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ABSTRACT

This study examines the phenomenon of what Halq'eméylem renewal means in the lives of
Sté:16 people today. Sté:16 elders emphasize that Sté:16 identity and worldview are embedded
in our near-extinct Halq'eméylem language, which identifies us as a distinct Aboriginal people
in Canada. To illuminate the elders’ assertion, the author uses an heuristic approach to
examine a) the historical demise and recent rise of our language using st'ixem (worthless
people) and sn2lz:lh (worthy people) as a metaphorical theme reflected in our lived experience,
b) how the term snastexwexpresses a Sté:16 worldview of spinitual relationship with the land
based on harmony and respect, and ¢) how Halg'eméylem binds the people and their
Riverworldview into an indistinguishable whole. These aspects of Sté:16 history and language
provide a context for the stories of what language renewal means to nine Halq'eméylem
revivalists who have been associated with the Skulkayn, Coqualeetza and Shxweli programs,
spanning over thirty years of Halq'eméylem renewal efforts.

The researcher uses an aesthetic approach drawing on the concept of “humans as aesthetic,”
with the assumption that “as one moves toward beauty, one moves toward wholeness.” This
assumption is applied to reviving Halq’eméylem to restore wholeness to what it means to be
Sté:16. Interviews with the co-researchers were conducted using an aesthetic protocol of
empathy and respect. The interviews were transformed into “poetic monologues” to engage
the reader in a dynamic of “play,” and present the co-researchers close to the depictions of

their experiences.

'The “poetic monologues” reveal that within a short period of time, the Sté6:16 persisted against
all odds to develop a multi-dimensional Halgeméylem movement to “hold aur larguage bigh.” In
addition to increased self-esteem and pride with the use of Halqeméylem, we can see a
reversal of the trend toward Halq’eméylem extinction. The Halq'eméylem revivalists draw their
inspiration from the fluent speaking elders who contribute unconditionally to the revival
effort; their greatest rewards are hearing the children speak, sing and pray in Halq'eméylem.
The study concludes that Riverworldview is manifest in Sté:16 contemporary life, and that

Halq’eméylem revitalization can continue the legacy of a Riverworld aesthetic into the future.


Lisa Dixon
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GLOSSARY OF HALQ’EME YLEM TERMS

Tset hikustecwte squélteliset, We hold our language high
Yalh yexwhkwas hdy, nekwewites, Thank you, everyone.
Acylexow te Sté:lp shocueli. The spirit of the Sté:15 lives.
S°dh Téméxw Our Land
sxwixwryirn, Ongin stories
Xa:ls, Transformer
Xexd:ls, Transformers
Ohidhelh Sty Great Spirit
Xuelfrern, White person
Xuelelitern, White persons
staxem, worthless people who does not know their history (*)
smeld:lh, worthy people who knows their history
pilekurset, we rise
xélthetset, write ourselves
Xueliterngel, White language, English
E yyzzlba! beautiful!
Yiiugulha, really beautifull
Law Lidexwue éof Hello, How are you?
Isrs'el &l Very fine.
Tl Isthore, 1 love you
mb:quy bird or duck
shocuel, spinit
Xudhyarm, always wild strawberries, Cheam village and island
Ldlerrs }eSel)d@czee, House of Elders
Te Squdlteltset Sq'ép, Our language Group

Qput Tu Squels, Gathenng of the Languages
qzquzzds true story

-méxy a suffix that means person
Halg'eréylem, Upriver dialect of Halkomelem
S’db Témécwie tewels This is Our Land.
Xdbnet te mekewSstam We have to look after everything that belongs to us.
snestiyecg power of thought and vitality in all of nature
Lbilbeqi, Mother mountain, Mt. Cheam
3_ce)_céy£, change or transform something, now name for site near Hatzic
xép, root of above
xeylt, write something
xét'e, saying, say, said
xwiysetdha, we will die out

éue xwiyser.we did not die out



xéltdeuem, they wrote us

xélthettset, we wrote ourselves

xdltel, writing instrument

aylexy be alive, live

pd-erussetcha, we will rise

p-bdery rise

A thdlers, Artchelitz, “edge at bottom” or “place where two rivers meet”
Chyéry, Cheam, “always wild strawberries”

Leqgd:mel, Lakahahmen, “level place” or “place that is visited”
Skwidters, Peters, “water trickling through”

Sq'éugel, Seabird Island, “tumn in the river”

Shxwowhand, O’hamil, “where the river levels and widens”
Stédxuery’, Squeah, St’elxweth’, “to move in a semi-circle with the current”
Skudye, possibly “waterfalls” or from Lillooet

Chtyigtel, Tzeachten, “fish weir”

Xuoxcweld:hp, Yale, “willow tree place”

Tsehcubyeqy “quieter water on the head” (Galloway, 1993, p.649)
skwinth, slave

shxwld:m Indian doctor

tilem song

st'ilem; to sing

mestiyexwy person or people

syldlem, year

skwexds, moon, month

-ass, suffix refers to face, round, coin

kwex-, to count (root in the word for moon or month)

miga, fallen snow(s)[the word is not plural but is used that way with numbers to count years.)
tempdikwd, October, time to smoke dry Chehalis spring salmon
terrthiltel, time to dry salmon (October)

xets o:uestel, November, time to put away canoe paddles for winter
telxwitsel, leaves are falling (November)

megas, December, fallen snow season

pdldges, January, dried sockeye head, torch season

temtl’i'q’es, February, time to get jammed 1n as in a trap, a box, referring to snow in pithouse
tert elémses, time one’s hand sticks to things from the cold (February)
weléke ‘es, Maroh, little frog season, when they start talling

queloythilem, birds maling music, (March)

temkeuikuexel, April, time for baby sockeye salmon

lhemt’des, time of spring showers in one’s eyes (April)

termielile, My, time for salmonberries

tergagd;, June, time for high water

tent g time for gooseberries (June)

epdlétel, July, tenth month

temgudil, time for mosquitoes (July)



temehdlbtel, time to wind dry fish at Yale (July)
temthéqi, August, time for sockeye salmon

tembkw d:lexw, September, time for dog salmon

[ te smd:lt, to the mountain

t6:, toward the river (on land), toward the middle of the river (when in the river)
chdichn, way from shore (on the river)

cho:leqw, toward the backwoods, away from the river.
woqw’, drift downsweam, drown

lbés, drift downriver

abtw, upstream

tiyt, upriver

lhosexel, downrtiver way, down that way, downriver below
tiylexel, upriver way, up that way, way upriver

tellbos, from downriver

teltiyt, from upriver

sthéq gel, way upriver

theq ewilh, ‘opposite side of the house (on the inside)
chuchmwaxel, ‘front end of house (inside or out)’
stselgwaxel, ‘back end of house (inside or out)
styytdxel, ‘apper end of house (inside or out)’
sewqwdxel, lower end of the house’

t'dxw, ‘going downriver’

xwt docwestses, ‘hollow of the hand’

xwit dxcwesxcel, ‘arch of the foot,

¢y, be good, good, it is good

Y7:w!, exclamation, ‘really beautiful

* Note on the use of the term sz dxen.

Some discrepancy exists regarding the use of the term szdxem. Catlson (1997, p.90) lists the
term s %éxez to mean ‘low status,” ‘worthless people who have forgotten their history.” There is
no sequence of “s’t” [s?t] permitted anywhere in Halq’eméylem. Galloway’s (1999) Finderlist for
Upriver Halkomelem Dictionary includes a close rendition of s%éxem in stixem, the word for ‘slime,’
and ffexerm, the word for ‘slimy.” However, this term is not known to be used to refer to
people. The wortd for ‘unfortunate person’ is listed as sttesos in T6:lméls Ye Siyelyolexwa
(1980, p. 101). Stitesos is also listed in Galloway’s (1999) Finderlist as ‘low class person.” A
Downriver (Katzie) Halg’eméylem term “st’€xam” does refer to low-class person (Suttles,
1955:12), and the Downriver (Musqueam) Halkomelem term is given as St’éxem ‘low-class
person’ in the 1985 draft of Suttles Musqueam Grammar: Downriver IPA é corresponds to
Upriver orthographic 4, and the Halq’eméylem spelling s¢dxe will be used for this paper.

x1



A:-YLEXW TE STO:LO SHXWELI. THE SPIRIT OF THE STO:LO LIVES.

Today, there is a movement afoot in $'¢h Téréw

A movement of Halq'eméylem revivalists

Who are taking the last breath of our Halg'eméylem language,
“Putting it away” in their hearts and minds

And breathing it throughout the land.
Asflexwte Stils Shxweli. The spirit of the Stélo lives.

We are the Upriver Halg’eméylem people of
The Sumas, Pilalt, Chilliwack, Chehalis and Tait.

Our Sxwnxuzryimtell us we have lived here since time immemonal.
And tell of Xd:ls who brought order to our world

When people with power, animal people,

Deformed men and other creatures prevailed.

Chidselh Stydzm, the Great Spirit, creator of earth and humanity
Sent X4k to earth “to put things nght.”

Xl transformed our ancestors into animals, plants and stones.
These stories of a myth-age world, with mystery beyond our ken,
Tell how we became fully human, and connected to S'dh Térdew

A Hexwte S 166 Shoaweli. The spirit of the Sté:lo lives.

Our Halq’eméylem language, bom of our interconnecting
Interrelationship with the River, the St6:16,

Defined us, gave us our identity,

Including a protocol of respect and power shared with all of nature,
A philosophy in harmey with her.

Our Halq'eméylem language, a gift from the creator,

Expresses best our relationship with each other and creation.

Asflecwie Stélo Shxaweli. The spiit of the St6:05 ives.

“So God created man in his own image” says the book of Genesis,
“In the image of God created he him; male and female created he them,

And God blessed them, and God said unto them, Be fruitful and Multiply,

And replenish the earth and subdue it; and have domrnon oer the fish of the sea,

Over the fowl of the air, and over every living thing that moveth upon the earth (Genesis,
Chap. 1 Vx. 27, 28).



The West came with their donzrion ower philosophy, and

Recreated us with their systems of understanding the world.

“They should be good servants and very intelligent,” says Columbus,
“For I have observed that they soon repeat anything that is said to them,
And 1 believe that they would easily be made Christian,

For they appeared to me to have no religion.”

Aslexwie Stéls Shxaweli. The spirit of the S6:0p ives.

When Europeans came to S'dh Téréiw we called them

“Hungry people,” or “Xwdftent” in Halg’eméylem,

Reflecting the Xweliterrss insatiable appetite for the land and its resources.

And then came the darkest era in the history of our relations with the Xw#liter,
When their diseases nearly wiped us out; their laws kept us in check;

And their alcohol numbed our pain, and brought us to our lowest point.

We became st'dxemn, worthless people

Who do not know our history, language and culture.

The residential schools wrought the destruction of our family system,

'The most powerful means by which our language and culture was transmitted.
We became confused and ambivalent about who we were,

Unable to develop self-esteem and pride in being Sté:16.

A lexwie Stéls Shoaweli. The spirit of the Stilo ives.

“Language is culture, culture is language.”

“Language is central to cultural identity.”

“Language enhances self-esteem and pride.”

“Language expresses the Worldview of its speakers,” and
“Without our language we will cease to exist as a unique people.”

These elders’ refrains echo in my mind as a St6:16 person
Who is acutely aware of the critical state of our language.

Axflecwie Sttls Shxaveli, The spirit of the S5 ives.

Today, only a few adults speak Halq’eméylem fluently.

It is rarely taught to our children at home.

Our fluent speakers are declining as our numbers increase, and
Only three of them can read and write our language.

English is spoken in most situations.

We are told our language is dbsdlescerz, heading toward extinaion,



And what we do now will determine whether we reverse the process,
Or allow our precious Halgpeméylem to die.

We can choose: stxemor smeli:lb.

We can choose to become sn2li:lh, worthy people

Who know our history, language and culture.

Alecwte Stéilo Shxweli. The spirit of the St6:1s bves.

“How can you claim your land back if you can’t even speak your own language?”
Came the taunting words of Pierre Elliot Trudeau who challenged our
Rights to exist as distinct peoples of this land in his 1969 White Paper policy.
Abonginal peoples united in protest against the policy and reversed it
Asserting our Rights as distinct Abonginal peoples of this land.

Ten thousand years of $’6lh Téméxw and what it means to be St6:16

Will not be wiped away by 150 years of European colonization.

“We are fighting for our language, now,” says Tsdoyitheue,

Our young elder teacher, and in my mind I understand that

We are fighting for S @b Téréxy and all that it means to us.

“Our legends and stories entrench us in our country, S’dh Térex

Therefore our Halq’eméylem connects us to the land,” says Tlowksmot,
Who is leaming Halq’eméylem and teaching it to others.

Axlecwte Stilo Shxweli. The spirit of the Stéilo lines.

And now, from under the veil of XwAlizeninfluence,

We nse, pd:deutset, to name ourselves, to wnite ourselves, xéithetrset,

Even in Xwelfteryd, in the Xwelitentongue, xéltdeuen

And though our Halgeméylem language, our Xudlnexuzgel, has been submerged
Deep under the veil of Xueliteninfluence, we and our Xwélnecurge,

Our Halg'eméylem language, will burst through the Xwdlitenveil and

Breathe our identity throughout S°dh Térécw

For the spirit of the Sté:16, the spirit of the River, lives in our language.

Aslecwte Stélo Shxweli. The spirit of the S16:0o lves.

Halq’eméylem, an art that expresses the deep
Interconnectedness between the Sté:16 and Riverworld,

Binds the people and Riverworld into an indistinguishable whole,
Into a Riverworld aesthetic.

Eyqulba, “Beautiful,” Yitwgqulha, “Really Beautful!”

As one moves toward beauty, one moves toward wholeness,

Or the fullest potential of what one can be in the world.

Asflecwte Stélo Shxweli. The spirit of the St6:ls lives.



I assume my self to be Sté:16.

When I know who I am as a St6:16 person, I feel like a whole person.

If I do not have a strong sense of who I am,

I cannot function as a whole human being.

When I hear my language, I feel emotional.

When I see a St6:16 elder speak Halq' emeylern, my emotions well up inside.

It’s the coming to be whole, a recognition, a resonance of something deep inside
That wants to take form, to understand iself, an rmvatre

Yes, tears well up in my eyes at the wonder of becoming what I always knew I was.
It’s in my blood, 1t’s in the land, it’s in the naming, naming me.

Aslexwie Stélo Shxaweli. The spirit of the S16:15 lives.

“Please sing ‘My Home by the Fraser,” I would ask my mom repeatedly.
The song raised images I remembered of Hope, BC,

Of the mountains, Jakes and rivers, of the wild flowers, berries, salmon and oolichans.
We would play by the creeks and lakes,

And we would often go to Kawkawa Lake for swims, and for picnics.

All these things seemed pretty normal to me.

The word “St6:16” was never spoken in our home.

Nor was it understood that our St6:16 language was called Halg'eméylem.
Sometimes Dad would call us “re-e-al Xudnacwy

And said that it meant that we were re-e-al Indians.

I felt proud and distinct to be Xudhrexw to be real.

Aslecwte Stcl Shxaweli. The spirit of the S16:15 lives.

The elders have watched our precious Halg’eméylem diminish before their very eyes,
Swiftly replaced by English, “that white language.”

They have watched our people struggle with uttering even a few words in Halq’eméylem.
And after thirty years of Halg'eméylem revival efforts,

Through Skulkayn, Coqualeetza and Shxweli,

They have witnessed only a few people gain moderate fluency in the language.

Yet they never fail to give themselves to the work of Halg'eméylem revival.

All these years of their lives, they kept the language “put away”

In their hearts and minds for the benefit of future generations.

We raise our hands in thanls and respect for their great feat.

Aflecwie Stclo Shoaweli. The spirit of the St6:1s lives.

Today, there is a movement afoot to revive our language,
A movement of Halg'eméylem revivalists

Who are taking the last breath of Halg'eméylem,



“Putting 1t away” in their hearts and minds

And breathing it throughout $°dh Téréew

Law Lidexwue éo? Tsdts’el éyl Is a common refrain,

And “Tlisthére, [ love you)”

Seeds have been planted in the minds of the younger generations
Who have become hungry for the language.

St6:16 children are alking, praying and singing in Halg’eméylem,
And Halg’eméylem is increasingly becoming

A viable part of our modern Indigenous lifestyles.

The Halq'eméylem revivalists are making it happen,

As they work diligently and tirelessly,

Reversing the trend of Halg'eméylem extinction.
Halg’eméylem is reconnecting us with our Riverworld aesthetic,
Restoring us to wholeness as Sté:16, People of the River.

Yitwguiha! How Beautiful!



Chapter 1

“WITHOUT OUR LANGUAGE WE WILL CEASE TO EXIST AS A UNIQUE PEOPLE”
Language is Culture, Culture is Language

Language 1s coval to cdtwal idotity.  Language enbances self-esseern and pride which
pronotes ¢ffeare sodal adjustrent. Language expresses the uold wew of its speakers, i.e
the uniqueness of a adlture m ters o food, housing, dothing, methad of tadl;  how the
world wns created: the iteraction of plant, aromal, bird and buwman bfe; wos ue oganize
our society, ganes, songs, dances andant.  Language is the prinaplemeans bywhidh cultre is
brought together, shared and travsmitted to sucessie geevatiors.  (Stydneot, 1988:2).

The St6:16 community adopted the above mission statement in 1988. Siyamtelot, otherwise
known as Shirley D. Leon, in the paper Language is Cultwe, Culwoe is Langug, states, “Why
bother retaining a language which is no longer a viable part of modem Indigenous lifestyles?”
Her rhetorical question reflects the current state of St6:16 Halq’'eméylem. She reiterates the
contents of the mission statement quoted above and lists some of the benefits of ‘why bother’,
“.. can be crucial to physiological wellbeing, a sense of self-esteem, and social
development.... [Tntellectual growth and educational achievement flow from the ability to
have command of more than one language'.” The elders of the St6:16 community agree with a
similar view regarding the importance and benefit of retaming the Sté6:16 Halg’eméylem

language. Siyamtelot quotes this view,

1 Siyamtelot (Shirley D. Leon). 1988. Logug is Gdeae, Cdoge is Larguage. Unpublished paper. Sardis: Coqualeesra Guleural
Education and Training Centre, p. 6)



Owr larguage entudbies a wilue system about how ue bwe and relate to eadh other. It gres a
name to rdatioships anong kin, to rles and resporsibilities arong family mentes, 1o ties
with broader groups.  There are no E vglish wons for these relationships becarse, m general,
soaal and family liwes are differot fromoves.  If our language is destroyed, these relatiorships
break doun and will inevtalty destroy other aspects of our wy of life and cultwre, espedilly
thase that describe mun’s ovoron with nature, the Great Spint, and the onder of $rings.
Wishout our larguage, ve will eease to exist as a wique people (1988:7-8; AFN, 1992).

The elders’ statement, “Without our language, we will cease to exist as a unique people,”
implodes in my mind as a St6:16 person who is acutely aware of the critical state of our
language. The mplications of what that statement means concems me deeply. That critical
state, according to Bauman’s (1980) classification, shows how Halq’eméylem is verging on

obsolescence, in that

o onlyafew older adults speak the language fluently

the language is not taught to children in the home

the number of fluent speakers declines as the population increases

English is the preferred language in most situations

there are minimal literacy skills (reading and writing) among fluent speakers.

Obsolescence is the stage before extinction in Bauman’s (1980) classification which includes
flovorishing, enchawsg, dedirarg, obsdlesaent and extinet languages®. Only a handful of fluent speaking

elders are involved in the language work, so what we do now as a language community is

21bid



crucial to determining whether we reverse the process, or allow Sté:16 Halgeméylem to

become extinct’.

We are the Uprver Halqgeméylem people. Our language is one of three dialects of
Halkomelem, a member of the Salishan language family. Twenty-three languages of this family
span an area extending over southem British Columbia, Washington, northem Idaho, westem

Montana, and northwestern Oregon,. Kinkade (1992)* divides it into five branches:

Bella Coola
Central Salish

Comox/Shammon, Clallam, Halkomelem, Lushootseed, Nooksack, Pentlatch, Sechelt,
Squamish, Straits Salish, Twana

Interior Salish

Coeur d’Alene, Columbian, Kalispel/ Flathead/ Spokane, Lillooet, Okanagan/ Colville,
Shuswap, Thompson

Tillamook
Tsamosan

Lower Chehalis, Upper Chehalis, Cowlitz, Quinault

3 David Grystal (2000). Language Death. Cambridge: Carmbridge University Press.  Crystal states that since we can now
make a true assessment of the extent of language death, and the possibility that we might have only one language in the
world in a few hundred years, proposes that it is this generation that can make a difference, to either “sit back and do
nothing... ” or “to act, using as marry means as possible to confront the situation.. . p. 165-166).

* M. Dale Kinlwde, “Salishan Languages,” Intemational Encyclopaedia of Linguistics Volume 3. Edited by William Bright.
New York/Oxford: Oxford University Press, 1992.



Halkomelem’, of the Central Salish branch, is closely related to its neighbor to the north,
Squamish, and its neighbors to the south, Nooksack and Straits. and is divided into three
principle dialects: Upriver, Downnver and Island...

'Halkomelem Termitory

Gerdts and Compton www.sfu.ca/ halk-ethnobiology

The Upriver dialect 1s spoken from as far as Yale down to Matsqui in the lower Fraser Valley
of southwesten British Columbia. The Downriver dialect is spoken in the Vancouver
Metropolitan area, and the Island dialect is spoken on southeasten Vancouver Island from

north of Saanich Arm to Nanaimo.® Halg’eméylem is used when referring to the language

5 Halkomelem is an Anglicization of the Upriver term for the language. Due to different names for the language in different
dialects, the Anglicization is adopted to avoid favouritism when speaking about the whole language.

6 William W. Emendorf and Wayne Suttles. (1960). Pattern and Change in Halkomelem Salish Dialects. AL 2.7:1-32, p. 1.



from the Upriver perspective, and is further broken down into five sub-dialects, including
Sumas, Pilalt, Chilliwack, Chehalis and Tait.”

The three dialects differ significantly in terms of phonology, syntax, and vocabulary. One of
the most noticeable ways that the Upriver dialect differs from the Downnver and Island
dialects is the replacement of the sound “n” with the “I” sound. The Downnver and Island
dialects use both “n” and “L” though an older sub-dialect of Downnver substituted all
instances of “I” with the “n” sound® Also, the Upriver dialect lost a set of sounds— the
glottalized resonants (m’, I', w’, y) and developed a type of pitch-accent system of vowel tones
(marked with accents). We can see these differences in the name Halkomelem (applying the
Sté:16 orthography), as it is used in different places — Upriver Halq’eméylem, Downriver
(Musqueam) Hen’q’emi’nem’, and Island Hel’q’emi’nemy’. Notice the glottalized resonants
marked by () on the Downniver and Island versions that are omitted in Upriver. Notice as

« l”

well, the replacement of “I” in all instances of “n” for Upriver and the replacement of “n” for
“I” in the Downnver version of Halkomelem. Island uses both “n” and “1.” Also note the

accent on the “é” for Upriver Halkomelem.

Gerds (1977),” who studied vocabulary differences in the three Halkomelem dialects, found

that they form a chain. Some words are shared among all three dialects, while others are

7 Donna B Gerdts. (1977). A Dialect Survey of Halkomelem Salish. A Thesis Submitted in Partial Fulfillment of the
Requirements for the Degree of Master of Arts. University of British Columbia.  Gerdts Thesis indicated four dialects of
Upriver, Sumas, Chilliwack, Chehalis and Tait; however later descriptions inchide Pilale.

8 Elmendorf & Sutdes. pp 6-7. The authors note that the (]) and (n) sounds were part of both the Musqueam, or Downner,
and the Cowichan, or Island, dialects. Part of the Musqueam speaking community at one time shifted all () to (n), and
suggest that the shift was cultivated as a status symbol.

9 Gerdts, pp. 24-30.
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shared just between Upriver and Downniver, or between Downnver and Island dialects.
Somewimes each dialect has a different word. For example the word ‘big’ is hikwin Upriver
but % in Downriver and Island. The word ‘box’ is kwéxue/kwéxue’ in Upriver and Downriver
but x#em in Island. The Upriver dialect shows a pattern of vocabulary replacement, where
meanings of words shifted over time and new words were invented making use of semantically
similar roots. For example, snzjeth, the word meaning ‘meat’ in Upniver is the word for ‘deer’
in Island and Downriver, but #'dgtde (Jiterally ‘long ear’) is the word for ‘deer’ in Upriver. The
Island dialect has many words in common with other Central Salish languages, suggesting

extensive contact with them, especially Straits, making it the most diverse of the dialects

lexacally.

The three dialects differ significantly from each other, and there has been no wafied effort to
teach and study the languages. Each dialect has its own orthography (sometimes more than
one), reference grammar, dictionary, teaching materials, teachers, linguists, and so on. Other
than the dialect work of Elmendorf and Suttles (1960) and Gerdts (1977), the only other pan-
Halkomelem project is the ethnobotanical website spearheaded by Donna Gerdts and Brian
Compton (www.sfu.ca/halk-ethnobiology). At the community level, language workers from
the three Halkomelem dialects met on October 20-21, 2000 and May 11-12, 2001 to determine
how to work together on a common inter-intelligible language that we share. The group
organized informally and called themselves Quz Tw Squas, meaning “Gathering of
Languages.” These meetings were a beginning toward creating a support network for sharing

materials, techniques and ideas among the three sister dialects.
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The following map shows the communities within the traditional Halq'eméylem speaking

area.

Upriver Halkomelem Territory (Halq’ eméylem)

Gerdts and Compton www.sfu.ca/ halk-ethnobiology
Index: 1 Chawathil, 2 Skawahlook, 3 Ohamil, 4 Peters, 5 Seabird Island, 6, Popkum, 7 Cheam,

8 Skway, 9 Squiala, 10 Skwah, 11 Aitchelitz, 12 Kwawkwawapilt, 13 Yakweakwioose, 14
Skowkale, 15 Tzeachten, 16 Soowahlie

Halg’eméylem Origins

Our Sté:16 origin stories tell us that we have lived on our land since &z menonad, while

western science dates the earliest occupation of North America to approximately 15,000 years

ago.° Sté:16 origin stories are centered on Xd:s who brought order into the world, and Xz:/s

10 Brian Thom. St6:16 Culture - Ideas of Pretristory and Chargorg Cultral Relatiosbips to the Landand Erdronmene. Sté:16 Curriculum
Consortium, http.//web20.mindlink net/stolo/prehisthtm Date accessed, April 1998.
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changed people into animals, plants and stones back and forth, and “and [many] St6:16 have a
special relationship to these natural resources, for they considered them their ancestors.”"
They are stories about how we became fully human and connected to the world as we

understand it today.

Western science’s story” tells that before 25,000 to 13,000 years ago the North Americar;
continent was covered with 1,000 meters of solid ice. Close to the end of that time frame, a
large ice-free plain called the “Bering Land Bridge” connected eastern Siberia and western
Alaska across the Bering Strait. It is believed that our earliest ancestors came across the Bering
Strait, and that Aboriginal peoples have biological links to people in East Asia, as evidenced in

our “shovel-shaped” front teeth, a genetically determined trait.

Nine thousand years ago salmon was an important food staple alongside land mammals, which
made our ancestors distinct from other cultures in the New World and beyond. Our Sté:16
culture developed from a hunting-gathering lifestyle dependent upon fresh catches of fish and
wildlife to complex communities of people, with social status and ranking systems, regional
trade networks, and elaborate artistic and ritual life. The St6:16 developed social classes,
formed through inter-mamed family groups that gained wealth by controlling access to the
best fishing, hunting and gathering locations. Radiocarbon dating, in the mid-1950’s placed

the origin of the Salish people at the Lower Fraser Valley Canyon. Evidence showed that

1 Quote from Thom in St&lo Tradtional ~ Culture: A Short  Ethnography of the Sté:lo People.
; 20.mindli Some people may dispute the St6:16 belief that plants, animals and stones
could be considered ancestors of the people (Galloway, 2002 p.c)

12 Thom, in same source as note 10, describes the major archaeological discoveries which include the St6:l5 area in Swrrmoy of
Major Gdoaud Trend and Orrgss which T further summanze here.
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people moved from the coast into the interior as the salmon shifted up the inland waterways."”
Kroeber dates Proto-Salish at 3,000 years ago based on differences in phonology and
morphology; Swadesh® dates it at 6,000 years ago based on his glottochronological study. The

archaeological and the linguistic evidence has never really been matched up... bones don’t

speak.

Early in the nineteenth century the Chilliwack people lived up the Chilliwack River in the
mountains and spoke a dialect of Nooksack. Logjams caused the Chilliwack River to change
its course and to flow north into the Fraser. The Chilliwack people then moved into the
valley, and by the middle of the nineteenth century they had some twelve villages and started
abandoning their original language for Halkomelem.” By the 1940’s the Nooksack language
was largely replaced by adjacent Upriver Halkomelem, the northem dialect of Northem

Lushootseed, or English.

Sto:lo Halq’eméylem Today
St6:16 organization today consists of a St6:16 Nation Government which includes nineteen of

twenty-four First Nation Bands within Sté:16 territory, as follows:"”

13 In Carlson (2001) Ed. A St6:16 - Coast Salish Historical Atlas, in Plate 5 Orgos, The First Peoplog of S'db Téréxw the
coastal origin of Salish people is discussed.

1 Paul D Kroeber,. (1999). The Salish Language Family: Reconstructing Syntax. Lincoln: University of Nebrasla Press.
(page 1)
15 Swadesh, Morris. (1950). Salish Irtemal Relatiorships. Intemational Journal of American Linguistics Vol. 16, pp.157-67.
16 Galloway (1985). The Ongnd Terrisory of the Nodksadk Language Intemational Journal of American Linguistics. 51 (4),
p-416-418. Also cited in Wayne Suxtles. (1990). Gatnal Casst Salish. North American Indian Handbook. Volume 7, pp.
455-456.

17 This list of Bands is from the St6:16 Nation Government House Brochure, October 1996. * Independent St6:16 First
Nasons within the Upriver Halg’eméylem speaking area include Yale, Union Bar, Chehalis, Peters and Skwah.
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Aitchelitz Skawahlook Scowlitz

Chawathil Seabird Island

Cheam Skowkale *Yale

Kwantlen Skway * Union Bar

Kwaw Kwaw Apilt  Soowahlie * Peters

Lakahahmen Squiala * Chehalis

Matsqui Sumas * Skwah

Shxw’ow’hamel Tzeachten

Popkum Yakweakwioose (* Independent St6:16 Bands)

"St6:16," our Halq'eméylem word meaning "River," is the collective name for all people whose
Aboriginal Right it is to speak the Halg'eméylem language. Today, St6:16 traditional territory
covers an area of approximately 1.7 million hectares along the lower 190 km. of the Fraser

River. The Fraser River and fishing are at the heart of St6:16 culture.

