebraska Press, 1998) 2.
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I ndi genous of North Anerica, we have a great task, a
spiritual task. We nust grasp the ball of light in the box
of our ancestral teachings and release it to our world of
dark despair. We nust value what Sm ooygyit dimla_xha has
given us, to breath |ife—conpassion into our state of
decay. The power of the Ayaawx wi Il never dimnish. The
portal to understanding the power of the Ayaawx is in our
Adaawx and in our |language. It is inperative that we choose
to honour the |anguage and teachi ngs of our ancestors; for
in doing so we choose respect. As we choose loonsk, as we
choose conpassion, we will transformour suffering and the

suffering of humanki nd.
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Figure 14. G tanyow, pole detail top. “Under the power” photo fromthe
personal collection of the author. The pol e belongs to Sm ooygyit Gaaas
H aam
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Appendi x

Photo in the personal collection of the author.
Totem pol e bel ongs to Sm ooygyit Gaaas H aam of
the Lax Gyibuu Can in Gtanyow, British

Col unbi a. Used with perm ssion.

Photo in the personal collection of the author.
Totem pol e bel ongs to Sm ooygyit Gaaas H aam of
the Lax Gyibuu Can in Gtanyow, British

Col unbi a. Used wi th perm ssion.

“Peradventure” Personal collection, unpublished
poem © Patricia June Vickers.

Photo “Fasting Bl anket” in the personal
col l ection of the author.

“Fromthe attic” personal collection, unpublished
poem © Patricia June Vickers.

“Sun Bear children” Photo in the personal
collection of the author. Totem pole belongs to
Sm ooygyit Del ganuukw of the Lax Seel in Kispiox,
British Colunbia. Used with permni ssion.

“Hal aayt headdress” personal collection of the
author. On display in the Prince Rupert Miseum
Prince Rupert, British Col unbia.

“Swanaskxw’ personal collection, unpublished poen
© Patricia June Vickers.

“The journey” photo in personal collection of the
aut hor. Totem pol e bel ongs to Sni ooygyit

Del gamuukw of the Lax Seel in Kispiox, British
Col unbi a. Used with perm ssion.

“Cryi ng woman” photo in personal collection of
the author. Totem pol e bel ongs to Sm ooygyit

Tsii basa of Kispiox, British Colunbia. Used with
per m ssi on.
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“Chi | kat woven robe” in personal collection of
the author. On display in the Prince Rupert
Museum Prince Rupert, British Col unbi a.

“He’s waiting” personal collection, unpublished
poem © Patricia June Vickers.
“Eul ogy” personal witing, Patricia June Vickers.

“The Col | ection” personal collection, unpublished
poem © Patricia June Vickers.

“Ts’ meyen mask” personal collection of the
aut hor .

“The CGuests” personal collection, unpublished
poem © Patricia June Vickers.

“The heart” personal collection of the author.

“Cedar bough” fromthe personal collection of the
aut hor.

“Eagl e submerged” personal collection,
unpubl i shed poem © Patricia June Vickers.

“Under the power” photo fromthe personal

coll ection of the author. Totem pole belongs to
Sm ooygyit Gnaas H aam of the Lax Gyibuu Clan in
G tanyow, British Colunbia. Used with perm ssion.
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