Prior to European colonization it is estimated that there were 10,000 to 30,000 Halg’eméylem
speakers,”® which declined to about 1,300 by 1928. Today the Sté:16 population has steadily
nisen to the level of about 5,700 by 1993,” with only a handful of elders who speak the
Halq’eméylem language fluently. English is used predominantly. In 1991, the entire First
Nation and non-First Nation population in $'d) Tércg” in Sté:16 and Musqueam territory,

was recorded at 2.7 million, and is projected to increase rapidly within the next ten years.

Our St6:16, or River, culture, Halq’eméylem and its direct ancestors evolved for 10,000 years in

the Std:16 area,”! and within 200 years of European contact, our Halq’eméylem language was

18 Keith Thor Carson. Ed. (1997). You are Cilled to Witness: The St616 in Capada’s Pacific Coast History. Chilliwack: Sté:16
Henitage Trust, p. 141.

19 Tbid. pp. 165-166.
2 Ibid. p. 53, Carlson notes that $’6lh Téméxw means “Our Land.”
21 Ibid,, p. 164.
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nearly completely annihilated from ever being a spoken, functional thriving language again.
For 200 years, the colonizers tried to make us forget who we were, in effect to make us all
staenm” “worthless people” who do not know our history. But despite the hardships of the
past, we can now aspire to become sm2lé:lh” “worthy people”, who know our history, who
know our language. The St6:16 are nearly 6,000 people swong now, a force to carry forward a
legacy of 10,000 years of cultural development and change on S°db Ténécw the land of the

River People.

Halg’eméylem Revival

A key group of people in the St6:16 community are aiming to reverse the process toward
“language death®”, despite the fact that Halg’eméylem has been identified as one of the many
Aboriginal languages in Canada headed for extinction® We have a handful of older adults
who speak Halg’eméylem fluently; three of them can also write in the language. These key
people stive to revive the language with a determination that defies all predictions of
extinction. These people have been active participants in the work of the Skulkayn Heritage

Project of the early seventies, the Coqualeetza Education Training Centre, and in the St4:15

Shxweli Halq’eméylem Language Program.

21bid,, p. 90
3 Ibid., p. 90

24 (rystal states that a language is dead when no one speaks it anymore, and that even if there is one speaker left, it is dead
because that speaker has no one with which to speak (p. 11).

25 Michael K. Foster. (1982). Indigenous Lagusgs i Cowds, Larguage and Soaety. Owtawa: Office of the Commissioner of
Official Languages.
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The Coqualeetza Centre conducted a great deal of the earlier work with the St6:16 elders, of
documenting the language and developing language and culture resources for teaching. The
linguist Brent Galloway, together with a team of elders, produced the writing system, the first
linguistic grammar of Halq’eméylem, a 50-page grammatical sketch, a 3,000 word list and a
15,000-card dictionary and teaching materials. Adult courses, including three teacher training
programmes fOr ten fluent speakers, were offered through a local college. The teacher training
programmes included Edna Bobb, Nancy Phillips, Elizabeth Phillips, Tillie Gutierrez, all of
whom became Halqeméylem teachers and introduced the new writing system in the
classroom. This led to local language courses for adults and children, but predominantly in the

Band Schools.

However, two issues became evident. First, the School programs were highly influenced by a
linguistic approach. Unfortunately, this type of programme, which stressed pronunciation,
vocabulary, and sentence pattemns, failed to promote a strong understanding of the cultural
aspects inherent in the language. Second, the elders were in the classrooms teaching the young
children, but the parents were not able to reinforce the language at home. Thus, the language

was not being transmitted and reinforced naturally from one generation to the next.

The Sté:l6 Shxweli Halg’eméylem Language Program began in 1995 as an endeavour to
educate adults who would become fluent in Halg’eméylem, and who would pursue a course of
study leading to a teaching cersfication. Shxweli means spint or fife fore ** in Halqeméylem,

and denotes a level of deep importance afforded the language renewal effort. By teaching the

2 Carlson, p.55
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adults, the Shxweli program is addressing the missing link, the inter-generational gap evident in
the previously menwoned school programs. However, we know very little about what learning
the language means in the context of these peoples’ lives; how they use it in the community;
how they value it; how the language relates to the St6:16 culture today. By examining the lived
experience of the people, we can leam how the spirit or bfe fore of the St6:15 is reflected in their
use of Halgeméylem. In 1997 and 1998, I became more intimately aware of the language
renewal effort while taking Halqeméylem linguistics classes with the St6:16 Shxweli
Halq'eméylem ILanguage Program located at the Coqualeetza grounds in Sardis, British
Columbia, Canada.

My reasons for enrolling in the courses initially were purely selfish; I wanted to leam the
language of my people, the St6:16. However, while observing my peers, and learning some of
the intricate meanings of Halq’eméylem words through the elders, I was touched deeply by the
experience. Sitting in a class of 25 Sté:16 people who were determined to leam the language to
eventually become Halg'eméylem language teachers impacted powerfully on my sense of
identity, on my understanding of what it means to be Sté16. Among my classmates, I
discovered a reflection of myself that I had only experienced with my immediate family. They
resembled me in many ways, in thei’r quiet respectful accommodation, their easy laughter, and
their mannerisms. They knew my relatives and shared with me what they knew about them. I
was among kin who were as deeply concemed about reconnecting with our language, culture
and identity as I'was. I became interested in knowing more about what they were expenencing

in leaming Halq’eméylem, and in being involved with the language revival work. I determined
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that I wanted to contribute to the Halg'eméylem renewal effort in some way, and that way

became the work of this study.

Research Method

My entire study is truly an heuristic investigation, an intemal search for understanding the
phenomenon of how leaming Halq'eméylem can provide a key to understanding my Sté:16

identity and worldview. Moustakas (1994) discusses heuristic research as

... a proass that begns with a questionor prolenmmwhidh thereseardver seks toillwminateor
arsuer. The question is ore that has been a personal drllenge and puzzlerrent in the seard
to wndarstand one’s self and the wold in whidh oe lws.  The beristic prozss is
aobiographic, yet with urtually ewery question that matters Were is also a soaal - and
pehaps wowrsal - sigafne ..
Hewrstics is a wey of engaging in saentific seardh trough medbaks and proasses ainred at
disarery; a way o selfinquiry and dialoge with others ained at finding the 1derbyirg
meanvgs of trmportart burran expenence”’
Issues of identity and worldview and how these are reflected in Aborginal languages have
been emphasized strongly as reasons why we might want to focus a great deal of energy, time
and commitment to reviving Halg'eméylem. Thus, in my heuristic search, I investigate in
some depth three topics related to these issues, incorporating personal reflections, literature
and conversations with others. First, I explore what happened in the rise and demise of our

language, and how what happened affected this St6:16 person’s life and identity reflected first

in bewilderment and ambivalence and then in a growing pride in our Sté:6 heritage and

27 Clark Moustakas. (1994). Phenomenological Research Methods. Thousand Oaks: Sage Publications, pp 17-18
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language. I provide an account of my own experience from my earliest memories of
Halq’eméylem to my developing passion to leamn more about my people’s language. Second, I
begin to develop an understanding of a Sté:16 worldview by examining how Halq’'eméylem
expresses best the St6:16’s relationship to the land, to S$’6lh Téméxw, discovering how we, our
word and our world blend intimately and spiritually. Third, I examine more closely how our
culture, our identity and our worldview are embedded in words of the Halq’eméylem language
to illustrate how Halg’eméylem brings these aspects into focus. These explorations stemmed
from my need to know and understand what happened to our language in its demise and nise,
to understand what the elders mean when they say “language is central to cultural identity and
expresses the worldview of its speakers,” and to understand what is meant when they say
“language is a gift from the creator®.” By understanding these concepts, it becomes clearer
how Halq’eméylem expresses intricate cultural nuances impontant to the Sté:16. These
concepts were important to this research in order to understand the background context of my
co-researchers and myself, to provide a backdrop upon which to depict our experiences. My
personal experience features largely in this research, and is supported in an heuristic approach.

Moustakas (1994) says,

The sdf f the researdher is present Uraghon the prowss and, while widerstanding the
Phenomenon with inoreasing depth, the researdher also expenenes grousrg self-awnreness and
sdfknodake Hewnistic proasses inaonporate oeatre self-proasses and self- disanenes.”

B« e is a Gift From the Greator” (1989) is the theme for the Canadian Journal of Native Education. Vol 16,No.2.
The theme is drawn from a quote by Chief Mike Michell, p1.

2 Moustakas, p 17.
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The co-researchers in my study include nine remarkable people who are, or have been,
associated with the Skulkayn, Coqualeetza, and Shxweli programs, and who are dedicated to

reviving the St4:16 Halg’eméylem language. Mly main research question is:

e What does language renewal mean in the lives of the people whose language is

being renewed? In this case, people of the St6:16 community.

The purpose of my research is to tell the story of a community’s drive to revive their language
despite predictions for its extinction, to document what this effort means to a community of
people who believe that without the language they will cease to be a unique people, and finally,
to illustrate how this revival effort directly affects people’s lives. I depict how specific events
in the context of people’s lives illustrate what is meant by “language is central to cultural
identity,” how, “language enhances self-esteem and pride which promotes effective social
adjustment,” and the ways “language expresses the world view of its speakers.” As such, I
intend to reveal the ways in which language revitalization delivers the promises declared in the

St4:16 Halg’eméylem Language mission statement.

I intend to reveal what language renewal 7zans to people and to their lives, what #spires people
to leam “a language that is no longer a viable part of modem Indigenous lifestyles,” and to
reveal how the language wdasfis who we are in a contemporary context, how it reflects our
wnldiew today. Thus, by examining meaning, value or inspiration, identity and worldview, I

connect the use of Halq'eméylem to a contemporary cultural context.
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Docum‘énting what St6:16 Halg'eméylem language renewal means in the context of people’s
lives contributes to the dearth of knowledge on language revival. Little is written about how
individuals who make up the community are affected by the effort, about what inspires them
against all odds, and in what ways language revival might restore wholeness to a community.
By conducting this study, I want to reveal to the community the fruits of their labour. Other
communities may become inspired to revive their own languages despite the difficulties and

barriers they might face.

Maintaining and revitalizing our es includes broader implications than benefiting our
immediate welfare as Aboriginal peoples, because our welfare is humanity’s welfare. Linguists
often compare the loss of linguistic diversity in the world to the impact of the loss of flora and
fauna to extinction, and its effect on humankind. The loss that is often referred to is the

creative and intellectual capacities of the human collective.

Language represents the st creatie, perussine aspedts of adware, the most intinate side of
the bwran mind The loss o language diwersity will mean that we will newer ewn hae the
qpportonty to appreaate the full owitie apactis of the homn mind (Mithun,
1998:189)*°

The loss of lingistic diwersity s a loss to solarship and saene.  The saotyfic study of the
mind 15 a wneable pursuit in horan vudlavil bistory, and the hwnm apaaty for
Loguuage is the buoran mind's most prominent featre (Hale, 1998: 192)

30 Mananne Mithun, (1998). The Sigdfizne o diwrsity e loguage edagerment and preseration. In Endangered Languages. Ed.
Lenore A. Grenoble & Lindsay]. Whaley. Canbndge: Cambridge University Press.

31 Ken Hale. (1998). On eddogerat loguags and he vrportare o lygastic dwsity. In Endangered Languages. Ed. Lenore A
Grenoble & Lindsay J. Whaley. Cambridge: Cambridge University Press. p. 192.
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Language is the must nussiwe and industie art we knowy a notdinas and anoymos
wok of wawsaons generations (E dunrd Sapir (1921:220)7

By reading the story of St6:16 Halq’eméylem renewal, others may gain increased understanding
of the complexities and intricacies of reviving a near extinct language, of why it is so important
to the people and to humnanity generally. Greater understanding may gamer greater moral and

financial support for the effort.

A Very Special Wild Strawberry Patch

The story of St0:16 Halgeméylem language renewal is not meant to be only a documentation
of facts. The story intends to serve as an act of “making special®™ the meaning of
Halq'eméylem renewal in our lives today by crafting it as an aesthetic experience* “In the
aesthetic experience, we can attain the important sense of coherence necessary for healing to
occur.® T intend my research to be a celebration of revival of our language and a celebration
of the people who are working hard to make it happen. In the presentation of my research, I
resonate the aesthetic “qualities”™ of lewsy, cldration, triswrph and pouer, qualities of Std:lo
Halqeméylem language renewal manifested in the lives of my co-researchers. “Wild

strawberries” is a metaphor that weaves throughout this research on what Halq'eméylem

3 Crystal, p. 40.

33 Carolyn Kennty. (1996). The Dilerra of Uriaeress, An E ssay on Cosaousness and Qualitis. Nordic Journal of Music Therapy.
Vol. 5, No. 2, p-94.

3+ The idea of incorporating aesthetic experience in my research was highly influenced by Lawrence-Lighdoot & Davis (1997)
method of The Art and Science of Portraitiee, a method that explicitly “combines systemanc, empirical description with
aesthetic expression.” p. 3. Though aspects of the postraiture method resonated with what I wanted to do, its singular focus
on narrative was limiting and I felt a more broadly based aesthetic approach was more useful for my heunistic inquiry.

3 Kenny (1996).
% Ibid, p. 90
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language renewal means to the St6:16 in the context of their lives today. “Wild strawberries” is

borrowed from the Cheam people in $’6lh Téméxw. The Halg’eméylem name for Cheam is

Xuchiygmor Orydm and translates as “where there are ahwnys wld strauberns.”

In my presentation of the research, I craft the co-researchers’ interviews into “poetic
monologues,” keeping the co-researchers close to the depictions of their experience, true to an

heuristic approach. According to Moustakas (1994),

The researdh partiapants renuin dose to depicions of their experience, telling therr individual
stones wi¥h moeasrg widastanding ard wsight... The depiction itself is conplete... In
ogarizing and sydbesizing researdh data from bewristic studes, transorptions of interaeus,
notes, poens, atuork, and personal doarents are gathered togther and organized by the
imestigator ito a sequence that tells the story of eadh researdh particpant (p.19)”.

In a column alongside the “poetic monologues,” I present my own light interpretation of the
co-researchers’ shared experiences. The co-researchers’ experiences represent a portrayal of
their story, complete in itself, in vivid alive accurate and meaningful language.”® Finally, I

provide a composite depiction of the entire group of co-researchers.”

The co-researchers’ experiences illustrate that the promises promulgated in the Sté:16 mission
statement are manifest in their lives as they leam Halg’eméylem and share what they know
with others. In leaming Halq'eméylem, the revivalists have developed a strong sense of Sté:16

identity, a deeper understanding of Riverworldview and increased pride and self-esteem in

3 Moustakas, p 19.
38 Moustakas, p. 19.
3 Thid.
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knowing these aspects of their rich St6:16 heritage. The rewards far outweigh the challenges as
the revivalists have shown great commitment and sacrifice in Halq’eméylem revival work. The
younger revivalists show a deep respect and reverence toward the fluent speakers whokept the
language “put away” in their hearts and minds, and understand the great responsibility they
shoulder to leam what they can to canry it forward to future generations. The revivalists’

greatest rewards are gained in hearing the children talk, sing and pray in Halq'eméylem.

I conclude that Halq'eméylem is indeed a part of modem Indigenous lifestyles and that the
revivalists’ tireless work is reversing the trend toward extinction of the Halg’eméylem language.
The implications of Halq'eméylem revitalization is that the legacy of invention and creativity of
a Riverworldview aesthetic can continue into the future, enabling us to appreciate the St6:16 ’s
contribution to the “full creative capacities of the human mind.” To cultivate this appreciation,
our Xwdnexuge and our Sxwixuwrim need to be leamed by all our community members and
incorporated in all our educational leaming environments. Our language reflects an undeniable
interconnectedness and interrelationship with our land, and understanding this fact is critical to
negotiating Aboriginal rights and clims to $’6lh Téméxw and all it represents. More
importantly, the Halg’eméylem revivalists’ stories have shown us how reconnecting with our
language can restore wholeness to ourselves as individuals, to the Sté:16 as a people and to the

legacy of our entire Riverworldview.

In Chapter 2, I use the terms stixemand smeld:lbwhich means “lowdass™ or “uorthless pegple™who
haze forgotten their bistory” and “upper-dass” or “uortyy pegple” who know their bistory respectively as

metaphors that weave through the history of language loss and the resulting revitalization
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efforts.  Stitxem and sneld:lh are used as metaphors for the effects of Canada’s practiced
govermnment assimilation policies, and our efforts to transcend their effects. My own story as a
St4:16 of not knowing my history and my joumey to learning it illustrates how the st’emand
sneld:lh metaphors manifest in lived experience. The section “Xa:ls and Worlds of Chaos”
highlights the chaos brought to our Sté:16 world dunng the overt assimilationist period,
reminding us of a time of chaos we knew once before. In “Putting things right,” I discuss how
Aboriginal people united against the 1969 White Paper Policy, marking a turning point in our
recent history when Abonginal people began to openly assert our Abonginal Rights and
practices against overt assimilation policies. This section is meant to illuminate the socio-

politico-historical context in which our experiences manifest.

In Chapter 3, I set the Halg’eméylem renewal effort in its physical context by drawing the
reader into the land of S’6lh Téméxw, the land of the Std:16. Here, I explore the Sté:16
people’s worldview defined by our traditional relationship with S’6lh Téméxw, a spiritual
relationship bound by snastiexty the power of vitality, thought and will shared in all of nature.
This Indigenous “harmony with” philosophy, in contrast to a Westem “power over”
paradigm, sets us worlds apart from the West in terms of how we relate to each other and our
environment. Our sxwixwzyim, our creation stories that tell all of life’s teachings revealed at
the time of creation, incorporates our Sté:16 worldview. Three stories of Cheam, Xudmd:mor
Ornyam, a “place to always get wild strawbernes,” convey the St6:16’s intimate identification
with the plants, animals and natural resources in S’6lh Téméxw. Our sgwixwitim and our

relationship with S’6lh Téméxw are best expressed in our Xwélmexwqel, our Halq’eméylem
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language - the most important assertion of our uniqueness. Despite the strong Xwelitem
influence on our language and lives, the Halq’eméylem word warriors’ efforts are beginning to

breathe the Shxweli of our ancestors throughout $’6lh Téméxw.

Chapter 4 affirms that in the minds of Aboriginal peoples, language, identity and worldview
are understood to be inextricably interconnected, and by reconnecting with what that means,
we may restore wholeness to our communities from the trauma created by the erosion of our
languages. The first and most obvious way that our Halq'eméylem language connects us to
our identity is in the term we call ourselves, St6:16, or River, which is central to our lifeway and
our culture. In essence, the place where the River People and River environment intersect is
where we derive our understanding of creation, and our Halq’eméylem language is its best
expression. River world ways permeate the Halg’eméylem language, blended in terms for time,
in general directional terms, and in human body parts. Terms for animals incorporate word
pictures related to St&:16 creation stories. By breathing life into our Halq’eméylem language,
we aim to reconnect with our collective memory that is distinctively St6:16, to reconnect with
who we are as defined by our ancestors and their relationship to the River, to achieve the

wholeness for which we yeam.

Chapter 5 “ Bolon, Eyqulba, Yiugulha” explores philosophical views of aesthetics, the approach
I use to conduct and present my research. I draw on Kennys concepts of “humans as
aesthetic” to establish the nature of the relationship between myself as researcher and my
participants as co-researchers in this study. In particular, the assumption made that “as one

moves toward beauty, one moves toward wholeness, or fullest potential of what one can be in
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the world,” befits my research of what Halg’eméylem means in the lives of people who are
working to revive it to bring wholeness to their lives as St6:16 people. I conduct an heunistic
thought experiment of this Sté:16 person’s aesthetic perspective and arrive at my own
definttion of aesthetic as an “intuitive synchronicity.” I pose that using a creative expression

format to present my research provides a medium for involving the reader in a dynamic of

« ”»

play.

In Chapter 6, Piching Wild Strawberries, refers to how I approach acquining and presenting the
~ richly shared experiences of my co-researchers, including a protocol established with Sté:16
Nation to conduct the research. I explain my methodological use of heuristics as my approach
for setting the context for the study, and my use of “portraiture” as a method that combines
academic rigour and creative expression in the presentation of my research. I discuss the
development of an aesthetic approach for establishing my relationship with the co-researchers
and presenting their thoughts as “poetic monologues” to involve the reader in a dynamic of
play. The nine co-researchers are represented in three categories of people involved in the

Halq’eméylem revival work: Elders, Junior Elders and Parents with Children at Home.

Chapter 7, A Basket of Wild Strawberries, includes nine “poetic monologues” created fromthe
interviews with the co-researchers. Juxtaposed to the “poetic monologues, I present a light
interpretation of what the co-researchers shared. The “poetic monologues” include “Signed, te’
stydye your friend ” by Katelila ; “Taadh the Orldren Wih Lowe” by Koyalemét, “A reswkering of
wbat’s thee” by Tyrone; “It just bas to bust through.” by Xwelixwiya ; .. Inmymind, I an doit” by
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Kwosel; “Wehawea beantifl dream” by T'ttelem Spasth; “Justgoing to teadymy little gy By Epelel

5 “They wert and tanght on their oun.” by Siyamiyatéliyot; and “T wss going to be sedbom” by Yomalot.

Chapter 8, Dessert of Wild Strawberries, presents a composite description of the entire group
of co-researchers, illustrating how their experiences manifest the promises promulgated in the
St6:16 Nation’s mission statement, in a stronger understanding of a Sté:16 identity and
worldview and increased self-esteem and pride. I conclude that Halg’eméylem is part of
modem Indigenous lifestyles, and that the Halq'eméylem revivalists’ experiences reflect a
movement of reversing the trend toward Halg’eméylem extinction. Their stories have shown
us how reconnecting with our language can restore wholeness to ourselves as individuals, to
the Sté:16 as a people and to the legacy of our entire Riverworldview. Halqeméylem
revitalization and its legacy of thousands upon thousands of years of a Riverworldview
aesthetic will be enabled to continue into the future, continuing to contribute to the “full

creative capacities of the human mind.”
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Chapter 2

TE STAXEM QAS TE SMELA:LH

Stacem, lower class person, or person who does not know their history, describes an aspect of
many St6:16 people’s lives, in that we know little about our rich cultural heritage and language
as a result of Canada’s past assimilation policies. S»zli:lb, a high-class person, or a person who
knows their history, refers here to leaming who we are by reconnecting with our language and

culture, and thereby strengthening our identity as St6:16 people.

In this chapter, I discuss the demise of Halg'eméylem and efforts to “preserve” the language
of a “dying race,” to the rise of Halg'eméylem in community efforts to restore it to “the
‘normal’ language of family and community” once again. The demise of Halg’eméylem,
brought about largely through the residential school system, wrought the destruction of family,
the most powerful means by which language and culture is transmitted. Without
understanding our identity, language and culture, many of us, confused and ambivalent about
who we were, were unable to develop self-esteem, pride in being St6:16. How then, it is asked,
can restoring the language, restore wholeness to the community? I provide an heuristic
account of how st’aem and sneli:lh featured in my life experiences from a time when to be an
“Indian” was disdained to a time when we could openly and proudly express our cultural
traditions. The reversal of the White paper policy was a key to the change in Abonginal
peoples’ lives as reflected in this Sté:16 person’s life experiences and in the “poetic

monologues” of my co-researchers depicted later. The challenge remains in how we can pick
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up the pieces of our shattered language to revitalize it to functional utility once again. I am
leamning that it is the responsibility of each and every one of us who is concemed about our
Aboriginal language to explore the deepest recesses of our soul to know what it means for us

personally to be committed to the renewal effort.

The Demise and Rise of Halq’eméylem

My investigation into Halq’eméylem began when I was a first year student in the Native Indian
Teacher Education Program (NITEP) at UBC®. My motivation for writing a paper on the
topic was bom from my desire to leam my own people’s language, and finding no matenals for
learning it anywhere. Finally, in 1979, I was introduced, through the Coqualeetza Education
Training Centre, to a file cabinet of research on Halg'eméylem. I discovered that works on
Halq’eméylem and on the culture of St4:16 people began at a time when Abornginal people in
Canada were thought to be a dying race*, or that works were documented by missionaries
who sought to save the souls of the people by teaching them the word of “God” in our own
language®. I found little material on Halg’eméylem that was written after 1909, and then
discovered the Sepass Tales (1957), documented by Eloise Street for Chief Sepass who was

concemed that his people’s culture was giving way to “white man’s ways®.” A list of

4 Ethel B. Gardner. (1979). Halkonelor Laguage and Pegple. Vancouver: Unpublished studem paper for the course Indian
Studies 141: Unuversity of British Columbia.

41 Franz Boas. (1895). Indian Legends of the North Pacific Coast. Berlin: A. Asher & Co; ---. (1890). Fieldnotes on
Halkomelem Scowlitz Dialect. American Philosophical Society; Charles Hill Tout. (1904). Ethnological Report on
StseElis and Skaulits Tribes. London: Harmson and Sons; ----- . (1902). Edrulogicdl Stadss o the Mawnlond Halkordlem, a
dksion of the Salish of Britkh Cuborbia. In the Report on the Ethnological Survey of Canada by the British Association for
the Advancement of Science.

42 Thomas Grosby. (1907). Among the An-ko-me-num. Toronto: William Brggs; --—. (1898). Indian Methodist Hymn
Book. hilliwack: Charles M. Tate.

4 Eloise Street. (1963). Sepass Tales, Songs of Y-Ail-Mihth. Chilliwack: Sepass Trust.
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vocabulary in Halkomelem was recorded during the translation of Chief Sepass’ songs. Finally,
Oliver N. Wells (1965)*, who believed that much of the St6:16 culture was being lost with the
passing of the language, published a little book of vocabulary in the Halkomelem language in
hope that it would stimulate the people to leam the language, and serve to help preserve it.
Oliver and his brother Casey Wells developed a Practical Phonetics System that would enable
writing the words so they could be pronounced correctly. The System did not require the use
of phonetic characters, which are not usually understood by the average reader, and it could be
produced in ordinary type. Up to this point, works “about” the language were documented to

preserve it, or to “convert” the “heathens,” and finally to make it accessible to the people

whose language was being documented.

While the Abonginal languages were being documented and while the Indians’ souls were
being “saved” by Christian missionaries, their languages and cultures were being undermined
by government policies to assimilate them into Canadian society”® Here, we enter one of the
darkest eras in the history of the Abongmal peoples of this land - the era of the residential
schools, where eradication of First Nations languages in favour of English was cruelly and
coercively promoted. As late as the fifties and sixties, the “English only” policy continued to
be implemented in residential schools even though children could speak only a little of their

language. The residential school system was the single most powerful force in achieving near

44 Oliver Wells. (1965). A Vocabulary of Native Words in the Halkomelem Language as used by the Native People of
the LowerFraser Valley, B.C. Sardis: Oliver Wells.

45 Ethel B. Gardner & Mandy Jimmy. (1989). Ravgrunion and Legtwraeation of First Natios Languages: B.C. Oudlloge. Canadian
Joumal of Native Education. Vol. 16, No. 2; Carlson, 1997.
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extinction of First Nations languages in British Columbia*, and its most devastating legacy was
the “destruction of family”’,” the most powerful means by which language and culture is

transmitted.

By the 1950’s Abongmnal people began to articulate their dissatisfaction with the residential
school system, and the injustices of the system, which became more apparent to the general
public, made it difficult to defend their continuing existence®.  Abonginal children were then
integrated into the public school system with little concem for including their language,

49

culture, heritage and history in the cumiculum®. Integration served to futther erode the St6:16

Halq’eméylem language and culture.

A movement to reverse Aboriginal language and cultural loss in Canada escalated with reaction
against the 1969 white paper, a government document which proposed to extinguish special
nights for Indians. The white paper stirred the Aboriginal communities across Canada to join
forces in opposing extinguishment. One of the results was the development of a policy
document by the National Indian Brotherhood (NIB) called Indian Control of Indian
Education in 1972. The NIB paper which was accepted in principle by the govemment,
promoted among other educational endeavours, a call for funds to support language

revitalization efforts. Further, the white paper supported the funding of cultural centres for the

4 Gardner & Jimmiy. p.7.
47 Carlson, p. 102.
# Thid,, p. 103

4 Harry B. Hawthom. (1960). The Indians of British Columbia: A Study of Contemporary and Social Adjustment.
Toronto, Vancouver: University of Toronto Press and the University of Brimsh Columbia.
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development and preservation of First Nations cultures and languages®. The Coqualeetza
Education Training Centre, which began as a B.C. Provincial Cultural Centre, established in

1973, aimed to preserve and promote Sté:16 culture and language.

In the meantime, little attention had been paid to Halg'eméylem language revival since the
Wells (1965) work, until 1972, when members from the Skulkayn Band acquired some funding
through Canada Manpower’s Local Initiatives Program. Through this funding, the Skulkayn
Heritage Project, administered and staffed by local St616 people, began collecting data on
language and culture from 1972 to 1974. In 1970, Brent Galloway began research on
Halq’eméylem, continued from 1975 to 1981 at Coqualeetza Education Training Centre, and
continues to work on the language™.

Galloway’s works proved to be very useful for establishing Band School language programs.
SiyAmtelot™ notes that language retention programs in the Band Schools were highly
influenced by the linguistic approach, which in the 1970s was thought to be the state-of-the art
and the best method. Teaching techniques which focussed on grammar, sounds, drill and
correction, did not promote understanding of the cultural identity, meaning or significance
inherent in the language. My own observations of a community school’s language program
corroborate some of Siyamtelot concems. In my study of Seabwrd Island Cormouty Sdhod:
Unique Featwes of an Indian Band Schod, 1 discovered that the students were leaming

50 Gardner & Jimmy, p. 3
s1Galloway (1988). The Upriwer Halg'emtylem L aguage Programat Coqualerze. Human Organization. Vol 47, No. 4.

52 Siyamtelot (Shidey D. Leon). (1987). Laguge is Cdoee, Cdowe 55 Laguge (nenovandmy. Sardis: Coqualeetza Education
Training Centre.
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Halgeméylem everyday from elders, but only for about 15 minutes for kindergartmers and %
hour per day for older students. The parents, however, knew very little, if any of the language
to be able to reinforce it at home”. Thus, we encounter an intergenerational gap, a missing
link of the natural transmission of the language from parent to child. However, in the 1970s
and 1980s, few if any St6:16 parents were found who could commit to a sustained set of
Halg’eméylem classes for several years to leam the language from scratch (Galloway 2002,

p-c.).

In 1995, a small group of St6:16 community members began the arduous task, with support
from the Chilliwack School District, of establishing a program for adults who would commit
themselves to learning St6:16 Halq’eméylem to eventually become Halq'eméylem teachets.
This effort came to be named the Sté:16 Shxweli Halq'eméylem Language Program. This
program spawned a number of initiatives, including four levels of Halq’eméylem language for
community members, and a Halgeméylem Linguistics Proficiency Diploma program where
participants leamed linguistics, cultural anthropology and teaching methods. Shxweli Program
participants completed the Native Adult Instructors Diploma Program (NAID), which
focussed on how to teach Halq'eméylem and included a practicum experience. The Shxweli
Program is now implementing a longer term goal of establishing fluency in Halq’eméylem for
its adult participants in the Intensive Halgeméylem Language Fluency Program. Finally, in
parmership with the Faculty of Education at Simon Fraser University, St6:16 Nation will be

able to offer a university-accredited Developmental Standard Term Certificate (DSTC) in

53 Ethel B. Gardner. (1986). Unique Fautwres of a Band Coerdlled Sdhodl: The Sedbind Island Commiaty Sdhodl. Canadian Journal of
Native Education. Vol 13, No. 1, pp 15-32.
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Halgq'eméylem Language and Culture™. The DSTC is designed to lead to a full professional

teaching certificate for teaching kindergarten to grade seven.

The Halpeméylem revival movement is happening within a larger revival movement
throughout Canada and B.C. of Abonginal peoples working to revitalize their languages.
Abornginal language communities compete for federal and provincial dollars targeted for
Abonginal languages that often fall short of the needs and requirements of the communities.
Sponsorship toward preservation of the Halq’eméylem language have included: the Indian
Studies Support Program/The First Peoples Cultural Foundation/The BC Ministry of
Education Skills and Training/BC Herntage Language Program/The Chilliwack, Hope,
Langley, Mission and Abbotsford School Distrcts. Individual Sté:16 First Nations also
contmbute cultural dollars from their budgets toward Halqeméylem revitalization.”
Additionally, the St6:16 Shxweli conduct their own fundraising locally to purchase class jackets

and pay for luncheons, Salmon Bar-B-Ques and other expenses.*

Halgeméylem revival activities stretch beyond the programs and individual local communities.
The twenty-four St6:16 Bands who may not always see eye to eye politically, agree that all must
work together toward the common goal of Halg’eméylem revitalization. The Lalors e

5 On December 6, 1999, the British Columbia College of Teachers approved a proposal for a DSTC Program in
Halgeméylem language and Gulture. The program, submitted by St6:16 Nation in partnership with Simon Fraser
University, allows teacher training geared specifically for language and culture to be offered in a flexible manner. Parsicipants
in the program undertabe 45 credits in language and culture. The proposal includes the four levels of community
Halg’eméylemn courses, Halg'eméylem Linguistics Proficiency Certificate (SCES), and the Imtensive Halgeméylem Language
Fluency courses.

5 Titelem Spath ~ Eddie Gardner. (April 6, 1998). Ay Lexa 20 St6:ls Shoavels, the Spinit of the Stilo Liwes. Sqwelqwels ye St6:1o,
True Stories of the St6:16 Nation.. Vol. 1, Issue 2.
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Sehydlexue, House of Elders of St6:16 Nation government called on all the people within all
twenty-four St6:16 Bands to unite to work together toward revitalizing our language. A
meeting was convened on November 17, 2000, at the Sté:16 Government House inviting
people involved in language initiatives within all twenty-four St6:16 Bands.”  Te Squeltdiset
Sq’ep, Our Language Group, was formed, and a celebration of St6:16 language and culture was
held June 13, 2001 at the Richard Malloway Memorial Longhouse. On October 20-21, 2000
and May 11-12, 2001, language workers from the three Halkomelem dialects met in Nanaimo
hosted by the Snuneymuxw Band, to determine how to work together as a common inter-
mtelligible language. This group called themselves Quut T Squels. Halq'eméylem workers
attend meetings regarding the larger Salishan language family group, for example, that of the
Salishan Language Conference, which the St6:16 hosted in partnership with the University of
British Columbia on August 8-10, 2001.%

Further networking is made possible through the Abonginal Ianguage Sub-Committee of the
First Nations Education Steering Committee (FNESC), a provincial organization of Abornginal
people who work in First Nations education in B.C. The FNESC Abonginal Language Sub-
Committee negotiated a framework with the BC College of Teachers for an Intenim Teaching

Certificate and a Developmental Standard Term Certificate (DSTC) in First Nations I anguage

5 Marianne Ignace. (1998). The Handbook for Aboriginal Language Program Planning in British Columbia, A Report
prepared for the First Nations Educasion Steering Comnmirtee Aboriginal Language Sub-Commirtee, p. 84.

57 Ethel B. Gardner. (2000). Uprier Halg'endylen Gatherog Report. Notes of meesng held November 17, 2000 held at St6:16
Government House in Sardis, B.C.

58 Ethel B. Gardrer. (2001). Halg'eré)lon Language Adiutis. A document prepared for and distnbuted at the Te Sqwelteltset
Sqlep gathening to celebrate St6:16 language and culture held June 13, 2001 at the Richard Malloway Memorial Longhouse in
Sardss.
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and Culture. St6:16 Nation is represented on the Abonginal Language Sub-Committee, which
enables them to network with other language groups and organizations in B.C,, nationally and

internationally.

St616 Nation can look locally, nationally and internationally to exemplary language
revitalization initiatives upon which to model their own when the conditions and climate are
nght. The Te Kohanga Reo language nests of the Maon are often looked to as an ideal model

described as follows:

A kdbarga re0 15 a uhanaw/family base where a deliberate effort is madk to create a Maori
adtwal ersrovre, in which Maori language wilues and astorrs are nasaally aaquired by
dilden leem aba (loe and ampassion), munaakitaga (g hapility,
whanayrgatoaygs, (farmily resporsibilities) and they are taght tradstiondl knouledge, cufis
and astors, all through the meduon of the Maoni language.”

Unfortunately, at this time, St6:16 have too few elders and fluent speakers to replicate kohag
70 in the manner described above. However, at the Chawathil First Nation, some form of
replication is being attempted by having babies in their Headstart program listen to audiotapes
in Halgeméylem.® Another exemplary model exists in the Kahnawake Mohawk immersion
program, the first Aborginal language immersion program in Canada, modelled on French
immersion programs in Quebec.”” In B.C the Chief Arahm School located on the Adams

Lake Reserve in the Shuswap Nation first operated a “Language nest” daycare, and by 1998

59 Ignace, p. 50.
¢0 Ethel Gardner, 2000. p. 5.

¢1 Ignace, p. 35. (
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evolved into a Band Operated School with full immersion instruction for 38 students enrolled
in grades K-12. St6:16 communities require speakers who are highly fluent in Halg'eméylem
to attempt in any significant way the exemplary models discussed here, and are working to

remedy the situasion in this respect.

Despite the challenge of not having many highly fluent speakers, Sté16 Halg'eméylem
language initiatives are now offered in communities, in public and Band schools, and include a
program for developing a pool of highly fluent adults who will bear the responsibility for
carrying the language to future generations. All of these activities are important for reviving
Halg'eméylem to “a state where it is once again the normal language of family and

63»

community.”” These activities, and others, serve to increase the visibility and prestige of the

language within the community”, and promote ammezty use of the language - the ultimate

guarantee of its vitality®.

The most effective strategy for promoting wide-spread community use would be to make the
goal of the Halg'eméylem renewal effort a goal of contnbuting to restoring the mental,
spiritual, physical and emotional wholeness of the community.* We need to recognize what a
huge role language plays in understanding who we are as St6:16 people and to understand the
huge void created in our lives and communities with language loss. With language loss we lost

62 Jgnace, p. 59.

€3 Mark Fettes. (1992). A Guack %0 Larguage Strategies for Fast Natios Commedss. Ortawa: Assembly of First Nations Language
and Literacy Secretanat. ‘

& Ibid, p. 10
& Ibid,, p. 20
¢ Tbid, p. 3
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our connection with our cultural heritage and with the land. By regaining our language as
individuals, we can regain that sense of connection as a people, and as a community.
Suppression of the language, as stated earlier, and the way in which it was done, did indeed
create family and community dysfunction in the process of enforcing a barrier to the natural
transmission of the language and culture from one generation to the next. This fact begs the
question: Can restoring the language restore wholeness to our community? We can know this
by understanding how restoring the language manifests in the lives of the people in the

community.

Sté:16 Halq'eméylem language revival is an evolving process, so it is not likely that we will find
it at this point being “the ‘normal’ language of family and community.” In my study, I intend
to shed light on how Halq’eméylém evolved in the context of St4:16 peoples’ lived experiences.
In the next section, I offer my own account of how Halgeméylem evolved in my life from
having heard only a few phrases at one time to developing a bumning desire to leamn all I could

about this language that, in the words of the elders, identifies who I am as a St6:16 person.

Sqwélgwels®’ the Ethel: Unlearning St’dxem

“Please sing ‘My Home by the Fraser, Mom,” I would ask repeatedly. And Mom would
humour me. The song raised images I remembered of Hope, B.C, of the mountains and lakes
and nivers, of the wild flowers, berries, salmon and oolichans. We were called the “half-breeds

who lived down the hill.” We lived on the margins of the town, in a house my father buik

67 Sqwelqwel and Sxwoxwiyim are described in the section called “Spoken Literature: Std:16 Oral Narratives” written by M.
Teresa Carlson, Keith Thor Carlson, Brian Thom & “Sonny” McHalsie, May 19%6. Sqwelqwel is a category of Stéd6 oral
parratives which deal with contemporary or recent history rather than with the time of the wansformer Xa:ls.
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himself. Even today, some people remember the little slope at the end of Wallace Street as
Gardner’s Hill. Our food staple was mainly salmon, salmon prepared in every way imaginable,
salmon three wmes a day. And then, when the oolichans ran, we ate nothing but oolichans for
a while. This diet seemed really quite normal to me, the only diet I knew. We would play by
the creeks and the lakes, and we would often go to Kawkawa Lake for swims, and for picnics.
All these things seemed pretty normal to me. Our little neighbour friends came to play with
us, and we were oblivious to the differences, except for one that I remember. We would never
have shoes. Our friends wanted to be like us, and would take off their socks and shoes, but
their feet would hurt when we played on the dirt road, the pebbles hurt their feet. Our soles
had become tough. We liked who we were then.

But our souls would soon become fragile. Going to school, we leamed that we were different.
One day walking home from school, my playmate stopped us in our tracks and said: “Look at
our hands! Our hands are different colours. Mine are light and yours are dark!” And more
and more, it became apparent that we were dark and that it mattered. I remember when I
went to the hospital to get my tonsils out, and one of the other children cried and cried, unil

finally she was moved to another room where there were no “Indians.”

“What are you doing?” my older sister said to me one day when I was about six years old. “I
am washing my hands,” I said. “But, you have been washing and washing and washing,” she
said, “Why are you doing that?” “Because I want them to be nice and white like my
mother’s,” I said. Well, my mother’s hands were not white at all, but they sure were not as

brown as my dark little suntanned hands. How soon we learned that “white is nght.”
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“Sawungd  Savngd,” came the words in a tone that meant the caller was aiming to hurt. My
siblings and I and my Mom were taken to a faraway land, far away from the salmon, far from
the familiar Jakes and streams to a foreign place. The place was cold, the language was French.
We lived in Sept-Iles, Quebec, for most of my growing years. My siblings and I often talked
about the fond memories we chenshed of our “home by the Fraser.” Living in Sept-Iles, away
from our homeland, was lonely, if only for the familiar environment we knew, and to be close
to relatives and others who were more like us than anyone we knew‘there. Yes, in Sept-1les,
there were “Indians.” Theywere called the Montagnais then, and now they call themselves the
Innu, not Inuit, but Innu. Theylived on a reserve right at the edge of the city, and they spoke
their own language, and French. We were separated by language, at first. Later, we would be

able to communicate with each other in French, the language of Canada’s other “founders.”

Dad was upwardly mobile as an employee of the Quebec North Shore & Labrador Railroad
where he was promoted from labourer, to foreman, and on to Roadmaster. Being an
Anglophone was a boon in this way, which proved to be economically beneficial for our
family, better than for many of the Innu and French Canadians who mainly worked as

labourers. Being “half-breed” would prove to be a bane.

We never seemed to fit in anywhere. We were Indians, but not Montagnais. We were

apparently Scottish, but not white. When we came home crying because our playmates would

taunt us with the familiar refrain, “Indian! Indian!” Dad would reassure us that we were not
“Indians.” He would tell us that we were “half-breeds” and that we were Scottish. We could

take some solace in being only “half” Indian, as it was only half bad to our ‘friends’ who were
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able to rationalize that it would be okay to associate with our white half, I guess. That idea
would only be half insulting to us, but nonetheless gave us some immediate respite from being
completely excluded from having playmates. In reality, Dad was nght in saying that we were
not “Indians.” Legally right, that is. We were not “Indians” according to the Indian Act. His
father gave up his Indian “status” to own land, to vote and to be allowed to drink alcohol with
his buddies, none of which were allowed if you were an “Indian” under the Act. In effect, we
were staxem, “worthless people” who did not know their history. And such was our status in

society.

The word “St4:16” was never spoken in our home. My parents were not ashamed of it in any
way; they simply did not know the term. Nor was it ever understood that our Std:16 language
was called Halgeméylem. At home, Dad felt free to banter around with Mom in the few
phrases of Halg'eméylem that he knew. Mom never spoke it, but understood what my Dad
was saying. Sometimes he would call us “re-e-al Xwdnecwf’,” and told us that it meant we
were re-e-al Indians. I guessed that being re-e-al Indians was different than being just Indian.
On a very private level, I knew that he meant we should be proud to be Xwdnecg but that in
public we should know that to be “Indian” was to be disdained. At home I felt proud and
distinct to be Xwélmexw, to be real. Mom and Dad and most of my siblings gradually moved

back to British Columbia, to our homeland, and in 1975 I joined them. I longed to know who

68 According to linguist Donna Gerds, “real people” is actually the literal translation of the term “Xudmecw” and that it refers
more specifically to a culeural group, such as Coast Salish rather than to all “Indians.” In Té:lméls Ye SiyelySlexwa,
Wisdom of the Elders, a Halg’eméylem Classified Word List, (1980), Coqualeetza Education Training Centre,
“Xudnext is listed as meaning “Indian,” and in Brent Galloway’s (1999). Faddist for Upriwer Halg'eréyjem, “Xwiélmexw” is
listed as referning generallyto mean North Amencan Indian
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I was, and unknown to me at that wme, that longing meant I wanted to be sn2li:lh, a “worthy

person,” a person who knows her history.

In 1977, when I discovered the Native Indian Teacher Education (NITEP) Program at UBC,
my quest began in eamest to know the story of what happened to us as “Indian” people, as
Xudxudrmecin When I first laid eyes on NITEP’s little brochure, the words Indian Studies
stood out. Wow, I thought, an opportunity to leam something about “re-a-al Indians.” The
brochure also stated that the Indian students would study together in a field center for two
years before going on to the University of British Columbia (UBC) campus. That setup
appealed to me enormously, and I was in awe that even going to university was an option for
me. I applied to NITEP, and was accepted. Leaming about Indians with other Indians
instilled in me a sense of comfort and acceptance as I had never known in my entire life. And
so began my joumney, not to just become an elementary school teacher, but also to leam what
it meant to be Std:16, to be Xudnexw The leaming would come from books, and also from
the many community connections we would make through the NITEP Program. Ironically,

education, which served as a tool to eradicate our Xwdrexw identity, would now serve to

strengthen it

6 Roland Chnisjohn, Sherry Young and Michael Maraun. (1997). The Circle Game: Shadows and Substance in the Indian
Residential School Experience in Canada. Penticton: Theytus Books. The authors called residential schools “total
instinstions” which served to produce not a new self, but a no self at all among its inmates, the student populations. This
effect carried over into society at large, in my experience.
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I decided that I wanted to leam the language of my people whom I discovered were called
St6:16, the River People, and who spoke the Upriver dialect of the Halkomelem language™. 1
had a fairly good command of the English language and had a good level of fluency in French
having leamed it in school, in social settings and in work settings while living in Quebec. I
thought I had a knack for leaming languages since French came easily. Naively, I looked in all
the major bookstores. Nothing. Then I looked in the public library. Nothing. How could it
be? Nothing, anywhere. This invisibility of my people’s language was my first lesson in how
little our Xwdnexw languages were valued in Canadian society, and further evidence of our

stacemstatus.

What on earth happened? I wanted to know why it was that I could find ample matenals on
so many European languages, Asian languages, and even some books on Mayan. And none
on the language of the St6:16 people. Why was it that most of the Xwdnzxw] met did not
speak our language? The Innu in Sept-Iles spoke their own language before they leamed
French. As I pursued my post-secondary education, I began to leasn why. Ibegan to leam the
story about my people, about how we were nearly completely decimated by diseases that
amved before its camers, the colonizers, who would attempt to annihilate us out of existence

through assimilationist policies and laws”* It became clear to me that this story was about

7 Wilson Duff. (1952). The Upper Stalo Indians of the Fraser River of B.C. Victoria: Brtish Columbia Provincial

Museum, This book was my first introduction to information about St6:16 heritage.

7t Carson. In Chapter 2 “Fast Coza Srdlpax ‘% sideness that no nediore auld owe, and no person esaape’™ deals entirely with the
smallpox epidemic, its armval and its impact. Chapter 5 addresses the government instinated laws and policies aimed at
assimilating Abonginal people.
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power, “the capacity to influence or force others to behave in prescribed ways.””? Abuse of
power was tempered in Std:16 culture, tempered by the wisdom and teachings of thousands of
years. Within the Std:16 culture, there exists a wonderful story about power and influence, and
that is, the story of X&h,” which told us who we were as St6:16 people and how we should
conduct ourselves. This code of conduct served us well until the amval in our midst of the

Xwelitem, and our St6:16 world as we knew it would never be the same thereafter.

Xa:ls and Worlds of Chaos: Xwelitem Encounter

The story of Xd:ls brings us as far back in time as any St6:16 can fathom. Xd:ls came into the
world at a time when there was little order, at a time when evil spirits, people with power,
animal people, deformed men and other creatures prevailed. Chidheh Siypism, the Great Spirit,
creator of the earth and humanity, sent X4 to earth in order “to put things right.” A St4:16

elder puts it this way:

Xl w5 the Little Onist...  There ws a tine when the world was a lot differen than it is
now Many things uere with pover; both people and ararmals andother beaings. Manypeople
avld create things their own wry.  If a man woted a deer, he auld fix it or wish it; be
didn’t haze 10 bunt for it. Others could see things bfore they happerad and others uere gifted
with the pouers of trarsformation. God didn't like this so he se Xd:ls, the Litle Obmist,
down to nake Wings right. Sore pecple uere 100 smart and abused their pouer so God sert
Xi:ls down to destroy thase who were pouefl (A K, 1985 ated in Mabs, 1990:6).74

72 Charles V. Willie. Race, Ethnicity and Socioeconomic Status: A Theoretical Analysis of Their Interrelationship.
Bayside, New York 11360: General Hall, Inc. 1983.

73 Xils is merttioned in a number of sources, by Street, Mohs, Carlson and Thom.

7 Gordon Mobhs. (1990). St&:18 Sacred Ground. For: World Archaeological Congress II, Barquisimeto, Venezuela,
September 4-8.
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The stories of the time of Xk are called Sxwixwiying’ and tell about who we are as St6:16
people, about how we should conduct ourselves and of the consequences of not conducting
ourselves properly. These stories are our St4:16 stories, not stories of origin such as the Judeo-
Chnistian Genesis story, but of a myth-age world, stories with mystery beyond our ken.
Sxwixurpim acknowledges people who lived before the “first people.” Each community’s
ongin story tells of a time of tragedy when nearly all the people in the Fraser Valley die, leaving
only one man and one woman alive. These two survivors, who resided in separate villages,
eventually find one another and repopulate the land thereby becoming the “first people.”

Sxwixupimserved us well and taught us:

the frordanental wilnes and aaxpted behauaer of the Stils (for exanple, why gotrony and
laziness are wnaaxptaie, and the risks o sexual promisaaty). In other wors, howwo lize
the aotic namoe o the word dring the period Whioh existed before the antudl of the
Xexd:ls, and therefore, the neassity of the appearance of Xexd:ls “to make the uoid night.”

the erergeone/ orign/grouth of a armty of people (for instanc, the “oniginal” anestors
o the Katzie pecple.

explanatiors for the irtinate kirship (vlations) berueen @rtam resovrees and wmows Stilo
@mmonns, (e edar tres, sbogen, and sodkeye salmon) and also explanatiors for the
ongis o speafic geographical feamwes (e a large stone or wWhirlpod in a aertain part of the
).

the onigin and dharacter of arinals and plant resovrees (for instance, dog salmon are striped
becassse as pegple they uore striped blankets and lhed in howses pairted with stripes.  Today

75 On the Internet a site http://web20.mindli stolo/ b called the St6:16 Curmiculum Consortium comntains
several sections. The Sxuoxuzyim are described in the section called “Spoken Liteavse  Stils Oval Narmtrs” wiinten by M.
Teresa Carson, Keith Thor Carlson, Brian Thom & “Sonny” McHalsie, May 1996.

47



the @dar tree prouds people with many things becasse ongirally be wis a nun who was
kind and generouss 1o all.

the iherot daracerstic o enam rsame proseret areas (the salmon baby story
lustrates where good salmon aan be caught, and Wy salmon in other loaations taste bad or

ane )78

And so, we leam that our Sté:16 stories tell us “how to live.” Our Sxwixwiyim teach us that
not changing unacceptable behaviour will keep our world in chaos. Sxwixwzim defined who
we were, where we came from, how to act, and defined our relationship with each other and

with the world around us. Sxwixuzimtaught respect for “power.”

Our “way of life” and our Sxuaxwswim served us well, until the arrival in our midst of the
powerful diseases which came with the European explorers, traders and colonizers. Our
peoples’ lives were thrown into turmoil with these diseases, and our prayers and our medicines
would not work. Our leaders, our medicine people were helpless against the ravages of the
disease epidemics, diseases unknown in our repertoire of knowledge. Thousands of Sté:lo
people died, thousands of people who were the keepers of our culture who never had the
chance to pass on the onginal traditions and ways. What of our language must have gone with
them? Nonetheless, with the arrival of the Europeans, a new kind of co-existence with other
human beings would force the reshaping of Std:16 identity, a reshaping of identity strongly
determined by the Sté:16 in the face of adversity and planned annihilation of that identity. Our

stories, as previously mentioned, told us that we survived this kind of tragedy before.

76 Tbid
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We were thrown against a whole new element, that of the Europeans themselves, with their
trade, their whisky and guns, their search for gold, their religions, their education and finally
their land grab” We called them Xwdfters® “the hungry ones.” They called us savage,
Siwash,” Indians, undeserving of land we did not “develop.” Their population grew and grew
while ours dwindled. They wanted us out of the way so they could take the land and call it
their own. And while they attempted to annihilate who we were as Indians, the term by which
they named us and invented us, they thought they could destroy the Xudnexwthey did not
know. Their aim was to ensure that we would not survive as a distinct people among them.
And try as they might, and with all their might, to achieve their aim, the Xudrzxwwould not

disappear.

With all their might, and with all their power and influence, the Europeans created in our
communities a state of extreme chaos - shades of the chaotic time of X4k, Disease, guns,
whisky, foreign religions, a foreign education and a foreign govemment bent on stamping out
all that was Xwdnecw prevailed among us. Our very own ways of life were outlawed by the
foreign government, and our children were stolen and taken away from the influences of our
communities where our ways of life were still practiced. Our children were taken to residential

schools to instill in them the ways of the Xwlitor, to make them forget and to disdain the

77 Cadson. Chapters 3 and 4 cover the Fur and Sadnavz Trade Eva as well as the Exploation and Setlerert of S'db Témbew (Owr
Land).

78 Carlson. The term Xwelitem dates back to 1858 according to Elder Dan Milo when the gold miners arrived and were poorly
provisioned, thus called “hungry people” or “starving people.” Today, the St6:16 use the term to refer to the Xwelitem

insatiable appetite for land and resources, p. 54. It is from the Chinook Jargon vocabulary. Xwi is “starve” and that may
reinforce the “hungry ones.”
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Xulmexw  Our ways went underground, practiced away from prying Xwelftem eyes. And
despite the residential schools, which were the single most powerful means of deswoying our
language through harsh coercive methods, many of our elders kept the knowledge of our

language locked inside their minds. Our resistance was strong, but subdued when among the
Xuelitem

Putting Things Right in Our World: Reversing the White Paper Policy

The year 1969 marked a tumning point in the history of overt assimilation practices when Prime
Minister Pierre Elliot Trudeau boldly presented Canada with the infamous White Paper
Policy”® which proposed to eliminate special status for Indians once and for all. Indian leaders
from across Canada joined in a united front in opposition against the policy, and had it
reversed. While language and cultural practices had gone underground, Abonginal people
were now determined more than ever to openly express their unique cultural identities, or, they

feared, they might soon cease to exist as a distinct people with distinct Abonginal Rights.

But how can we understand the story about the relations between the Xuwdnexwand Xwelfter?
I tumn to another story about “how to live,” another story about how “to put things right” in

this world. It is called, “Social Theory for a Science of Humanity,”® which illustrates how

79 Grosby. The Coast Indians were spoken of generally as Siwashes, taken from the Chinook Jargon word for “Indian.” Some
thought it to be a cormption of the French word “Sauvages,” a term used by the Nor'westers. It was also believed to be a
corruption of the term “Salish” which was actually a misnomer, p. 9-10.

% Carlson, pp. 103-104.

8t Charles V. Willie. (1983). Race, Ethnicity and Socioeconomic Status: A Theoretical Analysis of Their
Interrelationship. Bayside, New York 11360: General Hall, Inc. “Social Theory for a Science of Hummanity” is the last
chapter of his book. While the story of Xdi is set in St6:16 mythic times with the probability of thousands of years in the
making, “Social Theory for a Science of Humaniry” was written in more recent times by an African-American man whose
people have existed only a few centuries on the North American continent. Willie (1983) draws his theory from his own
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dominants and subdominants in society who by working through conflictual situations can

amve at cooperative solutions.

Canada’s assimilationist actions were self-serving, serving Canadian society at the expense of
the Xuelmexwwho were harmed and devastated in the process. The policy was flawed in that
it was imposed on the very people who were excluded from involvement in designing it.
When thé White Paper was presented to the citizens of Canada, Xufnecw exercised their
power of veto as subdominants against the dominants’ proposal to finalize the assimilation
process. The united front that Aborginal peoples formed against the Policy forced the
interaction between the dominants and subdominants, which resulted in a reversal of the
policy. Had Xwdnexwcooperated with the oppressive Policy decision to exwnguish Aboriginal
Rights, we would have been cooperating in our own oppression, which was what the
government expected. But we did not. We were in conflict with it, and opposed it. Canada,
on the other hand, could have chosen to impose the policy anyway, but did not. Instead,
Canada cooperated by taking some small steps toward dismantling over a century of

assimilation initiatives. This example illustrates the dynamics of how social structure and social

amalysis of how Blacks in America have transcended in many ways the unequal power relations between them and White
America dunng the civil nghts movement. Willie’s Theory includes three major components. They are: a) the
interdependert relationship between the individual and society; b) a social structure of interaction between dominar and
subdominant groups, and c) the inevitable social processes of cooperation and conflict co-existing simultaneously. Together,
these components form the social context from which we may find opportunities for correcting harmful acts in society.
First, while society tends to promote stability by establishing nonms, the individual tends to fall away from the norm, and has
a tendency to promote change in society. Second, effective social organizations include interaction between dominare and
subdominant groups in their social structure. Dominamts hold social power and control the resources in soctety, and their
role is to establish universal principles of egulity of aawss to resources. Subdominars have the power of veto, that is, they
have the choice not to cooperate in acts or structures that are oppressive to them. Third, cooperasion is inevirable because
all individuals are interdependent; none is self-sufficient. One person must do for another what the other cannot do for
oneself. Conflict is inevitable because society comsists of groups or categories of people with different power interests who
aim to fulfill different purposes. One could analyze at length the Xusliten /Xudnexwrelations in terms of Willie’s “Theory
for a Science of Humanity.”
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process operating effectively can help solve issues that are hannful toward particular groups in
society. The reversal of the White Paper Policy opened the door to Abornginal people to
revitalize their languages and cultures, which were in many cases, by this time, close to

extinction. Great challenges toward this effort lay ahead, even thirty years later.

Becoming Smeld:lh: Rising to the Challenge

Our language diminished swiftly in the last half century to near extinction. The challenge of
our Sté:l6 communities will be to make our Halg'eméylem language come alive again, nz
dolexy to be spoken from the lips of our people and transmitted once again in a natural
fashion to our children. The work toward this aim has begun already through the Coqualeetza
Education Training Centre and through the St6:16 Shxweli Halq'eméylem Language Program.®
Coqualeetza, with the Halq'eméylem speaking elders, and a dedicated linguist, produced
matenials that have been used to teach the language in schools, and in more informal settings
for adults. The St6:16 Shxweli Program, which means spinit or kfe fore of the Stls, aims to teach
adults who are dedicated to leaming the language and to becoming teachers of the language.
Results to date for both initiatives fall far short of fluency. The question becomes, can these
efforts achieve the goal of language reviulization? Can the current levels of motivation and
inspiration be sustained? Or can we expect slowing of momentum to the point of

discouragement and abandonment of the effort?

8 Maureen Bracewell. (August 1997). “Halg'erd)lon Laguage Progans in Stalé Temtory An Historid Revew and Gmet
Swrmary”  Report prepared for St6:16 Nation. Bracewell elaborates in detail on the historical development of both
Coqualeetza and St6:16 Shxweli.
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Dauenhauer & Dauenhauer (1998) in Endangered Languages® talk about how difficult
work in revitalizing an endangered language can be:

Waorkimg wth Natiwe Amenwn laguages an be sad and depressing, stressful, and full of
gt Ore is alwos dealing with death and dying, not only of the mdsudal dders, bt
agrularridy of the inguage iself (p. 94).

They further say that “if it doesn’t feel spintually good to study [the endangered language],
there is little hope that the language will survive in any form at all.” And herein lies a key to
determining the success of our revitalization effort. We need to know how we really feel about
learning the language.* What fears, anxieties and insecurities about our language do we need
to transcend, and what do we need to do to transcend these feelings and emotions? We need
to know what kind of commisment, sacrifice, and effort we are personally willing to make to
leam our language, and further, to use it in our daily lives and to transmit it to the next
generations. All the technology, all the programs and all the money in the world, although
helpful in an ideal situation, will be useless unless our whole community of Sto:16 people is
inspired spirftually to do whatever it takes to put our language on our lips, and in a way, “to

put things right” in §'db Ténméxw We can choose: staxemor sneld:lb.

Today, we can openly be proud of who we are as Sté:16 people. We can openly practice our
cultural ways to fit into today’s society. We are healing our people by strengthening their

identity, instilling in them pride in who we are as a distinct St6:16 people, no longer strangers in

8 Nora Marks Davenhauer and Richard Davenhauer. (1998). Tatrazl, ervtional, and idnlogiod ssues in vewersing lorguage shift:
exanples from Southasst A laska. Endangered Languages. Eds. Lenore A. Grenoble. New York: Cambridge University
Press.

& Tbid,, pp. 62-63. Dauenhauer and Dauenhauer state that with adults learning their language as a second language “prior
ideological clanification” is necessary to deal with unstated felt emotions and anxieties about learning the language.
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our own land. We are leaming our language, in which is embedded all of who we are as St5:16
people® And the past is repeasing itself, as we take our place as descendants of the second
wave of “first people,” descendants of the ones who survived the ravages of the epidemics and
who resisted the powerful forces of the govenment’s assimilation policy, and who persisted in
the knowledge and practice of our cultural ways. We are determined to continue to persist and
flourish as a distinct people, leaming and practicing our valued traditions, our stories, our

connection to the land, to S’dh Téndxw

% Siyamtelot (1988). The philosophy of Coqualeetza states that “Language encompasses all of life or the wholeness of life -
self, environment, history, heritage and world view,” p2.
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Chapter 3
SOLH TEMEXW AND OUR WORLDVIEW

In the last chapter, Dauenhauer & Dauenhauer (1998) were quoted as saying that “if it doesn’t
feel spiritually good to study [the endangered language], there is little hope that the language
will survive in any form at all” To illuminate what it means to “feel spintually good,” this
chapter examines the St6:16s relationship with the land, a spiritual relationship bound by
snestiexy the power of vitality, thought and will shared in all of nature. The Indigenous
“harmony with” philosophy is compared and contrasted with a Westen “power over”
paradigm, to illustrate how the ways we view our world set us worlds apart in how we relate to
each other and our environment. Three stories of Cheam, or Xuchiydm, a place where there
are “always wild swawbemies,” convey the St6:16’s inWimate identification with the plants,
anmimals and natural resources in $’6lh Téméxw through our sxusxuzyim 1 begin to develop an
understanding of a St6:16 worldview of how we, our word and our world blend intimately and
spiritually. Despite the strong Xwelitem influence on our lives, the Halq'eméylem word
warriors’ efforts are beginning to breathe the Shxwels the spint, of our ancestors throughout

S’6lh Téméxw.

Our Land, Our Country, Our World

"Our language connects us to our land," my classmate says to me. "If you want to examine the
meaning of something, you should look at the term "S$’6lh Téméxw." As she writes the

Halg'eméylem words on a piece of paper, she proceeds to explain that the term "S’6lh" means
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"Our," "Respectful,” or "Sacred," and that “Té7w means "Country," "Land," or "World."
"Us, the People, are included in our term for the Land," she says, "and this links us to all of
our ancestors. See the '72cw in Tércw? That part of the word refers to us, the People, like in

Xwélmexw, the word for First Nations, the word we use for ourselves."®

"I certainly will make a point to explore this term," I assured her. My classmate understood
that I was pursuing my doctoral degree, that I was interested in what it means for us as a
people to renew and to revitalize our near extinct Halg’eméylem language. I can only hope to
do justice in a small way to my classmate's request. With my little understanding of the task at
hand, and by observing, listening, reading and reflecting about this topic, I began putting
fragmented pieces of this puzzle together. Little did I know when I began how deep the term
"S’6lh Téméxw” is embedded in who we are as St0:16 people. This brief conversation with my
St&:16 classmate began my odyssey toward exploring the idea of meaning, of how we make
meaning of Our World, of "S’6lh Téméxw." It was a great beginning in my exploration of how
our land, our language, our culture and we, the People, are interconnected and interrelated. I
am discovering that “S’6lh Téméxw" is not just words, not simply a representation of the
physicality of the World, but a representation of a holistic concept that binds the people
spiritually to the physical world, to each other and to all our ancestors, and is expressed best
through our Halg'eméylem language. These interrelationships define our culture, define who

we are as St4:lo people, and in other words, define our worldview.

% On March 6, 1998, my classmate, TI'éwkomot, in Halqeméylem linguistics, approached me with her idea about S’6lh
Téméxw. T decided to make a point to explore this topic in planning my doctoral program.

56



“S’6lh Téméxw" refers to our reatioship with the land, a relationship that has been evolving
for at least 10,000 years. The relationships in "Our World," which I will use to refer to the
world in Std:16 terms or Indigenous terms, are defined in the language itself, in the words of
the Sxwixusyim and Squélquel, our ancient stories of creation and our oral history, or true
stories, respectively. Our stories show how we, the land and the language are bound together

by smestiyecg a powerful spint that permeates all of nature.

During one of my visits to the St4:16 Nation offices, I saw the description, or explanation of
the St6:16 Nation logo posted on a door leading to the reception area. I requested a copy of it
from the secretary and she kindly photocopied it for me. The explanation given on the Sté:16

Nation Logo represents the essence of Our World, of S’4lh Téméxw, as follows:

STOLO NATION LOGO

S°dh Téntxwte hwels
Xdhnet te meew'stim

This ts Ovr land, We hawe to lock
After ewrythnirg that bdovgs to 1.

We, the St6:16, have been here
Since time immemorial.
We are grateful for the rivers
And the mountains
Which tell our history,
The river which provides our food;

The cedar tree, which provides our houses,
Canoes, clothing, and baskets;
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The sun,” which gives us light and warmth.
Our Oral History,
Culture, and
Traditions teach us
To respect
And care for these
Natural resources ®®

Yes, it's all there, our connecsion to the Land and its resources, a connection which has been in

existence since "time immemorial,"®

and the connection of our Oral history, Culture and
Traditions bound by caring and respect for the land that sustains us. Why then, do we feel the

need to assert this, Our World? In what world do we make this assertion?

Two Different Worlds: The Western Influence

Less than two hundred years ago, Our World, S’6lh Téméxw, was shattered with the arrival of
a people whose relationship with the Earth, with the Land, and with the World was very
different from Our World as we knew and understood it. With the settling of these visitors to
Our Land, to Our World, we have come to understand that we now live in "two different
Worlds,” a common feeling among St4:16 people and among Indigenous peoples throughout
North America. Today, we are gathering the pieces of S’0lh Téméxw and are putting them

back together, clarifying for our future generasons what it means to be Sté:16. The fragments

8 Oliver N. Wells. (1987). The Chilliwacks and their Neighbors. Vancouver: Talonbooks,. "Indian families, living in homes
near where the cemeteryxs now, were known as ‘early risers.’ They were supposed to have risen and eaten before sun up and

not to have eaten again until after sunset. This was the custom and training common in the homes of the 'nobles’ or upper
class of the tribe, p. 47."

88 This description of the St6:16 Nation logo is included in a folder of public relations documents with brochures of the Sté:16
Nation government and a map of the St6:16 Nation territory and member Bands.

8 Wells (1987) refers to the Nasive sentiment "We hae akways been bere,” in his discussion "Geological Background to Legendary
History of the Tnbes." Here, Wells links scientific geological explanations of the area with the Chihlkwayuhks legendary
history which supports the St6:16 claims. p. 15
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of our shattered $’6lh Téméxw are encoded coherently in our Halq’eméylem language as the

literal meaning given of S’6lh Téméxw by my classmate has shown.

Let's go back in time and imagine a visit to S’6lh Téméxw before contact®... Imagine,...
uninterrupted expanses of Douglas fir, cedar, and hemlock trees covering the uplands, while
poplar trees and berry bushes grow in low lying areas closer to the River. The River is free of
pollution, and its many streams and tributaries wind their way through the landscape. ... tens of
millions of salmon spawn up the river every year. Elk and deer are plenuful throughout the
forests. Sturgeon, salmon and waterfowl teaming in the shallow waters of Sumas Lake. - Rier
people burning patches of land ensuring rich berry picking and root harvesting soils for the
seasons to come. Rezer villages dot the landscape, especially where the many smaller waterways
meet the River. ... and the streams, creeks, and nivers are the "highways" of the people, with a
few trails for overland routes. The River is the communication artery for the entire region, and
some 28,000 Hulg'ord)flem speaking people, Riwr people, are easily supported by the region's

vast resources.”

And now 150 years later, and a World away, S$’6lh Téméxw has changed...... Now, the River is
called Fraser, and the temitory, the lower Fraser Valley. You can see it from the window of a

car driving along the Trans-Canada Highway. On a warm sunny day, the eastem valley skyline

% Carlson. The descriptions here of S’6lh Téméxw before and after contact were reworded and drawn from Chapter 10:
Cuting Land Use in S'0lh Téméxw (Qur Land) Popudation, Trarsportation, E alogy and Henitage River here refers to the Fraser
River. Before contact it was just called the St616. 1 italicized the reference of Raerto people. p 164.

! Thid.
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is a brown haze of gases, air pollution, which at wmes completely hides the mountains... Urban
underground infrastructures which provide fresh water and sewage disposal have replaced
streams and creels... And the old Sumas Lake bed is now home to livestock and heavily
fertilized vegetables. Signs dot the highway roadside advertising new housing developments
being built on the forested hillsides. Xwaliter: population of two million people are settled
throughout the expanse of the now clear-cut forests. Nineteen cities and twelve towns are
linked by a complex series of roads that redefine the landscape, and on all sides regional
urbanization encroaches further into the forests and farmlands...”

Needless to say, St6:l6 adaptation to this new element of settlement was not smooth. Our
land, our language, our ways and our very identity as the Sté:l6 in S’6lh Téméxw, were
shattered by Xwelitem domination and population influx. Yet, ten thousand years of Our
World and of what it means to be Sté:16 will not be wiped away by 150 years of European
colonization, according to Tsdayihehuer,”one of our young St6:16 elders, who says "We are
fighting for our language now." Inx my mind I understand this statement to mean more
broadly, that we are fighting for $’6lh Téméxw. And as she gets ready for the beginning of our
Halq’eméylem class, she says, "Oh, I have to get to work, and make this good." And make it
good, she does, by attending to the elders in the class, facilitating their involvement, sometimes
mediating understanding between the linguist and the elders. "We work as a team," she says.

"We discuss things, together." She is a young elder who has deep reverence for the more

92 Ibid.

9 On March 6, 1998, 1 spoke briefly about the quession Tléwkomot posed with Tseloyéthebwer, who looks after the Stodo
elders and who is, and has been for marty years, a Halq'eméylem teacher herself.
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seasoned fluent St&:16 elders and for the treasured knowledge of S’4lh Téméxw that they carry
in their hearts and minds. We are a bare thread, a mere breath, away from Halq’eméylem
extinction, with only a handful of elders to draw from to make our language come alive and
functional once again. Now, we are leaming Halg’eméylem in an artificial environment, in a

classroom with a Xwelitem linguist expert. How did this happen to us?

What happened to our language, Halq’eméylem, and to S’6lh Téméxw? I pondered. This new
element in our midst, the influence of the West, has created many challenges to S°6lh Téméxw,
in terms of what this new element means for us in Our World. I looked to some of the
fundamental beliefs of Our World and Their World, the Two different Worlds" in which we

now find ourselves, for clues.

“Dominion Over" and "Harmony With'': Ways of Knowing, Ways of Being
"So God created man in his own image," says the book of Genesis, "in the image of God

created he him; male and female created he them." And then continuing, it says,

And God Hessed them, and Gad said wrto them, Be fruatful, and Multsphy, and replerish
the earth, and subdbwe 1t: and have domiroon awr the fish of the sea, and awr the foul of the
air, and ower exery liing thing that moweth wpon the earth, (Genesis, Cb. 1, w. 27,28)

This, I leamed in my own Catholic upbringing, where I drew, at least in part, my own moral
and ethical guidance. As an adult, I came to be exposed to other ideas about what influences us

as humans to act, to be and to know as we do. Chief Seattle's speech of 1854” impressed me

9 The Holy Bible Authorized King James Version. 1611. Toronto: Canadian Bible Society.

95 Chief Seattle. (1989). "Chief Seattle's Speech 1854. Native Forestry: Ethic to Reality. Proceedings of a Conference. 22-24
November. Ottawa: Infolink Consultants Inc.
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deeply, and helped me to understand what I have come to know as a harromywids?” philosophy.
In its poetic, aesthetic, affective beauty, Seattle's speech resounds in my mind, throughout the
continent and no doubt throughout the world, the Indigenous ancestral teachings derived

from thousands of years of living on this land.

This we know, the earth does not belong to us,
we belong to the earth.

We are patt of the earth and it is part of us.
The perfumed flowers are our sisters.

The Deer, the horse, the great eagle;

These are our brothers.

This land is sacred to us,

The shining water that moves the streams and
rivers 1S nOt just water,

but the blood of our ancestors.

The waters' murmur is the voice of
my father's father.

The air is precious, for all things share
the same breath.

The beast, the tree, the human;
theyall share the same breath.”

The two phrases, "Domdraon ower’" and "Harmony with," were particularly revealing to me, in that

whole systems of ideas, could be traced to these two simply stated phrases. What becomes

% Julian Burger (1990) in The Gaia Atlas of First Peoples New York: Double Day, summarizes the Indigenous "harmony
with" perspective, i.e. "Traditional people, still in harmony with the world around them, do not isolate themselves from
other living things, nor consider one creature superior to another."p. 23.

97 Rudolf Kaiser. (1987). "Chief Seattle’s Speech(es): American Orngins and European Reception.” In Recovering the Word,
Essays on Native American Literature. ed. By Brian Swann and Amold Krupat, Berkeley: University of California Press.
Kaiser's research shows that Seattle's onginal speech was probably delivered in his Duwamish language, Lushootseed,
trapslated into Chinook Jargon and then translated into English by a Dr. H A. Smith. The popularized speech with i
ecological connotations was actually a fictionalized version wrinten by Ted Perry for a film with an ecological bent. Perry
states that he made the mistake of using Chief Seattle’s name in the body of the text instead of using a ficwonalized name.
And thus, what are actually Perry’s words are attnbuted to Chief Seattle.
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evident is the difference between how the two systems view human interrelationships with the
natural environment. The Genesis message infers that humans are superior beings in this world,
are made in the Akewss of Gad, and being the rulers of this earth, must "subdue” or exert control
over animals, land and nature. Indigenous peoples view themselves as epual and Zaerdpendo
participants in the relationship between humans and everything in nature. Respect for all living
things, and even non-living things, was important, for if one part of the whole is harmed, the
whole is harmed. Rather than "subdue" or "control" nature, the philosophy taught that, by

being a part of nature, it is important to live in hamony wth it.

More recently, I have come to discover more intimately the teachings of my own people, the
St4:16 people, which echo those of our neighbor to the south, Chief Seattle. Sonny McHalsie,
researcher and cultural advisor for the Sté:6 Nation, representative of his family of

Shxwwwhame! Band, a Std:16 Nation community, shares his view of our Std:16 relationship with

the land, with S’6lh Téméxw, as follows,”

Ardwedogists tell us that we hare been bere for at least 9,000 years. Our eldars tell us ue
haze been heve sine tine irmmerronial. They also tell us Unough sxwixugyim (stones and
legonds) that many of aur resauraes ‘uere at one tine our anastors... For instanc, people at a
ullage near Hope daim the stogeon as ther ancestor; others from a wllage near Chilliunde
and Agassiz davm the movotaim goat as their ancestor. Ore Legend avrmon to all St6:ls
#lls the storyof theoriginof thecedar tree. Itgoes like this: Atore time therewas averygood
man whowas alwrns hdpingothers. Hewas aluns sharingwhatewer be had. When Xexd:ls
(the transformers) saw this they transformed him into a @dar tree so be wodd ahwrys

% Cardson. In Chapter 4, A Legacy of Braken Promises, Sonny McHalsie talls about Aboriginal rights and wtle. The description of
Sonny was drawn from the Nowes o Crzriaaors, p iil.
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avziue helping the people. And so to this day be avtwoss to gre and share many things
uith the people - @dar roots for baskets, bark for dothrg, and vood for shelter.

So aur resaras are move Wan just rsoures, they are our extended family. They are our
anastors, our Shcuels (spint or life fore). Ovr Shxueli indudes owr parents, grandparents,
great gandparerts, edar tree, salnon, soageon and transforner rodes... Ovwr Eldos tell us
that eweryWnrg bas a spint. So when we use a resaures, like a swogeon or cedar tree, ue hae
10 thark our anastors who uere trarsformed into these things. We don't like to thwk that
our anastors aane ower the Bering Lard Bridge” . We hawe aluwrs been her.

The West, who recreated us within the confines of their own systems of understanding the
world, cited evidence that we came to our homeland over the Bering Strait. Not only has the
theory been challenged, but there is no legendary evidence of such an event in any of our
St0:16 stories. Our elders tell us a different story about our ongins, a never ending story that
locks our presence to the time of creation, and interlocks us with the land and with our
ancestors. Our differences stretch far and beyond our ideas about Sté:16 ongins, which

Xwelitem and Xwélmexw ideas about each other from first contact illustrate.

"They should be good servants and very intelligent," said Columbus, in his first log entry upon

meeting the Arawaks on October 12, 1492, "for I have observed that they soon repeat

9 New evidence cited in the Vancouver Sun, April 12 1999 challenges the Bering Strait theory. In the article "Oldest Bones
Give Human Migration New Focus," by Gary Polalovic, the author discusses evidence that suggests that the first peoples
could have been Polynesians or southem Asians (front page). Challenges to the Bering Strait theory argue that travel on that
route "would have been slow and penilous and does not account for widespread distnbuson of hurmans at such an early date
(page Ab). There are no stories in Sté:16 oral wadition which refer to us coming over the Bering Stratt.
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anything that is said to them, and I believe that they would easily be made Chnistians, for they

appeared to me to have no religion.”*®

The Amerindians they encountered responded in kind, "The Spanish King must be poor to be
asking for other peoples' lands," they would say, and they laughed that the Pope would be so
liberal with what was not his. When Cartier, in 1534, set up a cross in Gaspé Harbour, he made
motions as if all the land in the region belonged to him, and Chief Donnacona objected. When
the French captain made signs with an axe that they wanted to barter for furs and would retum
with iron wares and other goods, the Amerindians indicated that they would not pull down the

cross and had several laughs over the incident.” Their gesture of good-will would be in vain.

When the European visitors came to S’6lh Téméxw, the St4:16 called them "hungry people” or
"starving people,” or “Xwelitem'*” in Halg'eméylem. St6:16 Elder, Dan Milo, believed that the
term dates back to the 1858 gold rush when thousands of poorly provisioned gold miners
arrived in Sté:lo territory. Today the term refers to the Xwelitem’s continuing insatiable

appetite for the land and its resources. '

After initial contact back in 1492, the Europeans, in a holy war, or holocaust,' proceeded to

"subdue" Indigenous peoples, to manifest "dominion over" them and their lands. They came

100 Jim Nollman. (1990). Spiritual Ecology: A Guide to Reconnection with Nature. New York: Bantam Books, p. 37

101 L.C. Green & Olive P. Diclwmson. (1989). Law of Nations and the New Word. Edmonton: University of Alberta Press, p.
232"

102 Galloway (1999). In the Findexdist for Upriver Halkomelem Dictionary, “starving” is listed as xuexwd
103 Carlson, p. 54
104 Nollman, p 37. refers to "the destrucson of abonginal Indian cufture by Europeans as a holy war” which "translated as a

holocaust for a new continent.”
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to Our World to stake claims of "discovery” for their respective countries. And in the process,
they contravened even their own rules and laws which stipulated that only lands which were
not aogiad could be claimed. When they encountered Amerindian people, they found a way to
surmount this problematic detail by redfirzrg aoguson The new definition of occupation
determined that since the hunter/gatherer Amerindians were migratory, they were not truly

occupying the land.

At the same tme, the ideas of one of Europe's greatest thinkers added to the fervor of
expansion and "discovery" for the exploitation of land, native labor and the slave trade.
Aristotle's doctrine of natul sarutude, based on a hierarchical system of superior and inferior,

promoted "the right of the superior to rule the inferior and be served by them." '*

Europeans viewed us as inferior heathen savages, considered to be in cultural mfancy and
unqualified to govem ourselves. They would then leam and use our Amerindian languages and
habits to divide and conquer us, and then to redefine us into their own Western image. They
attempted to "Chriswanize" and "civilize" us to become good citizens of the Westem
European World they brought when they settled in Our World, in $’6lh Téméxw. In the
process, their diseases nearly wiped us out; their laws kept us in check; their alcohol numbed

our pain and brought us to our lowest point, and finally, their promises would not be honored.

"God loves everyone," my Catholic religion taught me. Jesus taught the golden rule, “Do unto

others as you would have others do unto you." And among other of the Ten Commandments,

105 Green and Dickason, p 244-45.
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the religion taught, "Thou shalt not lie, steal or kill." As an Amerindian, a St4:16, how do I
reconcile this history of Xwelitem invasion with my own religious upbrnging? I mean no
disrespect to the Catholic religion or to Aboriginal people who embrace Chnstianity in any
way. The idea of a Creator, of spirituality and prayer, were no strangers to Amerindian people
prior to contact, and probably why it was so easy for them to embrace an all-loving Chnstian
God. In my searching for understanding, I came across Gregory Bateson's'™ work whose
analysis of the Chnissan idea of separation between God and man helped me to place in
context the rationalizations so strongly held by the Xwelitem, "the hungry people.”

If you put God autside and set him-us-a-us bis creation andifyou haze the idea thatyou are
aeated in bis image, you will lagadlly and nawmally see yourself as outside and agairst the
¥ring arovod you. And as you anogate all mind to yourself, you will see the word arord
you as nandess and thergfore not etitled to moral or ethical consideration. The eniroorent
will seem to be yons to exploit. Your ssoraeal wnit will be you and your folkes or conspedfics
agawst the erarorrrene of other sodal units, other raaes and the brutes and wggrille.

And so, there it was. If we were seen to roam the land as animals, and were deemed inferior
and not able to govem ourselves, and even further, if we were deemed not to have souls, then

the land could be seen as "unoccupied,” free for the taking.

In contrast, 7spect and reworene for all things in nature is inherent in the Indigenous "harmony
with" paradigm, which I will call "scienufic." I use "scientific" here in the broadest meaning of

the word "science," defined in the Webster's New World Dictionary as "systematized

106 Gregory Bateson. (1972). Steps to an Ecology of Mind. Toronto: Random House, p 4.
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knowledge derived from observation, study and experimentation."’” We can see from
Bateson's explanation how the Western Scientific paradigm would evolve the idea of
separation berueen nmind and ntter, whereas, we have seen that with Indigenous peoples, spirit,
or mind, is attributed to other living things and even to non-living things. Through a further
examination of the idea of "science," I was able to glean other comparisons between the

Western and Indigenous paradigms.

" Quarks" and " All my relations!"
The Westemn Scientific paradigm explains very complex matters in terms of its smallest companez

parts. For example, gas temperature and pressure can be explained in terms of the motions of
the nleodes, and human behavior can be explained in terms of stmdis and resporse™ A little
over twenty years ago it was believed that protons and neutrons were the most "elementary”
particles of matter, the building blocks from which everything is made, until it was discovered
in 1969 that the protons and neutrons were made up of even smaller particles called
"quarks!"'® It is somewhat disconcerting to know that as a human being one could be thought
of as a body of millions and millions of "quarks." For example, how is a quark in me

differentiated from a quark in a rock? However, it is also humbling to know that, as in the
Indigenous paradigm, all things are equal and equally important.

107 David B Guralnik ed. (c1971). Webster’s New World Dictionary of the American Language. Scarborough: The New
American Library of Canada.

108 Willis Sharman, Ph.D. (1988). Global Mind Change. New York: Wamer Books, p 89.
199 Stephen W. Hawlang, (c1988). A Brief History of Time. Toronto: Bantam Books, p. 65.
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There is a limit to what can be explained by knowing the smallest component of matter, "the
quark," if indeed, it tums out that the quark is the smallest component. The supposed
objectivity with which the Western model observes and also treats the physical realm is
frightening, for how much value, or moral and ethical consideration, can be placed on a world
which is understood in terms of a massive number of minute "quarks?" Further, "quads" do
not tell us a great deal about what we are as whole beings, as living beings or as human beings.
It is believed by many physicists that quarks will never be observed'™® which makes the whole

notion of quarks as particles somewhat metaphysical."*

I have come to understand that it is the rlanoships of component parts which make up the
whole that is more important than knowing what all the component parts of the whole are.
The component parts may not be much in and of themselves until understood in relation to
something else. According to Bateson,'” a strong critic of the Western Scientific Method, it is
the puttars ubidh omat that should concemn us. He explains how to think about the pattems,
the connections that all living things have with one another. For example,

o we parts o a aub are oweaed by wnoss bilateral syrmeery, and these pattens are
stmilar from oub to oub and from parent to offspring. These patters within ¥e budual
guwirg aab are called first order connections.

* Camatian by patton an be fovrd berueen oub and lobster, aranvals «wnich have bistoriaal
ewltioury wroetas, bt now hee dfoews. This s dlled second order

connections.

110Bruce Gregory. (1988, 1990). Inventing Reality, Physics as Language. Toronto: John Wiley 8 Sons Ltd., p. 154.

WHawking, p. 73
12Gregory Bateson. (c1979). Mind and Nature: A Necessary Unity: Toronto: Bantam Books,.pp. 10- 11.
0Ty ry Unity: PP
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o Sinalar pattens an be described for vorars and horses, both, for exanple, bawe patterns
withnin themselws, and eadh are awvaaal to ane another as numals. The anparison
betueen crabs and lobsters when anpared with the wnpanison betueen nun and barse is
adlled third-order connections.

o This pattern of patterns is what is alled a metapattern, which defines the wist
generalization that it is the patterrs uhich amat. The conept of metapatterns s to be
Yought of as prinunily a dance of interacting pants.

I am reminded here of a phrase that many Indigenous peoples use when they finish praying or
muaking a speech. They say "All ny relatiors!” This statement is an acknowledgment that one is
part of a great pattern of relationships which is all of creation, what Bateson called the larger
mind. The "relationship" between entities is understood to be more than the sum of the
separate entities themselves. The quality of "relatiaship” determines the outcome of that
relationship, and so the "bunrony with” relasonship that Indigenous peoples strove to establish
with one another and with the forces of nature makes sense. The essence of Indigenous
spirituality Lies in the "guality of rdatioship” established in interacting with all of creation.
Indigenous peoples "harmony with" paradigm would view it necessary to develop respectful
relationships with one another and with all aspects of the environment; thus, making moral
and ethical considerations immanent in the process. An example is illustrated in a prayer
shared by elder Nancy Phillips, which illustrates how the Sté:16 showed respect for all living

things before killing or harvesting them for food and medicine."

Le thexusienet 6 styim Pity us, oh siyam.

113 Galloway (1982). Upper Sté:16 Ethnobotanry. Coqualeetza Education Training Centre. Sardis, B.C.
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Meytobxudhexw Help us.

Thexwretdbxuthecw lalh tstrwdb ts65 Pity us; we’re getting unfortunate.
Shxuendobxwhecw You did us a favor.

Yalh yucwkwd'as béy Thank you.

Qé ke shxwhokusciset. We'll use it in many ways.

(Brent Galloway, 1982)

Another example regarding the notion of respect from Sté:16 Elder Joe Louis:

The white pecple stop to pray; e stop to respect - the sane thing you know We respect the
w00k, the lring tres i the woods. We dvink the water, it'’s alive. We breathe the am, it's

alre too - Respect it! And it seens like ewryWnog you respet belps you along in life, what
your gvoua try and aaonplish, see. That's the teadning of our dld pegple bere™*

These daily rituals were reminders of the interdependent interrelationships of all things within
creation and the importance of understanding that as humans we are only one part of the
whole environment. This relational way of interacting with our environment is holistic, and
makes all our relationships holy or sacred. So, in fact, it is the relationships that Indigenous

peoples established with the land, its resources and the whole environment, and in particular,

the "harmony with relataships,” which defined who we were, how we lived, how we conducted

ourselves and how we determined our "ways of knowing,” "our science.”

Our Stories, Our Selves: It’s in the Telling

"Darwzon ower” and "harmony with,” can be thought of as stories we use to explain our place in

the universe, where we come from and where we are going. The Westem Scientific paradigm,

114 Carlson, in chapter 4. A Legacy of Broken Provises: A Xuslitem E xploration ard Setlorert of S'dh Témbew(Owr Lard). p 54
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with its roots in the "Domtnion over" philosophy leads to breaking down, separating and
analyzing the world into its smallest coxﬁponent parts in order to understand it, while the
Indigenous scientific paradigm, derived froma " harmony with" philosophy is concerned with
understanding the relationships of all the parts to one another and to the whole. In a sense,
the telling of our stories; ue are ceating awseles. Bateson likes to tell a story about a man who asks
his computer whether or not it will ever think like a human being. The computer prints its
answer on a piece of paper, which reads:
THAT REMINDS ME OF A STORY

Connections in a story, Bateson says, can be thought of as relevance, where any A is relevant
to any B if both A and B are parts or components of the same "story." And then, as in the
meapatters discussed earlier, we face connectedness at many levels. First the connections A
and B of the same story and then, connectedness between people in that all think in terms of
stories. In this nzmpatten sense, we as humans are connected to the starfish and the
sea-anemones, the coconut palms and the primroses. In fact, what is being alluded here is that
"thinking in terms of stories must be shared by all 7ad or minds, whether ours or those of the
forests and the sea anemones.""® “Have I got a story for you!” says the bear, the cedar and the
land. And it is from all these connections and interconnections that we draw our own stories,

creating who we are.

This unfolding of interconnectedness and sharning of mind, or of being part of a great pattem

of relationships which is all of creation, or higher mind, suikes close to home. The Katzie, a

115 Bateson, 1979, p. 13-14

72



Downnver Halkomelem-speaking people, believed that animals and plants, and perhaps even
rocks, possessed power and "smestiexty” a word which means vitality and thought combined,
for there was no conception of one without the other. The water, wind, the sun, the moon and
the stars also possessed power, vitality and thought, and man could share in these powers of

nature.
Ewry liung oeatwe in man'’s neighborhoad emanats pouer, whidh trawels abot and
frapotly attadhe itslf to the utality of a burmun being. The pouer of an indbuichual wolf, for
exanple, may enter a nan, making him a good hotter; the man gairs, and the wolf itself
loses nothing. Eadb creatsnre bas its speaal pouer that it can bestowg and sone tiny awadly
insigroficant creature may bestowstronger pouer than the bear or whale™®

And thus, our relationships are bound together by snastiecty bound by the power of our
shared vitality and thought, or will. The Gitksan and Wet'suwet'en,” Indigenous peoples in
northern British Columbia, hold a similar worldview.
This Western uorld-uew sees the essertial and prinary interadions as bewg those betuaen
huoman bangs. To the Givesan and Wet'sswet'en, hvorum beings are part of an interacting
ortrravon Wndh indudes arorals and spints. Ararrals and fish are ueved as menders of
soaeties ubich hawe itelligence and pover, and an influoce the anpse of ewrnts in tems of
therr interrelatiorship with hworean bengs, (Gisdzy Wa, 23)
The idea that human beings, animals and spirits are part of an interacting continuum bears

witness to an understanding of the evolutionary process which links us all together in

metapattem. The Indigenous paradigm, or worldview, is encompassed in creation stories, myths

116 Diamond Jenness. (1955). The Faith of a Coast Salish Indian, Victoria: British Columbia Provincial Museum, p. 36-37.

117 Gisday Wa and Delgam Uunkw. (1989). The Spirit in the Land. Gabriola: Reflections. In a Supreme Court statement in
British Columbia over their land claim, the Gitksan and Wet'suwet’en felt 1t necessary to supply evidence of the framework,
or worldview, within which their claim was being made.
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and legends involving a trickster, or transformer. For the Gitksan, it is We-Gyet whose
"blunders, tricks and falsehoods changed the face of the earth, and the shapes of many of
earth's creatures. He was a creator - by accident! Caught between spirit and flesh - no man, yet
all men.”"® For the St4:16, it was Xa:Is or Xexa:ls the Transformer(s), who came through the
world, transforming monsters and other myth-age beings into rocks and anirnals, and setring
things right in $’6lh Téméxw.'?

For mythic people, all of life's teachings were revealed at the time of creation, and through this
"sacred history," or sxwoxwiyam, the events of creation are relived and reenacted over and
over through story and ceremony. The time of creation is ever present in the now and in the
future. Mythic people are people of bidagiad arertation who follow Nature's grand symphony of
endlessly repeating cycles of birth, growth, senescence, and death, followed by rebirth. And

these rhythmic cycles have the same behavior, form and power as at Creation.

Time in Xwelitem history is linear, placed on a continuum where one is separated from the
past in a millisecond, and uncertain of what the future will bring. Thus, there is a need to be

ever progressing in the development of new technologies for human survival. Westem myth is

18 In We_Gyet Wanders on: Legends of the Northwest; the Bookbuilders of KSAN, front jacket.
119 Carlson, p. 185

120 Calvin Martin, Ed. (1987). The American Indian and the Problem of History. Toronto: Oxford University Press,. In the
Epilogue, "Tine and #he Anerican Inban," Manin differentiates people with worldviews based on trickster type, or creation
stories and those with a strong Judeo-Chnstian impnnt. The difference, he notes, is that the former feel themselves
connected with the Cosmos and cosmic thythms, and the latter with history. Calvin named the differemsiation as pageofmyth
and pegple of history, or pecple of bidlogical oriertation and people of adhropologicdl arizration. P. 194-199.
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narcissistic, with all of its great literature heroic, its philosophy humanistic and its image

God like. People of history are people of wabrpdigicd oietation™

For 10,000 years our Amerindian paradigm of myth and hamzry with philosophy served us
well, while the Xwelitem ever-progressed wn:h the development of thelr powerful technologies.
And ever since our paths crossed, our "two dlfferentWorlds have tned to make sense of each
other from our respective worldviews. But more specifically, we, of $’0lh Téméxw are refining
our sense of ourselves within the overwhelming influence of the Xwelitem World surrounding
us. After 150 years of being nearly completely devoured by "the hungry people,” we maintain
our uniqueness as the St6:16, the River People through our interconnectedness with the land,
our language and our sxwoxwiyam.

S’0lh Téméxw, Sxwoxwiydm and Halq’eméylem: Our Land Our Stories,
Our Language

Our legends and stories entrench us in our country, S’6lh Téméxw. Therefore

Our Halgq ’eméylem connects us to the land. ( Tlowkomot - Verley Ned)
The relationships we developed with the land for 10,000 years resulted in the development of
Sté:16 cultural and spintual traditions associated with numerous cultural hentage sites and
resources in $’0lh Téméxw. Sté:16 Nation's Heritage Policy today is based simply on Respect

and Protection for the people, the land, the resources and the environment. St:16 Nation aims

121 Tbid. The discussion here of Indigenous peoples and Western peoples is included to show elements of how we are distinct
from one another based on our fundamental belief systems and worldviews. Calvin has described Indigenous peoples’ way
of understanding the world as not being possible that they would develop an “historical consciousness.” I contend that 1t is
not our past as Indigenous people that isn’t important, but that what is important in the past has been our relationship to
our land and environment and to the time of creation. What has been important to the West is focused more on human
expenence and events. The semanmics of what is an “historical consciousness” can be debated within cultural contexts.

75



to exercise our Abonginal Rights and claims on Sté:16 territory and the cultural resources and

henitage sites located within it, as follows:

1. Transformer Sites - "Stone people” sites and placs which are genevally assodated
with the Transforners Xexd:ls.

2. Pictographs and Petroglyphs - Rodk panding and aarang whd) were nude by
S16:16 people are fovmd inwmas places in our traditiondl temitory.

3. Burial or Mortuary Sites - Plaes where our anastors, nodem and anaert, are
buried

4. Archeological Sites - All sits of prdbistoric or proto-historic ongin with tangble
remans/ features

5. Spirited Places - Plaes inbabitad by spinits.

6. Ceremonial Sites - Plaas and areas whid) are imponare 1o past and present St6:l6
@reronal le

7. Cultural Resource Sites - Plaes where nuterials importare for S16:46 ereroad
and sprisnal aatuties are tradinonally wllezed

8. St6:16 Names - St6:l6 Nares are the property of fanilies.

9. Traditional Designs, Images, Songs - Traditiondl desigrs, imuges and songs are
the property of families.™

Our names and stories show how we, the Xwélmexw, the people, are intricately
interconnected with our land, and with the cultural resources and hentage sites in S’4lh

Téméxw. Our Halgeméylem language is integral to understanding these, our stories, and

122 S46:15 Heritage Policy, February 1995. An elaborate discussion of St6:16 Heritage sites is included in Gordon Mohs, (1990).
St6:16 Sacred Ground. Sardis, B.C. : St6:16 Tribal Council.
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ultimately to understanding who we are as St6:16. An examination of just one place, in a trilogy
of stories about Cheam, draws us deep into the interconnections of $’6lh Téméxw,

Halq’eméylem and the St6:16 people.

"ALWAYS WILD STRAWBERRIES"
Cheam is an Indian Reserve in St6:16 Traditional Territory. Wild strawberres grow plentiful
on a mountain that is said to have taken its name, Cheam Peak, from the same meaning of
the Pilalt village of Cheam. Now, the Tait people, in whose tenritory the peak stands, consider
it to be like one of them; for according to legends, the mountain is heard to moan in sorrow
when any member of the tribe dies - even in a distant place. But f:)r the Tait, the mountain is
known as Theethul-kay, or Lhibegi” "the mother mountain.” The word literally means "joined
together," and refers to three "sons," the three peaks attached to her to the east. The mother

mountain also had three daughters, the youngest of which she is said to hold in her arms.

There are legends also conceming the ancestors of the people of Popkum, who came down
from Theethul-kay, or Lhibez."**

Every time a different person tells the delightful story of Cheam, new informasion is revealed
as will be shown in the following Trilogy. In the first story, the mountains take on human

attributes, full of events and emotions. The Wells spelling "Theethul-kay,”**> becomes Lhilbag,

123 On page 655 of Galloway'’s (1993) Grammar “/ilbegi” is defined as ‘glacier’ (‘always + ‘covering). However, in Galloway’s

(1999) Fodedist for Uprer Halg'oréylern Dicionary, to join something together in Halq’eméylem is a closer rendition, with its
root word as “Jg” Galloway 2002, p.c.

12¢ The description of the section “Always Wild Strawbernes” is drawn from Wells (1987), p. 17, where he describes Cheam
Peak in the excerpt “Maotais Whid) Luwed in the Natze Legord.”
125 Thid,
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represented in the wrting system that was more recently developed for Halqeméylem. The
square brackets [ ] are used to enclose the English translation, provided by Brent Galloway, of
the Halq'eméylem spoken sentences from the original interview recorded by Oliver Wells.

Sté:lo Elder Mrs. August Jim is telling the story while the younger St6:16 Elder Mrs. Cooper

provides the translation.

How many stories are actually going on here? Well, for starters, there is an original story on
which this telling is based. That's one. There is the story told by Mrs. August Jim in
Halg'eméylem. That's two. There is the story told by Brent Galloway who translated Mrs.
August Jim's rendering. That's three. And there is the story told by Mrs. Cooper who provides
her own version of Mrs. August's rendering. That's four. And fiftbly, it is a story intermediated

by Oliver Wells which likely influenced how it was told. Nonetheless, much is salvaged.™

Te Sxwoxwiyams Te Lhilheqi
[LEGEND OF CHEAM PE AK]

MRS. JIM: Ly esesu xét’e o ye xwémlexw sqeldqtelselh mestiyexw ye
Lhilheqi.

(it’s only)(that they)(say)(just)(the plural)(Indian)(they were close
siblings)(people)(the plural)(Lhilheqj)

[1t’s onby What the Indiars say What the Linlheqi people were siblings dase in age][ Note ¥t
sorre speakers, indudirg M. Jimused xubriecwas the word for Indian, rather than
xulnecw]

126 Gregg Sarris. (1993). Keeping Sing Woman Alive, A Holistic Approach %0 American Indian Texts. Bedeley:
University of California Press. Sarris illustrates how traditional stories can lose so much of their authenticity in the mediation
of collecting, translating, interpreting and re-presenting in English forms for non-wadmonal uses such as school use. Samis
researched the background of the Ya-ka-ma school version of the story of Slug Woman and found that the onginal
translation omitted repetitions that were deemed annoying to an English audience, and that one of the storytellers may have
assimilated aspects of Chnstianity in the telling to impress the ethnographer. In the presentation of the story in a school
today, Sarris found the language to be flat, with subject/verb/object structure predominant absence of a first person
nanator, the onginal tellers and even the ethnographer are not identified as sources for the story. The Ya-lw-ma version
ended abruptly, no discussion. And so, the need to be careful about citing sources and exphining the process of the telling
cannot be overstated. Wells handles this well in The Chilliwacks and Their Neighbors.
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qge owetsel hakw’eles lis kw’e kw’il.
(but)(I don’t)(remember)(if it is)(some)(how many?)
[t I don't rerender hownany]

Esu xa:ms te sose

[Sotlae}amgstszblmgomiamlmai]

StPts kw'es tI'és ahiweqel kws é:mets qesu kw'Skwetstes te qo:  kw'i st6:1o.
((s)he wants)(that)(it be him/her)(rnght in front upriver side)(that)((s)he’s
sitting)(and so)((s)he’s looking at it)(the)(water)(in) (the )(river)

[She/He warts 1o be the ore sitting right in front and lodking at the water in the riwer.]

Esésu tl'e w0l ahiweqel te sdseqwt.
(and so)(that’s him/her)(just stayed just)(in front facing upriver)(the)(youngest
sibli

[And so the yagest sibling stayed right in front, facing uprer,]

Loy lhéqelh sqwo:lqwels ye xwémlexwelh.
(only/at least)(it used to be)(their talk)(the plural)(Indian of long ago)
[At least, that used to be the talke of the Indiars of long aga]

Esésu xwe'tt emi xexéyt a:lhtel gesu xwe st’a tethd xwe smaclt.

(so then)(it happened)(came to/started to)(they already mentioned)(and so/so
that)(became)(like) (that) (became) (mountain)

[ Then sonewring happered to start travsforming them to becorre like that, to beare a
nowtan]

MRS. AMY COOPER: Lhellhali:?
(Is it women?)

[Wormerd][Mis. Cooper asks this since the words for silings gien abowe do not reveal the

sex of the siblirgs, ardsmha*lrxﬁdnmmzs the mane of the baby danghter of Lhilbe,
ramrely S yeut]

MRS. JIM: Lhellhak

(It is women.)

[Worren]

MRS. COOPER: There are tuo sisters, and —

MRS. JIM: 14 twelh Ihxwa:le | sqwaléwél.
(there)(may have been)(be three people)(it’s my)(thoughts/feelings)
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[ There miay hase been three peopl, I dhink]

MRS. COOPER: There mzy hawe been three of them, and they uere alwnys argarg
about who vould be in the front 1o face the river there, so that they aould see the rizer and
watch the rir.

MRS. JIM: Tlo soseqwt gesesu t'o ahiwstem kw’Okw’etstes ye mekw’
leq'alegel ye’ixel.

(it’s that one)(youngest sibling)(and so)(it’s that one)(she was put in
front)(watching them)(the plural people)(every/all)(travelling) (by paddling
alo

(1t wns the ywongest that was the one who wis put in front. She's uatdmrg everybudy
tradling by padding dlorg,]

MRS. COOPER: Wi, she says that the yourggest ore ts in the front there, so she coudd
witdh themas they're paddling along, E séu xuett? (And so what happered?)

MRS. JIM: Emi iy te xexéyt te mestiyexwelh gesesu xwe smelma:lt.
(he started to)(keep on)(the one)(transforming)(the)(people in the past)(and

so) (they became)(mountains)

[ The one trarnsforming the people in the past started to keep on, and so they becarre
nootas,]

Xwe sma:l kw'e mékw’elhstames.
(they became)(mountain/ stone)(the remote)(everyone in the past)
Ewryore in the past becarre a myvonain/ becarre store.

MRS. COOPER: Joe, uhat does that nean: xexée?
MRS. JIM: Biiqtes.

(he’s rargirg then)

[He’s danging then]

MRS. COOPER: Ohargprg the pecple.

MRS. JIM: Ee
(es)

JOE LORENZETTO: Changing the people, yeab,
OLIVER WELLS: Howdo you say “crargirg the pecple™?

MRS. JIM: Xéytem.
(they uere tansforng)
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MRS. COOPER: Xéytem.
(they were trarsforned)

JOE LORENZETTO: Yedh,

MRS. JIM: Esu lé xwe sma:lt yatl'olemelh.

(so)(they (past tense))(become)(mountair/ stone) (they remote past)
[So e beaanre a novozain]

MRS. COOPER: And they wemed trto the movoam”’

Reference, in this story, made to Xa:ls, the transformer, clearly identifies it as a sxwoxwiyam.
Equally significant, an important word is revealed, that is important to the whole discussion of
this research. It is xexéyr, whose root word is xér which means "change something," or
"transform something." This word is amazingly close in form to the Halgeméylem word for
"write something," which is xé). The connection that can be inferred here is that as we wnite
something, so we transform it into whatever it is that we name it. This theory shows how our
use of language connects us to the existence of ideas and things like spirituality, mentality, or

smostiyecw and that as our vocabulanes change, so do our worlds. 22

In this next account of the Legend of Mt. Cheam, the story is expanded to include

relationships with neighboring mountains, and the introduction of a dog which can be seen in

127 This is the onginal transcription of the Halq'ernéylem in this story, supplied by Brent Galloway p.c. 2002 but omitted from

the Talonbooks publication of Wells 1987. To Galloway'’s regret all the Halq'eméylem in the stories and most in the
conversations was removed in the publication since Talonbooks did not have the fonts. However, the complete manuscript
with all the Halq'emeylem and literal translations supplied have been copied and are on file in the St6:16 Nation Archives.
Galloway and Burton plan to produce a book of these stories in the oniginal Haly'emeylem with literal ranslations and fluent
English translations in the next few years (Galloway p.c. 2002).

128 Gregory, p. 198
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the mountains from a certain vantage point. This mountain family story is related by Sté:16

Elder Mrs. Amy Cooper, and intermediated by Wells.
[LEGEND OF MT. CHEAM]

MRS. COOPER: Well, Moz Cheam s a lady, and Moozt Baker is a man. (This is
an dld legord). So Mot Baker, be comes ower and be locks for a wife, and be finds a rice
looking girl. So he takes her ower to the State of Washugton They lie there and they have
three boys, Mot Hood, Movezt Rairzer - I can't tall you what the ather ore is. And they
hawe three girls, but the boys are the ddkst ones. After the boys grew up and she had Ve
little girls, she says, “T had better go bade hore, “she says, "to my people, to the Fraser
Ruer." So she ames back, and she says: "I'll stand guard,” she says, T'll stand and guand
the Fraser Rier, that no harm.aones to my people, and no harm cones to the fish that canes
up to feed them”

WELLS: Well, that's wery interesting

MRS. COOPER: That's the legend And then she takes ber three dnilden, and she
stands up there. And wming doun from up the road, there’s three little poirss, and those
three bittle poirts are her drldren. They say she holds the smallest one in her hand And
bebind ber, towmds thisway, is the dog headof the dog that falloued her, and she tdd thedog

10 go buck hone, and it stood there, and stayed there, So I guess right now there, if the snow
isn't all off, you could see that dog bead plain. Didyou exer see 12

WELLS: Yesh. Sorre peple call that the orecprirg prospector.
MRS. COOPER: No, it's really honestly a dog bead thee'”
It is our snastexy our thought and vitality, that generates our imaginative capacity,™ as St6:16

people, to attribute our humanity to the mountains and to draw on the snasthecw of the

129 Wells (1987), p. 51
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mountains for our protection and comfort. Smestiyexw is the life and power of will shared in
our environment. In many senses, the St6:16 live in a world bordered on the spiritual realm, in

smestiyexw.

Now, for the next story in this tilogy, we might ask ourselves, "How many people does it take
to render a Halg'eméylem story into English?" The following story has three people involved
in the telling: Edmund Joe Peters translated his wife, Mrs. Peters' rendering of the story, and
Oliver Wells who also recorded the story. This story tells of how a people became descendants
of the Mountain goat. One can see that the process becomes very complicated with the details
of the story becoming blurred as the three tellers seem not to be quite, at least obviously, in
synchrony. The beauty of this story is that the Halgeméylem rendering is included as provided
by Brent Galloway. We can see how different Halgeméylem appears compared to English.
One can only imagine the stories as they might have been told before contact, as they would
be told in Halq’eméylem, with the use of body language and performance, and in their natural
context.”" It would be wonderful to hear the story in Halg'eméylem, with all its unique sounds
swung together like music and spoken like song. I imagine the original tellings as theatrical

events, maybe like an opera, where our language sings the universe.

130 George Lakoff. (1987). Women, Fire and Dangerous Things, What Categories Reveal About the Mind. Chicago:
University of Chicago Press. Lakoff is of the expenensialist view that "Thought is e72aef that is, the structures used to put
together our conceptual systems grow out of bodily experience and make sense in terms of it; moreover, the core of our
conceptual systems is directly grounded in perception, body movemen, and experience of physical and social behavior.” He
states that "every time we categorize something in a way that does not miror nature, we are using general human
imaginative capacities,” and that "Human reason.. grows out of the nature of the organism and all that comtributes to its
individual and collective experience: its genetic inheritance, the nature of the environment it lives in, the way it functions in
that environment, the nature of its social functioning, and the like, p. xv.
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Mountain Goat legend

PETERS: Quivpudl.

MRS.PETERS: A'a. Xéte sutueles a la akueld Lz wli ohi te Xudbiyern Smils,
Lhibegiy

PETERS: A yoog fdllowuent up to urt, up in Chream And be traceed a...

MRS. PETERS: Pqdgel

PETERS: Goat, you know mowttam goat. And he cones 1o the lake there, little lake,
and be seen tuo young uoners sitting down there. They got seldbiom[howss 5]

MRS PETERS: Qe le kuwktem

PETERS: And they told bim that be shouldn't be ashamed of s, and they took bim, you
see, took bim..

MRS. PETERS: Kug le sésequt tle le xue sté: es.

PETERS: The yowogest ore is the ore that got bimfor bis wife. And ewry tine they wnt

neat, wuben the gy goes out, and ewery bone, Oliner, eery bore they eat, you know they don't
: bum it, throwit bade in the lake, back.

MRS. PETERS: Liteqé

PETERS: In the water. Ore tirre this yowg guy that wus brought there...

MRS. PETERS: Kui:lxes i te méggsels tnthes sthaem

PETERS: They hid a pieee of the nose, you know and this fellowuent out, be cone hade,
his nose wns bleeding, and they asked bim whoewer bid the bone, you know they wuted to
g it to this gy, and e throued it back inthewater. Well, this guygot all right. That's the
story, Olzeer.

131 Cardson, in Chapter 11, "Spoken Literature, St6:16 Oral Narratives.” A section called "The Interacive Performance Aspect
of Sxwoxwiyam," discusses how a speaker retains effective control of the medium in oral telling, and compares the
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[My comment: I wonder here if the nose bleeding in the story here is saying something about
nose bleeding at high altitudes. Wells intervenes now, to elicit details of the story which might

be understood by the tellers, but not obvious to the novice listener, or, now, reader.]
WELLS: Well, these tuo young uonen at the lake, uere they like spirits? Were they the
spint of the wotirg the goat, or were they vonen, like?
PETERS: The spit of the soat.
MRS. PETERS: E thécueret nestiyecwyitl déme te p'q dgel
PETERS: When they go hore to where they are, they uere real people

WELLS: Yesh, I see, yeabh. But when Whis man saw themat the lake, they vere the spmit
o the goat.

PETERS: Then they uere goars, yeah.

WELLS: Yeah, I get it. Now Chear, I notsaed yourr wife says Cheamjust bke it was an
Indian word

PETERS: Yeah, Ot

WELLS: Well, did the Indiars hae....2"

MRS. PETERS: Llilbegy b te skuixs witl'o smi:lt.
PETERS: Lhilbequy, the mvottain's nane.

WELLS: That's Obeam Peak, éb?

PETERS: Yesh.

WELLS: What does it nean?

witnessing of an oral narrative performed as being akin to seeing live theatre versus silently reading the script. P. 188-189.
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PETERS: Well, I dm't know the mearng. But, you know may Cheam peple are
liing, still liung, that's their ancestor 1s that goat, you know

WELLS: O, I see, yeah Well, now when you say Cheam, it efers to the people, not the
novoain, ¢

PETERS: Not the nvontam,

WELLS: Nq but the ancestor s the gaat of the movonain? I see, yeab. And howdo you
say this nane, this ancestors

PETERS: Syeuils
WELLS: And the Chreamrgfers to the people at the bottom of the nvonain?

PETERS: Yeah. When the kids growup, wdl they send $hem - send them that nun down
with bis kidk, you see, send $hembone, and his uife too

WELLS: And that wis the begrrorg of the Cheam people?

PETERS: Yeah”
Despite the many interventions and Xwelitem influence, these three stories convey the St6:16’s
intimate connecwon to the land and animals. They show how the mountain, the mountain goat
and the people are interconnected and interdependent through their shared power, and how
the Halq'eméylem language tells the story best. For without our language, what would be the
meaning of "Cheam," the Anglicized version of Xudhio:m and Onydm Without the onginal
Halg’eméylem language, one might never make the connecson that it refers to a place where

there are "always wild strawberries.” And so, then, we cannot truly saywe are in $’6lh Téméxw

132 Wells (1987), p. 94
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without knowing the stories of our relationship with the land, and how they are best expressed
in our Halg’eméylem language.

What Halq’eméylem means to the Sto:lo: “I felt I was called home...”

How can you claim your land back if you can't even speak your own language?" sa)s
Tsdoyitheluet, "How can you say youre Xwélmexw if you can't speak your own language
yourself? We're fighting back today." She showed me with great pride some quotes that were
prepared by the Sté:16 Shxweli program participants, the Halg'eméylem word warmiors who
will breathe the Shxweli of our ancestors into $’6lh Téméxw. "Their words are going down in

history," says Tseloyowhduet.

In these quotes, prepared for inclusion in Sqwélqwels ye Sté:15, the St6:16 Nation newsletter,

the Sté:16 Shxweli people were asked "Why is the language so important, and what does it

mean to you?' The bold emphases in the following quotes are mine.
o Finding the "missing link” that joirs ancestors to me and camies on to my dnlren..
Kalala - Carole Peters

o It seens like a long tine ago, bue 1 felt I s called home to learn my language, which
is Halggordblern. Kloyia - Gloria Joe

o Halgerdylem bas been passed doun from o anaestors. It is part of aur odwere and it
beals and gives me strength. Seliseluet - Bibiana Modeste

133 Louis Oweps. (1992). Other Destinies, Underssanding the American Indian Novel. Norman: University of Oklzhoma
Press,. Owens writes about American Indian novelists who use that medium to come to terms with discovenng their identity
in comtemporary America. He states that the very fact of wiiting in English "adds complexity to the overarching question of
cultural idermity by using a discourse "charged with value"” and 'alien. " However, he states, "in Native Amenican fiction, for
the first time, the interest is always and intensely in the Indian defined in terms of Indian ideas and needs as those have
evolved into the late twenneth cemtury." And, "Indian writers today have come to expect, even demand, that readers leam
something about the miythology and literary (oral) history of Native Amencans." Thus, "Native American writers are
offering a way of looking at the world that is new to Western culture.” In Chapter 1, "Otber Destisss, Other Plots, An
Dbvabation to Inian Nowds,” p3-3 1,
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Halg'ertyem is my doie as the corerstone as we build a fowdation towrds
S16:16 renewal. Siph - Seepree Comprz

Leaming the language 1s bealing the culture wound that was hidden for so long
Swilka - Doreen Mdntyre

Owr legends and stories etrendhes us in our "awoery” S’8b Témbewg " therfore our
Hilgerdlenconnects us to the land. Tl'oukimot - VerleyNed

Halq'entylem belps s to fmd our true identity. And is a bealing medicine to
our soul. Houwldxiya - Eunice Ned

Whyis the lingnage irmportart? Becassse tt's our idertity. Yonelot - Rosaleen Geoge
Beausse 1t wns our past, is the present and will be our future. E lizabeth Hending

Larguage is the bridge for our culture 1o pass from one generation to the rext.
Dowslay whik-tsa - Helen Joe

Speaking Halg'erdylen is how the Creator identifies us as St6:ls Nation people.
Tseloyctheluet - Shirley Norns

Ovr Halg'ortylon language is our culture of St6:l6 Nation. Toyile - Diawe
Oharlie

The Halg orgflon language has been a spiriwdl bealing and empowering jomey
towmds self aoneptualization fromnowto etenaty. Katelila - Catelina, Rotana

Leamrng the language is my wiy of bonouring our ancestors. Titelem Spith -
Edide Ganber

Halg'ertflon is for anyore who bas a desire to communicate from the beart.
Chadle - Javre Cordes™*

Xexéylthettset: Writing Ourselves

Through the stories, the language, the people and the land, we can see how all the pieces fit
together connected by smestiyexw into one coherent idea - $’6lh Téméxw, an idea that nearly

disappeared under a veil of Xweliten domination. Under this veil, the Xwelitem ~ the hungry

13¢ T'ir’elem Spath - Eddie Gardner.
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people - recreated us in the name of Indian, as they devoured our stones, our language, our
cultural resources, and our knowledge. They attempted to submerge our Xwélmexwness into
artifact, a thing of the past, sure that we would die out, xwiyrserd, leaving themselves, the

Xwelitem, the hungry people, to devour Our land, to devour S’6lh Téméxw.

But we didn't die out, éue xwiytser.. Our ways went underground, muffled by the Xwelitem
laws, muffled by the force of their powerful Westem influence, muffled by the imposition of
their own language over ours. In their own words, they wrote us, xéfaicuss, nearly into
oblivion. Xéliicues, they wrote us, into the past, recreated and reinvented us in their words,

into Their World, their Xwelitem world.

And now, from under the veil of Xwelitem influence, we nise, pddewsset, to name ourselves, to
write ourselves, xéfthettset, even in Xuelftorgel, in the Xwelitem tongue, xéitheset. We have
learned how to use the writing instruments, xde, of the Xwelitem, and in their Xuditengd we
write ourselves, xélthettser alive drjlexwinto a new way of looking at their world, making their

words our own, saying who we are in their foreign tongue.

And even though our Halq'eméylem language, our Xwudrexugel, has been submerged deep
under the veil of Xwelitem influence, we and our Xudnecuged, our language, will rise,
pdeussetdn. And with this pdiderg our Xudmecugel, our Halq'eméylem language, this most
important assertion of our uniqueness, will burst through the Xwelitem veil and breathe our
identity throughout S’6lh Téméxw. For the spirit of the St6:16, the spint of the River, lives in

our language, dolexw e Sw:4s Shxueli 'The next chapter will examine more closely how
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Halq’eméylem expresses Riverworldview, and is the best expression of our spirit, our world

and of creation.
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Chapter 4

TITELEMETTSET TE STILEMS THE SKWOKWQA:Q
SINGING THE ROBIN’S SONG

Grand Chief Mike Mitchell of the Mohawk Council of Akwesasne, at the 1988 Assembly of
First Nations Abonginal Language Policy Conference, captured beautifully the essence of what

it means when we say that our languages are from the Creator in the following statement,

“What wonld bappen to the Creator’s law if the robin couldn’t sing is song ammore™ be
asked  “We wodd feed wry bad: we would not wxdarstand that somedring s n
nawne’s o What would happen if you saw a vobin and you beard a diffrort song, of it
ws singng the song of the seagll? You wonld say, Robin, that’s not your larguage; that’s
not your Song.’

“That’s what my grandfather vsed to say to ne,” Mitdhell said. “It wus not mean for us to

lose oner language;we broke the cyde, and todaywe haenatnngto standon if our larguage is
going to die (AFN, 1988, ated by Karkeness, 1998:74).”

This chapter explores in Sté:16 terms the concept that “language is a gift from the creator,”
asserting that the place where the River People and River environment intersect is where we
denive our understanding of creation, and that our Halgeméylem language is its best
expression. I will illustrate how Riverworldview permeates the Halgeméylem language,
blended in terms for place, time, in general directional terms, and in human body parts. Terms
for animals incorporate word pictures related to St6:16 creation stories. By breathing life into

our Halgeméylem language, we aim to reconnect with our collective memory that is

135 Verna J. Kirkness. (1998). Aboriginal Languages: Collections of Talks and Papers. Vancouver: Vema J. Kirkness. p.
74.
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distinctively St6:16, to reconnect with the legacy of our ancestors and their relationship to the

River, to sing our own song,

In 1975, the 24 Bands of the St6:16 Nation came together and prepared a St6:16 Declaration,
which includes the following in its statement:

We, the peaple of the Std:lo tribes know the Creator put us here. The Creator gawe us laus
that gemn all our relatiorships_to liwe in hanrony with nawge and rankind...

... The Creator gae us our spinitual belich, our logyage. awr dwpe and g plae on
Mother E arth uwhich prodded us with all our needk.

We bawe numtainedd owr fredom owr langugs and owr taditios from e
imrrerronidl .. %

Immediately, by this passage; we can see how all aspects of Std:16 identity, is represented in an
interrelated system of beliefs a) in a Greator, b) that the Creator gave us laws, languages,
culture and place, and c) that all these gifts, including language, have been a part of the St6:16

people since time immemonal. Rarely, is the importance of language spoken about without

mention of these three interconnecting factors which altogether define us as St6:16 people.

Abonginal people across Canada believe in the notion that our languages come from the
Creator. This broadly based belief is incorporated in documents that represent First Nations

people nationally. In 1992, the Assembly of First Nations (AFN) summanzed the importance
of Abonginal languages as follows:

136 The Sté:16 Declaration is included in Public Relations packages given to visitors to Sté:16 Nation, and is also included in
St4:16 Nation’s Employment Policy manual
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The A boriginal languages were gien by the Creator as an integral pant of life. Endxdialin
A bonginal languages is owr saque rdatiorship to the Creator, aur attimudss, beliefs, wiluss,
and the firdarrental notion of what is tah... Language is the prinapal nears by whidh
alltwe 15 aaordated, shared and trarsmitted from genevation to generation. The key to
idomity and ration of adtwre is one’s anastral language™”

The interconnectedness of Creator, language and identity speaks clearly to a spiritual aspect in
an Abonginal worldview and possibly what Dauenhauer & Dauenhauer (1998) were referring
to in their requirement for language survival that the effort must “feel spiritually good.” In
plain language, one might say that the Creator gave us our languages to tell us who we are, to
distinguish us from one another, celebrating our diversity. Alongthe same vein,a 1991 Report
by the First Nasons Congress titled Fist Nations Abongral Lamguages Policy and Program
Corsideratiors noted that

“to speak your A boriginal language mears more than just speaking. Owr languages are tied
to kenouing who you are in the are o your soud (ated in Ignace 1998).

How can we know who we are if we cannot leam our history, beliefs and stories from our
elders told to us in our Abonginal languages? So much of what is inherent in our Abonginal
languages is untranslatable. Elder and Language Teacher Instructor, Catherine Bird, Nakazkli
Nation, in a statement to the graduates of the Camer language teachers program, states

It is immportare for the people to know their mother tonge.  This 1s how ovr elders talked to
the people and passed down our history, beligh and stonies.  When we started to lose onr
language the older generation could not avmocate with the ywoger gerevation in our

137 Tgnace, p.25.
138 Ibid,, p. 24.
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language and the nearang wus lost when they tned to wmmoncate in English (Igua,
1998).

Our histories, beliefs and stories are embedded in the languages themselves, in the very ways
that our languages have evolved to include the meanings inherent in them. How will we pass
this legacy of our Creator’s gift to our future generations if we do not have a language with

which to tell them of our rich heritage?

The chief of an Interior First Nations community looking toward the future affirms how
important language is to identity when he remarked that

“Thirty years fromnowI do not wnt my dnlcben to knowby their status cardonly that they
are Indian. Knousrg their language is what will grwe them werr idoraity (Igrae, 1995, ated
in Ignace 1998). 0

And so it is clear in the minds of Aboriginal peoples, including Sté:16, that language, identity
and worldview which includes a creator and creation are inextricably interconnected, and that
by leaming them we may restore wholeness to our peoples and communities from the trauma
inset by their very erosion. From 1975 and certainly before that time until today in the year
2000, the statements from Abonginal peoples nng a common note continuously and
passionately, even more so today than before. The following is from the Vision Statement on

Languages from the Language Secretariat of the Assembly of First Nations:

In spite of a bistory that could hawe destroyed our adtural swruwil as Peoples, we hae
avtiroed 1o express our aiwoe Drough the decpest appreciation, respet, aymmre and
aebration of our wroque rdatiorship with this E arth, One Anower and all of Creation. It

1391bid., p. 28
140 Tbid,, p. 24
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is our Limguages that proude us with the finest wonk and the ardext for expressing
reagazing, understanding and lring m this specal relatiorshipwish thewold The sursuil
of our Larguages is essential to aur cdworal 1dontity, whether we speak wiwh full fluency and
dagene or are anong thase who are just begmwarg 1o leam our fist womb (AFN,
2000).

Durante (1997) says that “to have a language,” means being part of a community of people
who participate together in a shared range of ways of communicating, of being part of a
tradition, of sharing a history, and thus of having access to a collective memory which includes
stories, innuendoes, opinions, recipes, and other things that make us human. Without our
language, or with only limited knowledge of our language, we cannot access our collective
memory."” As Aboriginal peoples, who in a drastic way have been stripped of our languages,
stripped of our nghtful Abonginal identties inherent in our collective memory, the
consequences have been devastating to our very livelhoods. In many ways, we have

continued to “have a language” even in the ways we distinguish ourselves through our own

unique ways of communicating using English.

By beatnng life into our Abonginal languages, we want to and aim to reconnect with our
collective memory that is distinctively Std:16, to reconnect with who we are as defined by our
ancestors through our ancestral language, to redefine ourworld today in our own terms, and to

achieve the wholeness we long for that is inherent inknowing who we are collectively. I quote

b [ »
b
Durante at length as he elaborates further on what it means “to have a language

141 Assembly of First Nations Language Secretariat. (July, 2000). Vision Staterert - Laoguages. Posted on the AFN website.
12 Alessandro Durarxte. (1997). Linguistic Anthropology. Cambridge: Cambridge University Press. p334.
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To have a larguage... e avld say that language ts in us as much as ue are in language. By
@weirg people to their past, present and fivere, larguage beaonres their past, present, and
fuoe  Language is not just a represertation of an independonly established world
Language is also that wold  Not in the simplistic serse that all we hawe of our past is
larguage but in the serse that our nenmriss are insonbed in Bngyistic aaovotss, stons,
aneadotes, and nanes just as mudb as they are avtained i smells, sodds, and wos of
holding avr body. If language is action, as propased by Malinousks, and the ways we speak
provde us with ways o beng in the vorld, as suggested by Saptr, Worf, and many others,
lingyistic ammucation 1s part of the reality it is supposed to represent, interpret, and ewke.
If language 15, in Watngrstem’s words, “a form of lijfe,” then to hawe a language not ondy
mears 1o hawe an instrwrert 1o represent ewntts in partiodar ways, it also mears to hawe the
ability to interact with sudh ewrtss, affect themor be affecad by them (Durante, 336)."*

How much more closely interconnected can we, our identities, and our languages be if
languages truly become our “past, present and future.” And if language is “a form of life,”
then it is the embodiment of meaning created by the life form which is ourselves as humans
anert wth the environment in which we create it. That is, to say, that we cannot name
something, for example, without that something telling us what it is, by its touch, feel, smell,
sound and look. What other means do we have to know our world, other than vzeraawng with
it? Language, having been bom from this interactive process, takes on a life of its own,

affecting us in ways beyond our conscious awareness. Lakoff and Johnson (1999) elaborate
more fully the idea of the embodiment of reason,

First, (fdings of agratine saen] tell us that bvaran reason is a form of argnl reason, a reason
mextriably tied to our bodies and the pectianities of our brairs.  Second, these results tell us that our

13 Tbid,, p 336.

96



bodis, brairs, and interacions with our erarorrent provde the nostly wiorsaous basss for our

ewnday netaphysics, that ts, our serse of what s real™.
A sense of what is real for the St6:16 is the River and its environment, which in Halg’eméylem
is intimately reflected in terms for place, general directional terms, body parts, social system,
time and probably in other ways not examined in this study. What a strong sense of identity in

being St6:16 it will be for those who choose to leam the intricate nuances in our Halg'eméylem

language that reflect the Sté:16, reflect us.

River People, River Culture

Our identity is embedded in the very name we call ourselves, the St6:16, or River People. The
River is our lifeway, our culture, and is deeply interconnected to our spiritual beliefs of a
Creator and creation. Our language connects us to the River and its environment and is

45

reflected in the names we give our places.”® The place names we use today for our

communities submerge the rich St4:16 meanings which describe vividly aspects of the River or

River environment.

Common usage Halg’eméylem Meaning

Aitchelitz A thelers “edge at bottom” or place
where two rivers meet”

Cheam Oy, Xudbiyém “always wild strawberries”

Lakahahmen Legdme “level place” or “place that is
visited”

Peters (Squatits) Skwaets “water trickling through”

144 George Lakoff and Mark Johnson. (1999). Philosophy in the Flesh: The Embodied Mind and Its Challenge to
Western Thought. New York: Basic Books. p. 17.

15 Carlson, pp. 197-199.
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Seabird Island Sqéuge “tum in the river”

Shxw’owhamel Shxwirubdmd “where the river levels and
widens”
Squeah Stédxuethy’ “to move in a semi-circle with
the current”
Skuty* “waterfall”
Tzeachten Or’yageed “fish weir”
Yale Xupcueld:lhp “willow tree place”

We have retained these names, yet many Sté:16 people today are not aware of the
Halq'eméylem meanings we have for these places. I was bom in Sk#44 a place I always knew
as Squeah. Little did I know until today that the name of the place I was bom held a special
significance defined by a natural phenomenon. It is also understood that it might be derived
from the Lillooet term “skuistgwont’ (St6:16 orthography), “waterfall.” This revelation gives
Squeah special meaning to me, more special than the vague notion I previously held of this
place. Recently, I attended a celebration of the education achievements of the children of the
Cheam First Nation, and was delighted to hear some of the history related there. The master
of ceremonies played a little tivia game with the children where one of the questions asked

was “What is the meaning of Cheam, or Chiydn2” Many hands went up from the children

16 Galloway (1993) in his Grammar, lists Squeah as possibly derived from sku#, waterfall, or from the Thompson (Nlakapm)
language. But Galloway (2002 p.c) notes that the Thompson word for waterfall in an exhaustive Thompson dictionary by
Thompson and Thompson (1996) is comp]etely different, while the Lillooet word for waterfall (from Jan van Ejk p.c), is a
more plausible source, that would be written in the St6:16 orthography as skwistquw ‘om (which is analyzed as s- nominalizer, root
kuss ‘fall) “tq’ ‘water,” —~am ‘intransitive’), and kuis can easily be heard as kwip; if the suffix for water is dropped as we drop
water in our clipped version “falls” for waterfalls, we are left with skwufsom, not far from Skwhp.” Cadson (1997), on p. 198,
lists Squeah as St'éxweth’ “to move in a semi-circle with the current.”
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who showed an#ious determination in their faces to respond, “always wild strawberries.” The

pride shone through the children’s faces at their knowledge of this little bit of important trivia.

Syénhe tdi te Yequyequiws (Chief Frank Malloway of Yakweakwiouse) tells eloquently the
meaning of Chilliwack,"” **® the place, and its meaning to the people of the area. He illustrates

how the place is defined by a function of relationship between River People and the River.

When you go up the riwer there was a method of pdling  You knowthat was a skill in ttself

A person uoid pole right up the Fraser along the edge of the river. I think that there wis a

1eal skill it becase I tried it and I awddn’t keep the aance straight. I uonld push on one

sice and the aance would bead out the other wey.  You bad to bawe a skill to leam howtodo

that. They used to wlk abor the neanng of Ts'exubeqw (Crllnundk). “What does

Tsdxubyeqw meand”  But if you heard our Chigf Lowse, he uold sy, “Ts'ebeud)

mears as far as you aan get up the vier using a paddle. Then when you had to suitdh to a

pole, and that’s where Ts dxubyeqw wis.”  So that rde serse to me, and that was the

nane of our tribe - ny people.
Imagine, a name based on the place on a River where one switches from using a paddle to a
pole to move in it, and naming a people by this very function of the name of the place.
Language, identity and culture are interconnected so obviously here. This account shows
clearly why Aboriginal people whose language, identity and culrure are mnterconnected in this
obvious way would understand so strongly the deep meaning of these interconnections.

Without the language the interconnections are not grasped easily. Cheam, removed from the

original name, Orydm is just a name. And what is “Chilliwack” without knowledge of

47 1bid,, p. 9.
148 Galloway (2002, p.c)) in his dictionary, lists Stsdxutgu~T5s dxuigu~Tsdxudeqw as Chilliwack River and Chilliwack Indian
People, and the literal transhtion of the word as “slough/backwater/ quieter water at the top of the head (or) something to

go into slough/quieter water from the river at the top of the head.”
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Halq’eméylem? One may have some vague notion that it comes from the people of the area,
usually no more. But, for Sp¢nhe, “Chilliwack” holds greater meaning related not only to its
Halq’eméylem name, and to St4:16 identity, but to the lifeway of the River, to River culture.
“Chilliwack” defines a relationship based on interaction between River people and the River,

and defines the people as the Tselxut)equ

The River further defined us in determining how our social structure was developed.'’
Smeld:lh, for example, is the Halg’eméylem word for high status people from high status
families. To be Sn2li:lh, meant to be from a family who “knew their' history.” Being from a
Sneld:lh family meant that the family knew which productive fishing or berry picking sites the
family had access to, and that the family knew the legends, or sxwixwiyim related to these
places and resources. Sn#lélh people knew special information about plants and other

resources, and had relationships with spirits of prominent family ancestors.

Being Stixem refers to a low status family, or “poor people.” Stzxem implies “people who
have lost or forgotten their history.” Without knowledge of history, one could not access the
hereditary privileges of high status families. To be upper class, or lower class, then, was
determined by the access one had to the River and its resources and to the rich spiritual
resources associated with it. Today, many of us are “lower class,” or St'zxem, because we do
not have a deep understanding of our culture and how it is embedded in our Halg’eméylem
language. Our language was stripped from our tongues by the colonial imperative. Skwiéth

were slaves and had no direct access to any of the River resources.
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Despite the declining use of our language, River culture thrives. River resources continue to
be managed through family connecwons today. Fishing spots and berry and root locations are
managed by families who have ancestral obligations to these places, and these rights and
privileges are acknowledged through naming ceremonies. Dunng the naming ceremonies, a
speaker describes the places and resources to which the previous owner of that name had
access. River resources are considered ancestral relations to people living today. The
sxwcunpim, or legends of Xexd:ls, the powerful Transformers who changed the world in
ancient times, tell of our ancestors who were transformed into River resources such as the

salmon, eulachon, sturgeon, cedar tree and so on.

Styérohes shares how his family is descendant from the original Ts'elxwéequy™ delineating how

identity, place and social status are interconnected.

I don’t thinke there wis any mowret.  You uere bom into your dass you know... I guess if
you go bade in bistory, well it’s ke Ohnef Ken Mallouzy smid: “ue’re the orignal ok of
the Ts dvubyequ pecple. He rreant binself, his unde, my brother and myself. We trace our
history right bace to Ohilliunck lake. We're the dldest families here, but ue don’t say we're
higher up. Owr bistory says we're from the forst fambies. The names that ue aarry are from
the forst family; from the fover brothers who stanied the Onllrunck tibe.  Keroryy Mallouay
ame that mame Wiltlég, and I aarry the mame Sténthe, my son aames the rane
Th'eidnyatd and my unde camed the nare Yexubylem but now bis son Ceal s that
mane.  So the fovr rans ave still in owr family and Keny Mallowury akunys says that if
yout're looking for dhiefs, -you look tousrs aur fanaly beause ue're horabitary dich.

19 Ibid., pp. 89-90.
150 Ibid,, p. 167.
151 Tbid,, p. 15.
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This account is an example of a family who knows their history. The following stories, also
from Siyémches, depict knowledge of sxwixwyim, of the stories of the time of creation related

to the River Culture. Smela:lh people were well versed in this knowledge.
“Why ue got salron”

I questioned Ed Leon abont 1t [Farst Salnon Cererony), and be toldme about the teadnrgs
bebind it and e prayers. He used 1o tell a lot of stories that uere passed on to bim about
when Ve vold wis created. You know that it uent that far bace. And be wus talking
about Wy ue got salnon.

He said, “Us Indian people in ¥oe Fraser Valley and whe tribuaaries of she Fraser newr ate
neat wery mudh. We only ae meat uhen we ran out of salmon ™ He said, “That when the
aeator frst made mother earth, be had all kind ofmeat arovnd bere, bear, deer, ele. When
you eat neat you get that beavy feeling and you don’t wirt to nne too nudh becanse meat
weighs you down.  They used to pray to We creator to send them food that didn’t bog them
down.. > He said that ore of We shxwa:m[Indian doaors] had a dream that Whe creator
wis sending something up e riwer and told bim to go doun 1o Whe river and scoop thar dip
nets, and it was We salnon

It was not enough to know the origin stones of the salmon. In the continuing relationship
between the Std:16 and the salmon food supply, it was important to always remember to be
thankful to the creator by maintaining a deep respect for this gift which sustained our people.

They tld them how to respect We salmon and thank e ones that sent the salmon. The
salnon pecple from out in the ocean, you pray to them and thank them for what Wey sent.
The salnon pecple sertt thetr dnlcben up to you so you'd have soretnng different to eat that
s you better o). You hage to just thanke thens take the bones and send ¥oem bade
after you haze eaten the first salnon.  He said that if you didn't do that you weren’t shounrig
your vespect for ¥e salmon pecple and they wonld quait sendng ther drnldren out to you
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The deep respect that the St6:16 had for things in nature can be associated with how they
viewed nature. St4:16 understood that they were only a small part of nature, dependent on
nature for all that nature provides, and in many ways, at the mercy of nature herself. The
anthropomorphizing of salmon and other things in nature, referring to them as people, as

human, places those aspects of nature on a level equal to humans.

A spiritual interrelationship with the “Other-than-human beings” in our environment is
echoed by Jocks (1998), a self-professed scholar of religion and a student of the religious life of
North American First Peoples specifically. As a Native person himself, he shares his deep
concem for the loss of Nasve languages in this respect.

There 1s no wry to deade which s move dewsstating: the loss of pracical krowade i sudb
realns as history, natwral scene, and soaal organization; the loss of stonies and jokes and
all the ridmess of buwman experione they camys the loss o skills of peraption trained by
Indigenauss linguistic struares; or the loss of depth in our relatioships with Other-thar:
Duaran beirgs (Jocks, 1998: 218).1

This type of relationship with “Other-than-human beings” features strongly in Aboriginal
peoples’ worldviews and can be recaptured in a way that makes sense for us today by
reconnecting with our language and our sxwoxwiyam. Lakoff & Johnson (1999), in their
development of the theme that “reason is evolutionary,” postulate that since abstract reason

builds on and makes use of perceptual and motor inference which is also present in “lower”

anirmals, rather than separating us from other animals, their line of “reasoning” places us on a

152Chnistopher Jocks. (1998). Liurg in atoon twrslatios:  Lowpose “wexss” and the limiatios of Engish. In Endangered
Languages. Ed.Lenore A Grenoble & LindsayJ. Whaley. Cambridge: Cambridge University Press. p. 218.
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continuum with them™. This notion is not new for Abornginal peoples, and is an integral part

of our St4:16 wotldview, a Riverworldview.

The word snestiyecwin Halg’eméylem is particularly revealing, “Snastiecw means “soul,” “life
spirit,” or “power of one’s will,”*” or “power of thought combined with vitality.**” It was
believed that plants, animals and even rocks possessed snestjex In Halg'eméylem, one can
create a noun by adding a prefixed “s” to a verb. For example, adding this “s” to the verb
“tilem” “to sing” creates the noun “st’lers” which means “song.” The Halq’eméylem word
for person, or “to be a person” is “restiyecw” That which is the spiritual essence of a person is
“smostiyecw”  Therein lies the spiritual interconnection between Std:16 people and the River

environment - szesthexty inherent in the very word spoken.

Salmon ‘people’ are an integral aspect of River culture. Not surprisingly then, that terms for
salmon are well developed in Halq’eméylem, including sixteen different types with eighteen
names. Each salmon species (coho, dog, humpback, sockeye, and spring) are divided into
small (fry, small in size, or kokanee [landlocked]) and large; the spring and sockeye (and
perhaps others) have further terms specifying the time of year they run and the river they

spawn in or run up."**

153 L akoff 8 Johnson, p 4.

15¢ Brent D. Galloway. (1999). Findedlist for Upriver Halkomelem Dictionary. Unpublished document.

155 Diamond Jenness. (1989).The Faith of a Coast Salish Indian. Victoria: British Columbia.

15 Galloway. (1993). A Grammar of Upriver Halkomelem. Berkely: University of California Press. P. 513
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The ‘small adult coho’ is referred to as ‘little berry;’ its ongin story linls the coho to a berry
that dropped into the lake or water. Thus, the spintual relationship between the Sté:16 and
their environment is inherent in names given to animals, names associated with their orgin
stortes. ‘Speckled trout’ is called ‘little berry of red-flowering current;” its origin from a red-
flowering currant having dropped into the water.”” This kind of naming links our everyday
understanding of the world to the time of creasion, and what a delightful way for children to

learn about their environment.

River Ways, or River Culture, is inherent in River People’s terms for time, apparent in the
names for months, or moons. Sylden the St6:16 year starts in the month (skwecds) equivalent
of October. Each year begins at about the first quarter of the moon in October, and the moon
beginning in October is the first of each year. The -as™ suffix refers to face, and the root
kwex means ‘to count,” and the s prefixed tums it into a noun. Specific years were probably

referred to by describing some event. In giving someone’s age, the number precedes either

syldlem, or miga, “fallen snows.”

Each month, a lunar month, begins on the first quarter of the moon visible after the new
moon. Each name refers to a time for some activity or event as follows:

tenpikew October, time to smoke dry Chehalis spring
salmon

or

157 Thid. p. 512

158 “.0:s” is semantically extended to round objects including coins and moon. Galloway (1993), pp. 203, 206, 213, 218, 488,
549.

159 Thid. pp 571-573, gives an elaborate descripsion of Time and Tense in Halq'eméylem, including the names and meanings for
months.
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xets G-uestel

tabcuits

Ve

meqa:s

temtliqes

tent déntses

welde’es

queloilem
terfedeuexel
lhent Gles
ierrielile
temgogé:

ent anxw

epdléstel

... Time to dry salmon

November, time to put away canoe paddles
for winter
or

... leaves are falling

December, fallen snow season
January, dried sockeye head, torch season

February, time to get jammed in as in a trap,
a box, refemng to snow on pithouse
or :
... Time one’s hand sticks to things from the
cold

March, little frog season, when they start
talking
or

... Birds making music
April, time for baby sockeye salmon

or
... Time of spring showers in one’s eyes

May, time for salmonberries

June, time for high water
or
... Time for gooseberes

July, tenth month
or

... Time for mosquitoes
or

... Time to wind dry fish at Yale
August, time for sockeye salmon

September, wme for dog salmon
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Eight of the terms for months relate to gathering and processing food; four relate to activities
of fauna; seven relate to the weather or are caused by it directly; and one is numbered, allowing

the calculation of when the year begins. All relate to the River system.

'The River system is so central to St0:16 people that river terms are the main set of general
directional terms besides demonstratives and phrases such as 4 te smiilt, ‘to the mountain'®.
There are several types of these terms: directions toward and away from the river; upriver and
downnver; both preceding types used at once (i.e., regarding sides of a house); and up and
down movement in the river. Numerous such terms are used. Here are a few of the basic
ones.

1l toward the niver (on land)

o away from shore (on the river)

déleqw  toward the backwoods, away from the river.
wqw dnift downstream, drown
lhis dnft dowmnver
abiw upstream
e upnver
Isexd  dowmnver way, down that way, downnver below
threxel  upriver way, up that way, way upriver
b from downriver

telthe from upriver

160 Thid,, p. 568. Describes directional terms based on the niver system.

107



sihéggd  way upriver
House terms are coined with the river as a reference point. For example, slhéygd, ‘way
upriver,’ appears to be related to the term lbeg'euilh, ‘opposite side of the house (on the inside).’
Omonenxel, “front end of house (inside or out)’ is literally ‘side toward the niver.” Stselqutxd,
‘back end of house (inside or out) refers to the ‘side away from the river,’ and is also related to
the word for Chilliwack, Stsexudyequ Stytacel, ‘upper end of house (inside or out)’ is literally
‘upriver side,’ and sewywdxel, ‘lower end of the house’ literally translates as ‘downriver side.’

River Culture is embedded even in Halg’eméylem terms for body parts. For example, £dcy
‘going downniver’ is embedded in the words xut’éxwesse, ‘hollow of the hand’ and
xut’6xwexe, ‘arch of the foot,” and literally translates as ‘the part that is going downnver on
the face of the hand’ and ‘the part that is going downrver on the face of the foot.'*” In
Halq’eméylem, words for people and human body parts and aspects of the environment are
folded into each other as in the above examples of ‘hollow of hand,” ‘arch of foot,” and ‘sides

of a house.’

The integration of these aspects of the River in Halqeméylem words truly illustrates the
worldview of interconnectedness between humans and their surrounding environment. The
word for land, earth, and world is 472w the word for Sté:l6 people is Xwdnexwy and the

word for umbilical cord is nZcuep/®. The ‘mexw’ in each word may link us Xwdnexwto our

161 Tbid. p. 468

162 T have asserted some poetc licence here. However, I was interested in the word “néxuep?” to see if it had some relation to
the “nex1 in “Téncw and “Xwélmexw.” I asked Rosaleen George about a possible relationship, and she stated “Mexw”,
that’s everything, eh? But that’s in the beginning of everything there.” In a formal linguistic analysis by Galloway (2002 p.c.)
there is no relationship between mexw in mexweya and the suffix -necw e t9écw  Rosaleen’s statement may be the
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ancestors who are of the land, and through our umbilical cord, the “mexw” in 72 ugy, we are

connected to our future generations, to the beginning of all things yet to come.

Riverworldview

River People believe in a Creator who created us and our environment, including a protocol of
respect for interacing with that environment, an environment of shared power. Our
Halq’eméylem language was bom out of our interconnecting interrelationship with the River
environment which defined us, gave us our identity. The interconnecting relasionships
between River People and our River environment permeates our Halg'eméylem language, in
our terms for world, $'dh Térécwy in origin stories, or sxwaxwhm, in ‘time’ terms, in ‘body’
terms, in ‘house’ terms, and in snesthexty the shared power of vitality and thought which
requires a protocol of respect in “all our relations.” And so it is, that for River People to speak

our Halq'eméylem language is as natural as it is for the Robin to sing its own song.

In essence, the place where River People and our River Environment meet is where our
understanding of the creator comes from, and is the same place our Halqeméylem language is
derived. Halq'eméylem expresses best the relationship Sté:16 people have with the Creator,
with our world, $°dh Ténéew and with each other as Xwdnecw This way of understanding our
Halgeméylem language and its relationship to our River identity and worldview, is

“Yh:wqwlha!” I say, “How Beautiful?”

formation of a folk etymology. Galloway goes on to suggest that Rosaleen may also have been saying “Mé&1 that’s
everything”™ since m#% is the normal word for ‘all, everything,” and while it sounds a bit like »2xwor 7ecw Galloway also
does not believe it is related either. For example, #w means ‘get lost, #w means ‘you (subordinate subject), and &w
means ‘sweep.”
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Riverworldview

Interconnection
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River People >ra— River Environment
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Language

Which expresses

$°61h Témésw
Land, Earth, World

Sxwoxwiyam
Stories of Creation

v

Smestiyexw
Spiritual
Relationship
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Chapter 5
IYOMEX, EYQWLHA, YU:WQ 16

Language represents the nst oreating, perussie aspeas of adwre, the most vamate side of
the burvan mind. The loss of language diversity will mrean that we wll newer even bae the

qposonty to appredate the full ocetre apactis of the hwmin mind (Mithm,
1998:189)."

Languge is the most nussiwe and induste ant e know a myvozaras and anoryovs
worke of naorsciouss gerenations (E dunrd Sapir (1921:220)

Mithun (1998) and Sapir (1921) refer to language as one of the greatest expressions of human
creativity, an art. Halq’eméylem represents St6:16’s linguistic representation of creation, an art
that expresses the deep interconnectedness between the St6:16 and their Riverworld.
Halg’eméylem binds the people and Riverworld into an indissnguishable whole, into a

Riverworld aesthetic. What does this Riverworld aesthetic mean in St6:16 peoples’ lives today?

This Chapter explores aesthenis, the approach I use to conduct and present my research. I draw
on Kennys (1989) concepts of “humans as aesthetic” to establish the nature of the
relasonship I establish between miyself as researcher and my participants, the co-researchers in
my study. In 1983, Nasive scholar, Kenny, began to envision her practice in aesthetic terms.
She perceived an improvisational music therapy context as a reflection of a deep value

comparable to the Indigenous value of relationship with Mother Earth. She designed a

163 The words Eyqwlha and Yéwqwiha are interjections and their translations were taken from a “Finderlist for Upriver
Halq’eméylem Dictionary, put together by linguist Brent Galloway; and is not a published docurnent.

164 Mithun, p. 189.
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theoretical model, the “field of play,” tmagining the human person in ecological terms, as a

field, a bioregion with all its interactive components of condison as in any Earth space.

Similar to the notion of Halg’eméylem language as art, Kenny described music as the
expression that was key in sustaining our connection to the land, in music therapy, or any
experience potentially reflective of this dynamic aesthetic link between the Earth and the
human person. In her theory, Earth places and the human being are both forms of beauty -

aesthetics.

In particular, I use Kenny’s theoretical principle, the assumption made that “as one moves
toward beauty, one moves toward wholeness, or fullest potential of what one can be in the
world.” This befits my research of what Halq’eméylem means in the lives of people who are
working to revive their language to bring wholeness to their lives as St6:16 people. After
reading Kenny and other literature on aesthetic, I explore my own understanding of the term
from a Sté:16 perspective. I arrive at a definition of aesthetic as an “intuitive synchronicity,”
meaning that a thing of beauty creates an awareness of resonating with all of who I am. An
aesthetic attitude of empathy and respect describes the kind of relationship I aim to build with
my co-researchers in my interactions with them and how I present what they share. I use a
creawve expression format to present my research, keeping the co-researchers close to their
shared experiences in their “poetic monologues.” This process describes the medium I use for

»

involving the reader in a dynamic of “play.” I wish to convey coherence between

165 Crystal, p. 40.
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Riverworldview, theoretical aspects of Indigenous discourse, academic and theoretical

knowledge, and the expression of my research by means of an aesthetic research methodology.

“It’s Really Beautiful”

“Eyqwlha” is the St4:16 Halq'eméylem interjection for “Beawtiful.” Another word is iydmex,
which means “beautiful” or “good looking.” “Yé:wqwlha” is the Halg’eméylem word for
“How Beautiful” or “Be Really Beautiful” Good is inherent in the word Eyqwlha, where
“Ey” is the word for “Good.” “Yi:w” is the root for Yé:wqwlha. -gulha is a suffix meaning
(emphatic admiration), wonderfully, how (emphatically), really! Y#wis an interjection (like all
the words formed here with ~qwlha) and is used when praising something beautiful. Iyomex is
the ordinary adjectival verb for “good-looking,” “beautiful,” “handsome,” from éy or sy for
“good” and -arex for appearance.' When I examine our Halg'eméylem word for “Beautiful”
in this way, I am inclined to agree somewhat with Wittgenstein’s idea that the structure of the
world is mirrored in the logical structure of language. Wittgenstein opposed philosophers who
he believed were trying to create a new ideal language to explain the world and reality, and
rather felt that ordinary language was adequate for this purpose.”’” Wittgenstein’s idea for the

work of philosophers was to clanify our use of language,

166 Galloway (2002, p.c)) explanations for Iydmex, Eyqwiha and Yi:wqwlha are from his Halq'eméylem Dictionary. He further
explains that Yi:w is related to j6:-uthet , the word for “bragging.” ~thet is a suffix maning “do to oneself,” thus yo:wthet
means “praise oneself - bragging.”

167 Gordon Hunnings. (1988). The World and Language in Wittgenstein’s Philosophy. Albany: State University of New
York Press Hunnings, p.1
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The task of philasophy is not to oeate a new ideal language, but 1o danfy the 1se of our
language, the existing language.  Its aim s to renone partiodar missodarstandings, not to
pratue a rveal understanding for the fost tine*

Wittgenstein reflects my own skepticism of what philosophers try to do in their quest for
rendering intelligible the nature of what is real However, my own skepticism stems from my
belief in what the elders mean when they say, “Our cultures and our worldviews are embedded
in our Abonginal languages.” What I call my “healthy skepticism” of philosophy is a
skepticism of Westem philosophy which does not represent St6:16 Halg’'eméylem language,
and therefore, cannot easily represent St4:16 Halq’eméylem thought. However, we need not
throw out the baby with the bath water, so to speak - because we all love the baby. We can
use the tools of Westemn Philosophy to see our Abonginal world in a new way, to accentuate
and reveal our own distinctive worldview. Phenomenological inquiry, for example, focuses on
personal experience as one of its primary goals to understand rather than explain the real
world, to understand human experience as it is experienced.' In this light, I will examine how
Western Philosophy can help us understand world(s) of “beauty” or “aesthetics” through the
views of one Abonginal scholar. I will present an exploratory piece synthesizing my
understanding of aesthetics, and will develop an aesthetic approach for conducting my

research in examining how the Halq’eméylem aesthetic manifests in peoples’ lives today.

18 Tbid,, p. 211

169 Valerie Malhotra Bentz and Jeremy J. Shapiro. (1998). Mindful Inquiry in Social Research. Thousand Oaks: Sage
Publications. Chapter 7, Phrmrrerdogial Ingary, pp 96-104.
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Kenny’s Aesthetics

Carolyn Kenny (1989) outlines the philosophical views that form the foundation for building
her concept of “as#ens,” and this is where I begin to develop my own deeper understanding
of the term. Kenny builds her concept of “as#hens” on the works of Polanyi, Kuhn, and
Eisner, and on Phenomenological Inquiry, Hermeneutics, Heuristic Inquiry, Systems, and

Fields. In particular, Kenny resonates with the Navajo worldview of hdzhd, or beauty as a way

of life. Indeed, her exploration of a field theory was inspired by the following Navajo prayer

With beaty before rre, I walke

With beanty bebind e, I wilke

With beanty abowe e, I walk

With beay belowne, I wnlke
Fromthe E ast beanty has been restored

Fromthe Sauwh beanty has been restored

Fromthe West beauty bas been restored

Fromthe North beasty has been restored

Fromthe zenith in the sky beauty has been restored
Fromthe nadbr of the earth beanty has been restored
Fromall arwod e beauty has been restored (Witherspoon, p. 153-4)'”°

This important prayer, used so often in Navajo ceremony helped Kenny to imagine the human
person as a field or environment as an “aesthewc,” a form of beauty. Witherspoon (1977)
elaborates the core of the Navajo worldview in his work, Language and At in the Navajo

Universe. The value for living in beauty is descnibed at length. In this important work, as

170 Gary Witherspoon (1977). Language and Art in the Navajo Universe. Ann Arbor: University of Michigan Press.
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"Mithun and Sapir, Witherspoon (1977) situates language within the context of art, and

therefore germane in the aesthetic discourse.

From Polanyl, Kenny draws the idea that “we do not have knowledge outside of our
experience,” and from Kuhn’s development of the concept of armosty nmanon which reveals
itself in similanses of thought.”’ From these ideas I glean that my own personal experience
can be understood within the context of a community, such as Sté:16 and other and
Indigenous communities. Eisner, Kenny states, claimed that an artistic approach is associated
with the discovery of meaning, while science is associated with the search for truth. Eisner
stresses that it is important to create images peqple will find meaningful “from which their
fallible and tentative views of the world can be altered, rejected or made more secure.””” The
artist creates images subjectively, and presents it as an object to the audience as a reference. In
this way, the sensibilities of artist and scientist are utilized, conceming both truth and meaning,

objectivity and subjectivity.

Phenomenological inquiry suits artistic research in the creation of images because it is
concemed with direct experiences of a phenomenon”. In this light, Existensial
Phenomenologists define a link between sensation, or direct experience, and perception.
Sensation 1s direct experience because of its relation to physicality, and translates into mental

constructs such as perceptions, thought forms and feelings. Sensations connect mind and

171 Carolyn Kenny (1989). The Field of Play: a Guide for the Theory and Practice of Music Therapy. Atascadero:
Ridgeview Publishing Company. P. 48

172 Tbid,, p. 49.
173 Tbid,, p. 50.
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body”*, and when this happens we become conscious of the world, of things of beauty. Kenny
defines consciousness as the space between self and the world, and sees this dynamic as the

gateway to change in human development and healing”

. The heart of the phenomenological
method is in the examination of examples, pictures or images of a phenomenon to determine

its essential elements”, in as much as they “bring to the light of day” the phenomenon being

examined.

While phenomenology seeks the essences of a phenomenon, hermeneutics poses a science of
mterpretation, with the assumption that one cannot understand a phenomenon or an act
without understanding the context in which it occurs, including historical and cultural

considerations"”’.

Heuristics is a search for the discovery of meaning and essence in significant human
experience with a belief that self-experience is the most important guideline in the pursuit of
knowledge. One only knows what one has experienced in the self. The researcher’s perch is
of special significance in this line of methodological thinking. Any research project can be
considered a design of the researcher’s world-view, or some aspect of that view, because one
can only create out of what one knows to be true and meaningful in the self, then in relation to

the world”®. Heuristics encourages the researcher to go wide open and to pursue an original

74 Ibid,, p. 53.
175 Ibid,, p. 55.
176 Ibid, p. 58.
177 Ibid. p. 59-60.
178 Ibid. p. 60-61.
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path that has its ongins within the self and that discovers its direction and meaning within the
self. It guides human beings in the process of asking questions about phenomena that disturb

and challenge their own exstence'”’.

Systems thinkers accept wholeheartedly the challenge to view the universe not as a collection
of physical objects but rather as a complicated web of relations between the various parts of a

unified whole!®

. Kenny cites Eliade who articulated the link between phenomenology and
systems in that one is constantly asking oneself about the essence of a set of phenomena and
about the primordial order that is the basis of their meaning. In response to Eliade’s
primordial order, Arguelles contended that we have lost the sense of the natural order through
a state of holawmic ammesia, amnesia of the order that existed before technological advance. He
stated that we can recover our sense of the natural order by allowing our consciousness to
travel through aborignal artsredty, an intuitive level of awareness which retains the sense and
structure of the primordial order. Arguelles saw art as representing the mode of aboriginal
artivaty and attached great importance to the activities of art and creative process in order to

do away with hdownac anmnsia. Arguelles saw aboriginal avabodty as a critical complement to the

cdlization achane, which reflects our logical and technological knowings™'.

Field thinkers, Kenny states, canry the imprint of the holonomic design from the general
systems tradition. However, their discrete characteristics have to do with their tendency to

view boundanes as unnatural, and as mere assumptions created for the convenience of

179 Ibid. p. 62.
180 Tbid. p. 62-63.
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understanding and articulation. Because the field is considered infinite in many ways, field
theorists believe that only aspects of it can be descnibed and their influence articulated at any
point in time and space. Field thinleng represents the position of masimum interdependence
among elements. The field is always an environment in which any point can represent the
whole through the vision of an organic creative process. Field theory is expressed in formative
terms, that is, in terms of pattemns, relations, ratios as opposed to numbers, and processes as

opposed to objects affecting each other®.

Humans as fields. The concept of “the field” allows focus and appreciation of that which is in
the field, including the conditions and relationships among the participants contained within
this space. Kenny states, “We are prisoners of our conditions - limited and bound. Yet
conditions are also paradoxically what allow us to grow, expand and change™.” She then
frames the human person - the researcher or co-researcher, in my application of this concept,
as a field full of conditions, - an environment - “similar to the alpine meadow, the swamp, the
prairie, and full of beauty, surrounded by beauty.” Finally, co-researcher, being a field of

beauty, is whole and complete, unique, an aesthetic.'®*

Fields of Beauty: Humans as Aesthetic

Kenny’s Definition: The aesthetic is a field of beaty whndb is the voran person.  This field avtars all
non-werbal aues, whidh are wrmrmoncated by the indiudual i being and acing and are perered o the
mtuitre o The aesthetic is an erarawree m wid) the anditios duke the indiudual’s voran

181 Thid. p. 64-65.
182 Tbid, p. 65-66.
183 Ibid, p. 73.
18 Ibid. p. 74
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tendendes, wilnes, attitudes, life experience and all factors wbidch write to create the ubole and complete form of
beauty, which s the person®.

Kenny further elaborates her definition of aesthetics, which applies to the researcher/ co-
researcher context of my method of research based on an aesthetic process.

Principles of Aesthetic

1. An asthetic npresenss that which one amies and @rrmwcates into the world
bused on the sownang sytem of daas and judkroas regarding that Wi one
aorsiders 1o be “beantifl.” (Assumption: A's one mowes towsrd beanty, one nowes
towrd uhdeness, or the fullest patertial of what one aan be in the world)

2. An aesthetic rpresents the amditions ore establishes by “being one who is” in
relation to self and obbers.

3. The[rseardhe] iruites the [ researdxr] o ber freld 1o engage in acions designed
by the [rsexrdher].  Sine ecpression is the ceatre fore, the adion aowualizes the
aesthenic™®

The music therapist uses musical space as the medium for formative creative expression which
is shared between therapist and client. My and my co-researchers’ love for our Haly’eméylem
language and discussions of our efforts to revive it will be our musical space. Our interview
sessions on this topic will be our actions toward creating a deep understanding of our process

of language revival, and what it means in the contexts of our everyday lives.

Kenny’s philosophical foundation for the development of her theory of aesthetics begins with
Phenomenology, which is the study of the essences of a thing, and then to hermeneutics, the

interpretation of a thing, which considers contexts such as history and culture. Heuristics

185 Tbid. p. 75.
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emphasizes the importance of the researcher’s own experience in understanding challenging
human phenomena. Systems theory takes us beyond the thing itself and has us consider its
relations within an integrated whole. Here we are introduced to the idea of an intuitive level of
awareness of a primordial order. Finally, fields theory represents the position of maximum
interdependence among elements, with conditions. The following is a synopsis which
illustrates how Kenny’s Theory of Aesthetics develops from the philosophical foundations she

uses to build it.

Nawgo uolduew walking in beanty

Phowrrendogy study of a thing, its essences

Hemenentis an inecrpreation of a thing in time and in cdtwre
Heunistic an indsudual’s role m vnderstanding burran expenene
Systerrs a thing as part of an integrated whole, intuition implied
Field maxinumirzerdependene anong denents, onditions
Aesthetic Jield of beauty, (whdistic formof energy (ice, a hurman)

Chapters 2, 3 & 4 in this study provide a backdrop context leading up to an understanding of
Riverworldview that binds S°'dh Ténéxw Halgoréflon Sxwxwiwim and Xuwdnexw into an
aesthetic whole. The following excerpt is an exploratory piece, or heuristic, derived from my
personal and direct experiences with ideas of beauty and from this Sté:16 person’s perspective

having read and assimilated Kenny’s and others’ ideas of aesthetics.

186 Thid. p. 77-78. Kenny describes her principles of aesthetics.
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Personal Reflections on Aesthetic

1 assue myself to be Stéls, When I knowwho I amas a Stéls person, 1 feel like a whole
person. When I assurre mysélf 1o be a uhole person, I am bealthy, ubrant, I know who 1
am, and anreflac a ubrant, bealthy sdfknouledge bace to the uorld

If I see the wold, and I do not see myself reflatal there, and I do not know what my
reflacion should look Eke, my image 15 fracawred I need the tools to becorre enabled 1o see
mysalf uhole

Is there nothng nore beantsfud than a new bom baby, fresh and ioe? When I see a
thing of beauty, my entitions ave stined. There is a rangation, an wsight, a re-pattenmg, a
pafea fit. What is it about a new bom baby that stirs the eniios so? Baby soft, ouddly,
ate, wum needy. Does the baby remind us of onseles, a wish for a fresh start, a dean
slate, bope for the furoe? Suruwdl of the bunun m@?  Newness? Freshness? takimg me
beyond my self?

The wonder of s es, eads ore o billions diffrert, yer madke of the sane swyff, intrigues
us, delights us, reflecting our own wiqueness.  Taste a snoufldke on the tip of your tongs,
A ubole peson is ahoret, an see beanty reflected in Whdensss, an see resoance of sdf-
What are things of beanty?  Traffic that rurs ke dodeworke, a balanced pattem, surprise
Word that relate to beauty. “rew fresh, sunprise, dean, resonate, oisp.”

Beanty souches you deep down irside of you, resonades with the you that is ubde. The more
you feed whale, the mmove you recogrize the beanty that resonates with you

Riydrmic Gdes
Nawoe's Gdes

The vitinute form of beanty is nonjudgretanes.  Judgree anfines, nonjudgrentdress
frees. That 55, to say that opervess allous roomfor move, baovtaies bmit.
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I assurve myself 1o be Stils. I resonase my Stélo-ness, I resonate with what is Stéls. If
do not bae a strong sense of who I am, I aanmot fretion as a whale vorun being,

When 1 bear my language, 1 feel enotionadl When I see a Stéls elder speak Halg'ortlon
my erotias well up mside.  It’s the aming to be uhole, a reagution, a resonance of
sonethng deep inside that wardss to take form, to wnderstand itself.

Form, Undarstanding

Yes, tewrs well up in my eyes at the wonder of beanring what I abwrys knew I ws. It's in
ry blood, it's in the Landl, it in the maming, rarrivg e,

So they auld keep on grung... Xdils womed a goeraus pason o a Calar Tree. The
beanty o the amept of a Cadar Tree is in the relationshp the Stéls established with it for
mutwal benefit, a regprocd relationship.  Ovwr rdatiorship is based on respect, rewerene and
resporsibility. For ue receree wealth, beauty and pratation from the Cadar, i.e.

Brushing with Cadar | Washing with Cadar | Cadar bough floors
Blareers Catar Baskets Planks

Red Yellow Hars

Dresses Skirts Copes

Bracelets Headbands Rope

Barke Arom Cance

Chnps

My Defirstion of Aesthetic  Sonetnng lLeatifud that makes me langh or smile, sonethng
that is witty, dewer, whinsical, spnvadl, It is that space, or freld whndh omeds the patterrs,
. sion of the o5, an it sy
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H20

@ G

In a moleode of wter; it is not so mudh the fact that there are tup axygen atons and one
hydvogen atom that make them interesting, but that wben they armea, they becorre samethirg
dse - a ndeode of water.  If you throw in another denert, i.e. notion, sare¥nrg new and
irieresting happes. If mourg fast, they beae gas, of mourg slouly they becore hard ie
Many nidecdes of water moung togther is a Rier, or Stalo. It is the pattens, or
reatioships, that make the nutter interesting, It 15 the wugque pattens, or rdatioships ue
enavotter that toudh aur spint, that ts Spint, or is smestijecw

Smesthecwis a Halg'endleon word whidh means “tality and thought” togewher, a quality
shared anong hanars, amnals and inarinute thing. A woidd n whidh wtality and
bought are shared repars a prooal of relatiorship that 1s based on respet. Matter is
physical.  Relatiorship is spiritual, and recalls the teadnngs of Xdils who wis sert 1o the
uid “to put things night.” Sametines, 1t seens, that uben ue raxgize the aestheric in
sonethrg, aur only wry o widrstanding the phenarreron is that it “feds night,” resonates,
foss.

And so it is, an artistic approach to research allows the broadest of possibilities to emerge in

moving toward wholeness, toward creating meaning in one’s understanding of a phenomenon,

a process, a field.
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Metaphor: The Artistry of Lived Experience

A few of the ideas outlined have been tentasve, ie. Why are images useful in moving toward
wholeness, understanding? What is an intuitive level of awareness? What does Polanyi’s
statement mean when he says, “we do not have knowledge outside of our experience?” Why is
an empathetic, or respectful, regard in research so important rather than a detached objective
view? Lakoff and Johnson (1999) provide ground-breaking insights into these kinds of
questions. They outline three major findings of cognitive science which challenge Western

philosophical views of how we think about the world and about reality: **

2. Thought is mustly unconscious

3. Abstrac amepis are largely meraphorical
An ertadied 7mind means that reason is shaped by the peculianities of our human bodies, by the
remarkable details of the neural structure of our brainsl and by the specifics of our everyday
functioning in the world®. Unconscious thought, or “agatre wxwscms,” constitutes our
unreflective common sense, and shapes how we automatically and unconsciously comprehend
abstract concepts and other aspects of our experience'™. Abstua ameps such as love,
causation and morality are conceptualized using mulsple complex metaphors. Each complex

metaphor is built up out of primary metaphors.

187 Lakoff and Johnson (1999) Philosophy in the Flesh: The Embodied Mind and Its Challenge to Western Thought.
New York: Basic Books.

188 Thid. p. 4.
189 Thid,, pp. 12-13.
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Lakoff & Johnson’s (1999) development of A Philosophy in the Flesh takes Polanyi’s
statement that “we do not have knowledge outside of our experience,” and locates our
knowing directly in our bodies, and not in some abstract “self” which only has its home in the
body. Philosophy in the flesh would say that we do not have knowledge outside our bodies,
and that knowledge is created with our bodies as a reference from which primary metaphor is
developed. Primary metaphors neurally connect domains of sensorimotor and subjective
experience. We acquire pnmary metaphors automatically and unconsciously through the
normal process of neural leamning from our earliest years by functioning in the most ordinary

190

ways in our everyday lives™. The following example shows how metaphor allows sensory

domain imagery to be used for domains of subjective experience.

Sensorimmor experience - sonething going by or ower our heads

Subjective experiene - falwre to ndorstand
Here, we can gain a vivid understanding of “failing to understand” using the image of a gesture
tracing the path of “something going past us or over our heads”.” At any point in time, we
can draw on a totality of numerous pnmary metaphors which provide our subjective
experience with extremely rich inferential structure, imagery, and qualitative “feel.””” Our
intuitive level of awareness, then, is drawn from the sum total of our automatic and implicit

knowledge which is referred to here as the “cognitive unconscious.”

190 Tbid, p. 47.
191 Thid, p. 45.
192 Tbid, p. 59.
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Complex metaphors are built up from pnmary metaphors and into multiple complex
metaphors. For example, if the metaphorical ways of conceprualizing loze were taken away, not
a whole lot would be left. How would we understand Joe without the metaphors of “physical
force, ie., attraction, electrical magnetism; and without union, madness, illness, magic,
nurturance, journeys, closeness, heat, or giving of oneself2””” When we reason and talk about
lowe, we import inferential structure and language from other conceptual domains. The
cognitive mechanism we use is cross-domain conceptual mapping.” Using primary, complex
and multiple complex metaphors allows us to use a wide breadth of cross-domain conceptual
mappings to create deeper understandings of the meaning of our bodily based and subjective
experiences. Imaginative processes, then, of metaphor, imagery, metonymy, prototypes,
frames, mental spaces, and radial categories are central to conceptualization and reason', and

allows our conceptual system to expand into new revelatory understandings.”® Kenny (1999)

sums up the value of metaphor beautifully as follows:
Metaphor an bring somewnng biddm 1o life becasse it am endody some aspet of our
ecpeniene whidh is diffiadt o nane or desoibe on its own tems. Wb metaphor, we hope

for a reforertidl towality. The metaphor may not be a total representation. Houewer, it bas a
“sense” of the totality of aur expression’”.

This conceptualization of the use of metaphor from both Kenny(1999) and Lakoff & Johnson

(1999) validates the use of an artissc approach to understanding the meaning of a

13 Tbid,, p. 72.
14 Ibid,, p.71.
195 Ibid,, p. 77.
1% Ibid,, p. 565.
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phenomenon such as that of research into what Halg'eméylem revitalization means to St6:16
people in a contemporary context. Metaphor, or cross-domain conceptual mapping, expressed
in the words (worlds) of my co-researchers shared experiences will bring to light new

revelatory understanding of the phenomenon we are exploring together.

Aesthetic Attitude and Indigenous Codes of Conduct

“‘An embodied spirituality,” say Lakoff and Johnson (1999), “requires an aesthetic attitude to
the world... ” This statement leads me into a new discussion on what is an “aesthetic attitude?”
Or, how do we perceive an object aesthetically? How does an aesthetic attitude reflect a
protocol of respect and harmony? According to Jerome Stolnitz (1998), our attitudes
determine how we perceive the world, are ways of directing and controlling our perception,
and prepare us to respond to what we perceive’”. He suggests a definition of aesthetic
attitude, as “disirerested and sympathetic attertion to and avenplation of any ojjea of avmreness Whasener,
for its own sake alore.” He further unpacks this definition by defining its key concepts as follows:

“disteorssted”  “the aesthetic attitude isolates the object and focuses upon it - the look’ of the
rocks, the sound of the ocean, the colours in the painting. Hence the object is not seen in a

fragmentary or passing manner. Its whole nature and character are dwelt upon.'”

197 Carolyn Kenny (1999). “Beyond This Point There Be Dragons: Developing General Theory in Music Theory.”
Nordic Journal of Music Therapy.

198 Jerome Stolnitz (1998). The Aathetic Attiowdk. In Aesthetics: The Big Question. Carolyn Korsmeyer, Ed. Malden:
Blackwell Publishing.

199 Tbid., p. 80. The Halq'eméylem transation of disinterested as defined here would be Letsit gesu die te squrleud xwlim
testdnes. (Iiterally “(separate it)(and so)(fix it)(the) (thoughts/ feelings)(toward)(the)(something).”) (Galloway, 2002 p.c)
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“sympathenc” the way in which we prepare ourselves to respond to the object. When we
apprehend an object aestheucally, we do so in order to relish its individual quality, whether the
object be charming, stimng, vivid, or all of the above. If we are to appreciate it, we must
accept the object “on its own terms.” To be “sympathetic” in aesthetic experience means to

give the object the “chance” to show how it can be interesting to perception™®.

We come now to the word “antetiod” in our definition of “aesthetic attitude.” In taking the
aesthetic attitude, we want to make the value of the object come fully alive in our experience.
Therefore, we focus our attention upon the object and “key up” our capacities of imagination
and emotion to respond to it. To whatever extent it does so, experience is aesthetic onlywhen
an object “holds” our attention. Aesthetic attention is accompanied by activity, ie., tapping
one’s foot to thythmic sound, walking around a sculpture to view all sides. To savour fully the
distinctive value of the object, we must be attentive to its complex and subtle details. As we

develop discniminating attention the work comes alive to us™'.

“Coterplatior” sums up the definition. It means perception is directed to the object in its own
nght and that the spectator is not concerned to analyze it or ask questions about it. Also, the
word connotes thoroughgoing absorption and interest, as when we speak of being, “lost in

contemplation.” The object of aesthetic perception stands out from its environment and

20 Thid,, pp. 80-81. Ejstecw transhates as ‘enjoy and appreciate something’ and is the closest to the term sympathetic in the
sense defined here (Galloway, 2002 p.c.)

201 Tbid, p. 82. Thiyt te sqwilewel means ‘concentrate, tix one’s thoughw/feelings’ and this is the same as focus one’s
attention.” (Galloway, 2002 p.c.)
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rivets our interest. The aesthetic attitude can be adopted toward “any object of awareness

whatever™.”

Lakoff and Johnson (1999) state that “Empathy - the focused, imaginative experience of the
other - is the precondition for nurturant morality.” Through empathic projection, we can
understand how we are part of our environment and of how it is part of us. We parsicipate in
nature as part of nature herself, as part of a larger, all-encompassing whole through a mindful
embodied spirtuality, an ecological spirituality. Embodied spirituality, then, is an ethical
relationship to the physical world®, where empathesic projection onto anything or anyone,
according to Lakoff & Johnson (1999), is contact with God, and camies the responsibility to
care for that with which we empathize’. How similar is this idea to an Aboriginal conception
of our relationship as humans to our environment? Douglas Cardmal (1991) states,

Aborginal odbares ewlved into a wry of beng in toudh with the earth, and expeniermong the
reality of being part of the earth.  For #is veason the adbares ave based in hamony as a wry
d‘éa'rgzos

An aesthetic attitude based on empathy and respect defines succinctly the kind of approach I
assume with the co-researchers in my study of what Std:le Halgeméylem language
revitalization means in the context of peoples’ lives. This approach is similar to other

indigenous scholars’ ideas for conducting research based on indigenous principles. Linda

22 Tbid, p. 83. A Halq'eméylem term for “comtemplating” is the root #l which means ‘conremplate, study; ot is the word
that means ‘studying, learning, thinking about something, training for something.” (Galloway, 2002 p.c.)

203 Lakoff & Johnson (1999). p.566

204 Tbid., p.577.

205 Douglas Cardinal & Jeannene Armstrong. (1991). The Native Creative Process, A Collaborative Discourse between
Douglas Cardinal and Jeannette Anmstrong. Pemticton: Theytus Books, p. 12.
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Tuhiwai Smith (1999) discusses how codes of conduct for researchers are prescribed for Maorn

researchers reflected in the following Maori cultural terms:

1. Aroha ki te tangata (a respect for people).

2. Kanohi kitea (the seen face, that is present yowoself to people face to face).

3. Titiro whakarongp... korero (lodk, isten... speak).

4. Maraaki ki te tangata (share and host pecple, be gereroiss)

5. Ku tupato (be custions).

6. Kama e takahia te mara o te tangata (do not trample ower the mara of pecple).

7. Kaua e mabaki (don’t flason your knowledg).
Smith states that from indigenous perspectives, ethical codes of conduct serve the same
purpose as the protocols which govem our relationships with each other and with the
environment, and that respect keeps balance in the world, and involves reciprocity and sharing
in all our interactions® Similarly, Jo-ann Archibald’s a theory of St6:16 and Coast Salish
storywork (1997), incorporates principles of resped, resporsibility, razproaty, rewerene, wholismy irer-
reatedbess, and synergy, to get to the “core” of making meaning with and through stories.””

Play: “The Intelligence of the Heart”

Kenny’s theoresical work emphasizes the “interplay” between aesthetic fields. This inter-play

establishes the dynamic exchange reflected in the creative process. In order for our

26 Linda Tuhiwai Smith (1999). Decolonizing Methodologies: Research and Indigenous Peoples. London & New
York: Zed Books Ltd. pp.119-120.

27 Jo-ann Archibald. (1997). Coyote Leans so Make a Storybasket: The Place of Fost Natios Stones in E duortion. Thesis submitted in
partial fulfillment of the requirements for the degree of Doctor of Philosophy. Simon Fraser University. p. 212.
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Halg’eméylem language to survive and thrive, there must be such an interplay, such a creative
process. This field of play brings growth and change. The presentation of the co-researchers’
words, using a creative expression format, aims through its process of development, to provide
a medium for involving the reader in a dynamic of “play.” Gadamer (1998) characterizes the
relationship between the perceiver and the work of art as one of “play.” He maintains that the
concept of play illustrates our experience of works of art because it overcomes the division
between perceiver and object of perception and captures the way we become absorbed in art
objects. Gadamer emphasizes the cognitive value of aesthetic experience, maintaining that art
affords insight and knowledge of the world and of ourselves™. Play, he states, has its own
essence, independent of the consciousness of those who play’®, and he calls this change, in
which human play comes to its true culmination in being art, transformation into structure. By
this, Gadamer means that “In being presented in play, what is emerges. It produces and brings

to light what is otherwise constantly hidden and withdrawn®*.”

Kenny’s definition (1989) of “Creamve process” culminates ‘the development of her
conceptualization of the fidd of play, charactenzing it as a self-organizing system, moving
toward wholeness:

Defoutionr The oeatre proass is the interplay of forns, geswmes and relatiorships, which as

a whdle amstie the artext for a mowrrent townrd whdensss. It is an existowial being

and aaing Whoh 1s not pracua-onented and which apprecatss eadh erergirg noment as ve

208 Gadamer, Hans-Georg. (1998). Fron Tndh and Methold  In Aesthetics: The Big Question. Carolyn Korsmeyer, Ed.
Malden: Blackwell Publishing. p.75-76.

29 Tbid., p94.
20 Tbid,, p97.
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oy momet in ting, yet adenouladges the past wdh attertion for possible favre rmerent

It is mformed by low, the mtelligene of the beart, and thus the knrdedge o the self

orgwazing system... >
And so it is, with an aesthetic attitude that I enter into conversations with my co-researchers,
assuming a protocol of empathy and respect. The conversations use ordinary everyday
language to extract extraordinary meaning from how people function in the most ordinary
ways in their everyday lives. In my presentation of the research, I craft the co-researchers’
interviews into “poetic monologues,” keeping the co-researchers close to the depictions of
their experience, to reveal in their own right what it means in the context of their lives to be
involved in Halq'eméylem language revitalization. The monologues reflect Gadamer’s

“transformation into structure” and Kenny’s “movement toward wholeness” and aims to

engage the reader in a dynamic of plzy to bring to light a little understood phenomenon.

My approach as an Abonginal scholar requires me to see the world through my Sté:16 eyes and
to represent that worldview in my work. Using an aesthetic approach allows me the kind of
freedom of expression I need to explore unique cross-domain conceptual mappings, or unique
ways of understanding the world, which are specific to a St6:16 worldview. One need only to
examine the rich imaginative stories and legends of our people to see that the aesthetic
approach I propose is culturally appropriate for creating understanding of a phenomenon or
experience. My definition below of Aesthetic, I believe, reflects closely the nature of many

St6:16 stories and legends.

211 Kennry (1989). p.89.
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My Defropon of Aesthenic  Sonething Leansfl that makes me langh or smile, somethnirg

that s witty, dewer, Whnsical, spiritual. It is that space, or field whidh avvss the pattcnrs,

; i o the cvrmtiors, an i sy
Finally, it is Santayana’s definition of beauty in The Sense of Beauty Being the Outline of
Aesthetic Theory (1955), which most closely reflects the Halg’'eméylem word for beauty,
“Eyqwiha.”

Beauty 15 pleaswre regarded as the quality of a Wing... a positiee wilue, that is mnirsic it is
a pleasur?” (31-32)... the dearst nurgfestation of pafetion, and the best evdene of its
passibility... apledgeofthe passible conformaty betueen the soul andnature, and corsequertly
ol it i thesgromcy o e gt

Both the “good” and the “pleasure” elements are included in the word “Eyqwlha,” which
sums up in a great many ways what this whole discussion has been about. “Yu:wqwlha,” I
say, “How beautiful”” In the next chapters, I invite you to come and journey with me to the

land where there are “always wild strawberries.”

212 George Santayam (1955). The Sense of Beauty Being the Outline of Aesthetic Theory. New York Dover Publication.p.31-
32.

213 Tbid,, p. 164.
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Back row: Tydle Diana Charlie, Katallla Catalina Rentaria, Chiti, Judy Douglas, Si:tel d:la Laura Lee
Kelly, Kerholerstol Helen Carr, Stelomethet Ethel Gardner, Seliselwet Bibiana Modeste, Maliyel Marion
Harris, Verley Ned, Koyalemdt Mary Stewart. Front row: Ydmalot Rosaleen George, Howldxia Eunice
Ned, Ts ‘ats ‘elexwét Elizabeth Herrling, Tseloyéthelwer Shirley Julian, Epelel Evelyn Pennier. Kneeling in
front: T'it’elem Spd:th Eddie Gardner (photo credit). Linguistics class outside St6:15 Shxwell’s portable
classroom (1999).

v

Si:tel d:la Laura Lee Kelly, a Eunice Ned, Katelila Catali Rentaria, Chtiti Judy Douglas, Epelel
Evelyn Pennier, Mary Anderson (Li!'wat)and her son. Linguist Strang Burton is in the back. Graduating
class of the SCES Linguistics Proficiency Certificate Program. (Photo credit, Sté:/6 Shxweli, 2000).
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Representatives of St:10 Nation, SFU, BC College of Teachers, First Nations Education Steering
Committee on December 6, 2001 at the approval of the Sto:lo Nation/Simon Fraser University proposal for
a Developmental Standard Term Certificate (DSTC) in Halq’eméylem Language and Culture, a first in
B.C.’s history. St4:15 Elders Yomalot Rosaleen George and Siydmldlexw in the front. First row standing:
Debbie Leighton-Stephens Chair of the FNESC Aboriginal Language Sub-Committee, Ste/ldmethet Ethel
Gardner, Dorothy Drew (Vice-Chair of Council and elected member from Surrey) Patti Coldicutt (Chair of
Teacher Education Programs Committee), Judith Giles (Past Chair of Teacher Education Programs
Committee), Christa Williams (Executive Director of FNESC). Back row: Doug Smart (Registrar), Percy
Austin (elected member of the Council of the College of Teachers from the Fraser Valley), Dave
Gunderson (Chair of the Council and elected member from Okanagan), Marie Crowther (Director of
Certification), Marie Kerchum (Deputy Registrar), Laura Bickerton (Director of Teacher Education
Programs), Derck Payne (FNESC Program Administrator, previously St6:18 Nation Education
Comptroller), Shoysh qwel whet Gwen Point (St6:18 Nation Education Manager). (Photo Credit, Krystyn
Smolen, 2001)

B | Y
Linguist Lawéchten Brent Galloway and Steldmethet Ethel Gardner
In the background, Selise/wet Bibiana Modeste and Marilyn (Gardner) Farebrother (2002).
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Chapter 6

GATHERING WILD STRAWBERRIES

“Gathering wild strawbernes” refers to how I approached acquinng and presenting the richly
shared experiences of my co-researchers, the nine St6:16 people who patticipated in our study.
They shared generously, and with enthusiasm, the sadness, hope and joys of Halg'eméylem
language work, all bundled into an hour to an hour-and-half of interview time each. My
emotions stir every time I re-read through each “poetic monologue,” reliving how each person

disclosed to me their innermost thoughts about their involvement with Halg’eméylem renewal.
ug q

My research stemmed from wanting to understand my own life experience, but leaming
Halq'eméylem linguistics in a class of Halgeméylem revivalists served as the catalyst for
arriving at my'topic. I was in awe of these people who were persevering to leam whatever they
could of the language. They understood that they were leaming something very precious and
that they would be shouldered with the responsibility of carrying this leaming to others. This
class included some twenty people, mainly women. Elders usually presided in these classes;
they were Yomalot, Ts’ats’eloxwét, younger elder, Tseloyothelwet (Shirley Julian) and
sometimes Xwiydlemot (Tillie Gueerrez). The classes were part of the SFU/SCES
Halq'eméylem Linguistics Proficiency Certificate Program taught varously by Strang
Burton(sometimes co-facilitated with Martina Wiltschco), Brent Galloway, Susan Russell, and
Suzanne Utbancyk. I knew Burton from our collaborative work at UB.C, where I was

employed as the Associate Director of the First Nations House of Leaming, He was doing
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post-doctoral studies there at the time, and suggested that I should participate in the course

offered in Sardis.

In the fall of 1997, I was travelling by bus from Vancouver to Chilliwack once a week to
participate in the linguistics class. I sensed immediately that my classmates knew they were
participating in something special, something unique, and timely. Students would bring food
to share. A great deal of reverence was shown toward the elders who were always ready to
receive hugs and exchange smiles and laughter. Students addressed each other in
Halq'eméylem, “Law! Lidexwue éo?” and a common response was “Tsatsel éf” It was a class
like no other in which I ever had participated, and I looked forward enthusiastically to this
weekly trip.  After I began my research, I conmnued to participate in Halq'eméylem linguistics

courses.

Conducting my research on Halg’eméylem language renewal required following specific
protocol with Sté:16 Nation. Accompanied by a letter dated February 10, 1998, I sent my
research proposal to Gwen Point, the Education Manager of Community Development for
St6:16 Nation (Appendix I). On September 9, 1998, Gwen invited me to Sté:16 Nation to
meet with her and others who would compose my steering committee. The committee
included Sonny McHalsie, a St6:16 cultural expert; Keith Cardson, researcher; and David Smith,
archivist. Except for Gwen, they all worked for St6:16 Nation’s Department of Abonginal
Rights and Title.
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My first instructions were to exercise sensitivity in working with the elders so that their time
and energy would not be taxed. They were often called upon to share their rare knowledge of
Halg’eméylem and Sté:16 culture. Secondly, I was asked to submit a description of my
research project to the St6:16 Archives, which was approved by the Executive Director of
St6:16 Nation’s Aboriginal Rights and Title Department, Clarence Pennier (Appendix II).
Third, I was asked to request my co-researchers to sign a consent form to have their taped
interviews submitted to the St6:16 Archives, and finally, that I submit a copy of my final
research paper to the Archives (Appendix III). I had litle contact with the “steering
committee” regarding the development of my paper, other than receiving instructions at the
initial meeting. David Smith, Archivist, kindly helped me locate materials from the St6:16
Archives and provided me with consent forms to include collected data from participants in
the Archives.  In October 2000, I sent the required forms to the University Ethics review
committee, including the required consent forms and interview guide, and was informed in a

letter dated November 6, 2000, that my research was approved (Appendix IV).

My research into the issues of St6:16 identity and worldview intensified when I was hired by
St6:16 Nation in November 1999. I was hired as Education Manager to replace Gwen Point
who was on a two-year leave from her position. Part of my new responsibilities would be to
oversee the work of the St6:16 Shxweli Halg’eméylem Language Program. This was a great
opportunity for me to be immersed in the topic of my study, to see how people were using the
language more broadly and to participate in and observe community activities, some of which

are referred to throughout this paper. Being in the community allowed me to become familiar
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with a number of individuals who were involved in a broad range of activities in Halg’eméylem

language renewal. From these individuals, I selected my co-researchers.

The method of my entire study is truly an heurstic investigation, an intemnal search for
understanding the phenomenon of how leaming Halqeméylem can provide a key to

understanding St4:16 identity and worldview. Heuristic research is

... a proass that begrs with a questionor praterrwhich the researdher secks toillwminateor
arsuer. The question 1s one that bas been a personal dallege and przzlenent in the seardh
to wudastand one’s sdf and the wold in wid) oe lws.  The benristic proass is
antobiographic, yet with ursully ewry question that matters there is also a socal — and
porhaps uniersal - sigofiane...

Hewistis 1s a wiy of engaging in saentific search through nethak and proasses aimed at
dsanery a wry of selfingiry and didoge with others ained at finding the widertyig
mewtrgs o imporwe hunun expenione”

In the initial chapters, I draw on my personal experience, on conversamons and observations of

events in the St6:16 community and on literature to get at the core of ideas surrounding how

identity and worldview are embedded in our Halg'eméylem language.

From September 1998 to July 2000, I delved into researching several topics to set the context
for my research. First, I set the socio-historico-politico context, and discovered how to treat
as metaphors the concepts of st'aem “lower-class people,” or “worthless people who do not
know their history” and sn2ld:lh, “upper-class people” or “worthy people who know their

history.” 1 we these as metaphors for the effects of Canada’s practiced government
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assimilation policies, and our efforts to transcend their effects through language and cultural
revitalization. To determine what it means “to know our history,” I draw the reader into the
land of S$’6lh Téméxw, the land of the Sté:lo. Here, 1 explore Sté:6 people’s worldview
defined by our traditional relationship with $’6lh Téméxw, and the interrelatedness of Sté:16
people, language, land and identity. I then examine how Riverworld, or Sté:16 worldview,
permeates the Halq’eméylem language, as defined by our ancestors and their relationship to
Riverworld. “Singing the Robin’s Song” examines how reconnecting with our Halg’eméylem
language is the link that can serve to bring wholeness to understanding our St6:16 identity and
worldview. The inclusion of the co-participants in my investigation aims to depict how our

identity and worldview are manifest in a contemporary cultural context through language

revitalization.

My research approach was highly influenced by the work of Lawrence-Lightfoot and Davis’
method called The Art and Science of Portraiture (1997), which seels to blend art and
science to capture the richness, complexity and dimensionality of human experience’”. In
particular, I was drawn by portraiture’s focus on a narrative style and its intention to make the
research accessible to a wider audience, and uses a language that is not coded or exclusive
Portraiture concems itself with supplying rich contextual description, and makes explicit that

“voice is the research instrument, echoing the self of the portraitist””” In portraiture,

214 Moustalss, pp 17-18

215 [ awrence-Lightfoot 8 Hoffman Davis, p. xv.
216Ibid., p 10

27 Tbid, p. 85
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empathy and reciprocity with the co-researchers is central to representing their lives as
authentic and legitimate to the participants themselves’®. Portraiture presents the data in a
way in which the participants can proclaim, “This is who we are. This is what we believe. This
is how we see ourselves?”” An aesthetic whole in portraiture means that the research
resonates with the researcher, with the actors and with the audiences, achieving a standard of
“authenticity,” portraiture’s response to “validity.””*” For the research on St6:16 Halq’eméylem
renewal, resonating with the researcher means that I will have written a credible and believable
story about my topic; resonance with the co-researchers means that they will see themselves,
their images and experiences mirrored in the “poetic monologues,” and in the discussions

about them; and resonance for the readers means that they will be able to say, “yes, of course,

now I understand better what it means to the St6:16 people to revive their language!”

I draw on Kenny's concepts of “humans as aesthetic” to establish the nature of the
relationship between myself as researcher and my participants as co-researchers in this study.
In “humans as aesthetic,” the assumption is made that “as one moves toward beauty, one
moves toward wholeness.” This assumption befits my research of what Halq’eméylem means
in the lives of people who are working to revive it to bring wholeness to their lives as St6:16
people, to reconnect with their Sté:16 aesthesic. I use a creative expression format, poetic
mondogues, to provide a medium for involving the reader in a dynamic of “play.” The “poetic

monologues reflect a “transformation into structure” what the co-researchers shared, a creative
4

218 Thid,, pp 148149
29 Thid,, p. 193.
20 Jbid,, pp. 245-247.
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expression format designed to engage the reader in the lived experiences of the co-researchers.
The chapters Te Stiaxem qas te Smeli:lh, S’dh Térbew and Twdenet te St'llens te Skwidkwiqiq
(Singing the Robin’s Song) serve as a background setting that contextualizes the shared lived

experiences of my co-researchers.

I asked each co-researcher who participated in my study to share the hmited time we had
together to talk about their life expenences, their thoughts, their dreams, and about their
motivation in their work as Halq’eméylem revivalists. I coined the term ‘revivalists’ only after
having interviewed them all. They chose, with a great deal of enthusiasm, to participate in this
academic exercise, and I was honoured that they did. The co-researchers chose v;/here we
would meet to interview, their home or mine or elsewhere. They were comfortable with me,
and spoke freely, with an outpouring of detail I had not expected. I laid out my plan to each
of them, explaining as carefully as I could the nature of the phenomenon I was trying to
understand. Each person led the way from there with only a little prompting from me with
quessions from the interview guide (Appendix V), which I posed at intervals, and then receded
in the background and listened intently as their voices flowed forth loud and clear. I asked
each co-researcher to read and sign two consent forms, one for S.F.U. (Appendix VI) and the
one for St6:16 Nation mentioned earlier. When we finished our talk, I provided each one with

a token gift and a small amount of money for their time.

The presentation of the co-researchers” words, isolated from my own interaction with them,
lays bare for the reader the essence of what each co-researcher shared. I call them “poetic

monologues.” Although the “monologues” were derived from our interaction, I call them so
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because they reveal, in essence, the co-researchers’ own search for understanding the
phenomenon they were asked to talk about - their experience. Speaking about their
experiences as they did was as much, if not more, for their own sake, as it was for mine. I
qualify the monologues with “poetic” because each “monologue” represents a unique
character and style that is reflected in the diction and vemacular of each co-researcher. I call
them co-researchers because they are deeply involved in learning about themselves and what it
means to be Sté:16 by immersing themselves in leaming Halq’eméylem. Their experience
reflects my experience; my experience reflects theirs. Collectively, we ponder how people are

experiencing Halq'eméylem language revival work by examining our individual experiences.

In my presentation of the “poetic monologues,” I present my own musings; my own light
interpretation of the co-researchers’ shared experiences. My musings represent my personal
interplay with the “monologues.” The reader may establish their own musings, or interplay,
with the “monologues” to see what they say, as one might examine a painting in a gallery and
determine what the painting says to you, howyou understand the painting, how it touches you,
interacts with you. The co-researchers’ experiences represent a portrayal of their story,
complete in itself, in vivid, alive, accurate and meaningful language.?* In the chapters leading
up to the “poetic monologues” I have tried to paint a “Riverworldview picture” of what
Halg’eméylem means in a St6:6 wortld, in S’6lh Téméxw, a context within which to
understand the “monologues.”  Finally, rather than explaining how history, ar, politics, or

other human enterprises account for and explain the meanings of my co-researchers’

21 Moustalws, p. 19.
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experiences, I provide a composite depiction of the experience, representing the entire group

of co-researchers.???

Each co-researcher received a copy of the audiotaped interview, full transcript and “poetic
monologue” with my light interpretation of what they said (Appendix VII). I spoke with
Kwosel, Epelel and Tyrone and they requested no changes to what I had written. Tf’elem
Spath, and Koyalemét and Katelila asked for some minor changes and these were
incorporated. I visited the elders Y6émalot and Siyamiyatéliyot to show them and explain to

them what I had done with the words they shared and incorporated their suggestions for
change.

I invite you to come and enjoy the basket of sweet, delicious, and red delectable strawberries
to savour and remember. I invite you into the world of Halg'eméylem revivalists to feel and

empathize with their cause, their difficulwes, their triumphs and joys.

Parents with Children Junior Elders Senior Elders
Katelila Xwelixwiya Epelel
Koyalemot Kwosel Styamiyatéliyot
Tyrone* T1elem Spa:th * Y6malot

The Sto:l6 participants fall into three categories equally distrbuted: Elders, Junior Elders, and
Parents with children at home. Of the nine, only two (*) are male, one Parent and one Junior
Elder. There are no living Male elders who are fluent speakers doing active language work.

Of the Parents, Katelila and Koyalemdt teach in an organized setting, while Tyrone is actively

22 Thid.
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learning, informally teaching his children, and promotes Halg’eméylem language work in the
St616 community. Of the Junior Elders, Kwosel teaches the language at Seabird Island
Community School, and Tit’elem Spath teaches the community Halgeméylem classes to
adults. T'it’elem Spath is my brother. Junior Elder, Xwelixwiya teaches more informally, at
every opportunity, to whoever is willing to leam. The Elders’ group includes Epelel,
Siyimiyatéliyot and Yomalot. Epelel is the youngest of the three elders and is training to
become a highly fluent Halg’eméylem language teacher. Siyamiyatéliyot is one of the very few
fluent Halg’eméylem speakers who also knows how to write Halg'eméylem. Yémalot, the
most senior of the three, works diligently to share her vast knowledge of Halgeméylem. It is
important here to acknowledge Ts’ats’elexwot (Elizabeth Herrding), Xwiydlemot (Tillie
Gutierrez), and TseloySthelwet (Shirley Norris), three other St6:16 elders who are also making
significant contributions to the Halgeméylem renewal work. It is wonderful, and sends
shivers through me, to be wrting all these Halgeméylem names in this paragraph.
Halq'eméylem naming is increasingly gaining momentum in Sté:l6 communities, giving

prominence and validation to this important aspect of our language.

The experiences of this set of co-researchers span the era of community driven Halq'eméylem
renewal efforts: the Skulkayn Project of the eardy 70s, then the Coqualeetza Cultural
Education and Training Centre, which also began in the 70s and continues today, and more
recently, the St6:16 Shxweli Halg’eméylem Language Program. Three linguists will be
mentioned at various points in the “poetic monologues.” They are Jimmy Hams, who

conducted work on Halq’eméylem in the 60s, and has been volunteering with St6:16 Shxweliin
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helping to develop the Intensive Halg’'eméylem Language Fluency Program; Brent Galloway,
who has been working on the language since 1970 conducting work with the Coqualeetza
elders and the St6:16 Shxweli Halq'eméylem Program; and Strang Burton, who currently works
with St6:16 Shxweli and has taught some of the linguistics courses. Each participant in our
study will have had a varety of experiences in any combination of the above-mentioned
initiawves. Halg’eméylem language work has also been conducted extensively in community
schools in Chehalis and Seabird Island. The Chilliwack School District, whete many St6:16
children attend, has been highly supportive of the Halgeméylem language work, and is very
much looking forward to hinng teachers being produced as a result of all the efforts. Other
Halq’eméylem language initiatives have been established in the First Nations communities of
Kwantlen, Skwah , Matsqui, Sumas and Chawathil, and possibly others. The Halg’eméylem
language renewal momentum is growing. The following table will be useful to the reader in

understanding some of the terminology used in the “poetic monologues.”

1969 Canada’s White Paper Policy. A govemment document introduced by
Prime Minister Pierre Elliot Trudeau, which proposed to extinguish special
rights for Indians. Aboriginal communities across Canada joined forces in
opposing the implementation of this policy.

1972-74 Skulkayn Project. This was the earliest community driven project .
established to document and preserve Halq’eméylem. Elders were audio
taped talking about Halg’eméylem language and St4:16 culture.

1973 - Coqualeetza Cultural Education and Training Centre conducted

present extensive work with St6:16 elders on St6:16 history, culture and language.
Produced materials to support community language efforts.

1995 Early Skowkale Halq’eméylem Immersion Program. This pre-curser to

the St6:16 Shxweli Halq’eméylem Program, ambitiously aimed to #rain
teachers with Halq’eméylem fluency in six months. It produced the
community language courses: Halq’eméylem Levels I - IV
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1995 -
present

St6:16 Shxweli Halgq’eméylem Language Program. Delivers
community language programs and #rains Halq’eméylem language
teachers. Students in this program have taken any combination of
Halq’eméylem levels I - IV, the Halg eméylem Linguistics Proficiency
Certificate, the Native Adult Instructors Diploma (NAID), and the
Provincial Instructors Diploma (PID), and other courses and
workshops. Many of the participants now teach Halq’eméylem.

September
2001

Intensive Halq’eméylem Language Fluency Program (IHLFP).
Established to help future teachers become highly fluent in

Halq’ eméylem and to learn how to teach this type of program. It is
taught five hours a day, five days a week.

December
2001

Developmental Standard Term Certificate in Halq’eméylem
Language and Culture. Incorporates much of the prior work into an
accredited teaching certificate recognized by the British Columbia
College of Teachers. This certificate was developed with many
community stakeholders, St6:16 and other, in partnership with Simon
Fraser University’s Faculty of Education.

Co-researchers in this study have referred variably to the above initiatives in our discussions.
St6:16 Shxweli began its first offering of the Intensive Halg’eméylem Language Fluency
Program (THLFP) in September 2001 to 12 participants. The St6:16 Nation Developmental
Standard Term Certificate (DSTC) in First Nations Language and Culture, in a landmark
decision by the British Columbia College of Teachers, was officially approved for delivery on
December 6, 2001. Some of the co-researchers in this study will participate in these activities

when they are offered. On January 25, 2002, St6:16 Nation celebrated this historic event in a

traditional witnessing ceremony with feasting, drumming, singing and speeches.

And now, I invite you to join me in tasting the red, delectable bernes. You will experience the

full flavor of them by reading first the “poetic monologues,” and then my musings on what

they have said. The “poetic monologues™ are presented in the following order:

e Parents with children
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o Junior Elders
o Senior Elders
I hope that you will enjoy reading them as much as I did listening to the co-researchers and

presenting them in the finest cedar bowl I could carve up.
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Katelila Catalina Rentaria
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Chaptrer7

A BASKET OF WILD STRAWBERRIES

“Signed, ta’ siydye, your friend.”

CATALINA RENTARIA

November 11, 2000. At the interviewer’s
home in Sardis.

You know, my dad grew up as a
‘Brown Monkey,” called “Brown Monkey”
In Bainbridge Bay

He, from the Philippines,

My mom, from Canada,

Met in the berry picking fields
In Bainbridge Bay.

“No Halg'eméylen, no llocano,”
They said, for the kids,

But #y used their language,

A secret language,

A code,

Who was sleeping with who?
“Let’s go get some seplil,”
Some grief relief.

But, I heard the words;

I knew what tdle was;

Knew what sqdge was.

Sqdge meant

To get something to drink;

The tile was money.

And if someone wanted cigarettes,
I knew what sp’dl’ens were.

Katelila

I knew Katelila from the linguistics classes at
St6:16 Shxuel{ and from various events in the
St6:16 community. She was always friendly
with a good-natured humour, and a little
mischievous, which is evident in her
monologue. However, Katelila is very serious
and highly dedicated to her role as a
Hulgordlenrevivalist. Katelila, with the “gift
of gab,” shared generously and from her
heart. I did not expect the outpouring of
detail and emotion that revealed so much of
how the st’zxemforces that affected us
commonly manifested in her unique life
expenences, and how the language work, with

all its “brutal teachings,” brought a sense of
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Women from many nations,

Sumas, Skway, Squiala, Tzeachten,
Yakweakwioose, Matsqui, Nooksack,
You know,

Cheam, Seabird Island, Skowkale,
They were down there

Picking berries with Filipinos,

Some even from Vancouver Island,
Nanaimo. They all understood,

“I was a berry picker.”

They came from Port Douglas
Through Hamnson Lake

Down the River, and then, you know,
Chilliwack.

They all met in Chilliwack,
Intermarrying.

And you didn’t want to marry
Your cousins; that was taboo.

The Japanese came,

The Filipinos came

To Bainbridge Island.

And then in the 60s,

We could purchase our own land,

To grow the berries, to grow the red gold.

Workers would come,

Lived in Cabins

Indians and Filipinos.

They would meet and start daung.
You know, we created a subculture
Within our own culture,

The Filipino mother said
“No, she’s Inja-n!”

You don’t marry the Inja-n!”
The St6:16 father said,

“These men aren’t from here.
We don’t know their kind.”

The women marnied Filipinos.

smela:lh back into her life.

The stdixemetfect loomed strong in our lives
as Aboriginal people in Canada, and doubly
so for intermarnages of brown people of
different cultures. Katelila parents’
relationship was bom from the fruit of the
land, from the “red gold,” from the berry
patches. The st’ixemfactor served to
submerge Halg'ardylonto the role of code
among speakers, where secrets were shared,
or to conversations in private away from the
ears of outsiders. St’axem forces forbad that
Hulg'eréllenbe transmitted to Katelila
generation, but for a few words she was able
to grasp, to use and have fun with. These
rare words identified her with others who
said, “I was a berry picker,” with the women
who came to the “red gold” from all of Coast

Salish temtory.

Inte 1age with outsiders meant women
rmarmiag

lost their status as Indians, as Band members
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Skway was going downhill;
They had 27 in their membership
In Skway.

Then came Bill G31,
Allowed equality for women.
We started coming back
Entitled to membership,

But not for our children.

I've heard you are

Who your mother is.

So that’s what language

Meant to me.

My mother’s from here.

Her mother’s from here,

From Skway, which name I don’t like.
It means “It’s impossible,”

Or “It’s wrong.” *

The guys that came out here

To chart the area,

They got it all wrong.

It could have meant this,

Could have meant that, you know,
Same as the Hatzic thing.

And what of our language?
Our Halg’eméylem language?
I just say, “cool.” The shame?
It’s the alcohol thing.

My dad would converse with his people,
The men would converse, and I'd think,
It’s just great.

They’re happy to see each other,

Or oh, they’re arguing...

At school there’d be foreigners.

I kind of knew their broken English.
Could decipher, oh that’d be Korean, or
Those guys are from another place.

But there was really no use for it

In the education system.

lost their status as Indians, as Band members
of Skway, severing from the community ties
with the ones responsible for carrying the
culture and passing it on to the future
generations. The St6:16 berry picking women,
defying S#:45 fathers, mamed and left the
reserves to live with their Filipino husbands,
creating elsewhere a subculture of their own.
Katelila came to understand the term
“mother tongue” literally, “I’ve heard you are
who your mother s. That's what language
meant to me.” This theme is strong in St6:16
territory where offspring are associated more
strongly with their mothers’ identity than with
their fathers’.

[*The anglicized version “Skway” does not
represent the Halq'eméylem meaning very
well. thuba.g; the Halgq’ emeylem version
means “place for making canoes” from root
hdzy “making canoes and shxw- (nominalizer
for continuatives) here “place for.” Skwiy,

an entirely different word, means “it’s
impossible, it’s wrong (Galloway, 2002, p.c.)]
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They had to leam English to get along
In today’s society.

I associated our language as
Something I didn’t need to know.

Mom looked at her husband

Talking with his friends in Ilocano,
And all of a sudden

A big roar of laughter.

She probably thought,

“Oh, my God, their talking about me.”
She’d get with her friends,

And they had their language.

It was kind of neat for me.

I went to the white school,
And went to the powwow.
Didn’t understand their singing,
It sounded like gibberish.

I know my mom speaks

Some kind of language,

And how come we didn’t have
Songs that are shared?

I enrolled in some class,

Was going through a divorce,

Had three kids to look after, and you know,
A single mom, trying to get over it.

I wanted to kill myself,

And all that stuff.

I didn’t want to sit home.

I was always a worker,

Worked in the fields, and

Went up to Alaska to the fish canneries.
When I met my husband, I was only 16.
He put me through school,

Through graphic arts.

I did that for 10 years

My mamage broke up,
Now what do I do?

Mom had a house up here in Skway;
Her connections were

Through Bill G-31 legislation, the women
returning to Skway began increasing Skway’s
population from its prior depleted state, and
Katelila, one of the cultural carmiers, has
welcomed her role, her burden of
responsibility, for reviving Halg’enélen. She
understands the value of being at home with
one’s “mother tongue,” as she observed her
dad speaking with his people and heard her
mom bantering comfortably, and sometimes
humorously, in code Halg'ord)lenwith her
friends. Though each parent wondered and
was skeptical about what the other was
saying, there was fun in it all, many fond
memories that Katelila chenishes.

Outside the comforts of home, things were
different. Katelila came to leam that in the

education system there was no place fora

language like Halg'org)lem, or any other non-
Anglo language fOr that matter. The message

was loud and clear, “Something I didn’t need

to know,” and in good stixemeffect fashion,
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Deep rooted in the land.

That was her life work,

25 years of picking berries.

She stayed home with us, or would work,
Fish processing, you know, and I did too.
I came up in the summer, and

Packed fish from the river

With my uncles, and

The boys would go fish.

The women stayed home,

And you know,

Washing the canning jars,

Canning fish for the summer.

We’d make extra money, and

Run from the fish wardens, cause

If the nose and the dorsal fin wasn’ cut,
They would cease your car,

Cease your fish, cause that’s how
Indians had to mark the fish.

You know, we got money doing that.
All you'd needed, was

Gas for the motor, gas for the car,
Some smokes and some beer.

We’d stay up four/five days and nights
To do what you gotta do

To go fishin.

Anyway, here I was, on social assistance,
And what do I do?
Where’s work around here?

I came over here, no funding down there.

Why don’t you go to school? They said.
I said, great, and started going to school.

And that’s where I met Tess and Diane.
They started with greetings,

Doing the listen and repeat thing,

Rote learning, and I said,

“Wow! That’s so cool.” And so
Professionally done, in our language.
Heaning it, and everybody speaking it,

I just got a rush, and wanted everybody

to know,” and in good stixemeffect fashion,
Katelila would not have access to leaming it.
And what of our own language and songs?
She wondered, realizing that our language
wasn't there, in the education system, or
anywhere. And the pow-wow songs and
dances didn’t quite convince her that that was

who she was either.

Life went on. Katelila met her husband-to-be
at the tender age of 16 and had three kids. All
this would change after 10 years when they
divorced. It was a sad time, and a tuming
point in Katelila’s life. This new situation
brought her back home to Skway, to her
fondest memories of River ways, of canning,
fishing, wardens, to the land of berry picking

women, to the land of her mother.

Once home, and restless, Katelila returned to
continue her education, and there
encountered Halg'oré)lenonce again in a

setting different from her childhood days, in
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To start leaming it, to have that feeling
That sparked my identity.

I thought, “Oh, my God.”

The people were hurt up here,
Especially economically;

But the spirit lived here.

Where were these ladies

When I was in pre-school?

I had a good education;

Don’t get me wrong.

Coming back these years later,

And seeing the nursery songs sung

To the kids down the Landing, and

I think Coqualeetza, Pita and Malila
Were teaching down here. I said,

“How cool! Finally,

Educating for a purpose,” and you know,
I was like, “Wow!” I connected,

And then I just couldn’t stop from there.
It was strange.

So, then, after I took just that small
Little course, I said, “Thank you, finally.”
I was just so jazzed about it.

My brother was chief and he said, “Well,
You're gointa have to leam the language. You
go see the elders and talk with the

Elders as much as you can.”

I wasn’t’ able to talk to my grandmother
Because of the politics, and the in-fighting.

Then I took level one,

And taking courses at UCFV,

And they were doing the NAID program
And we could get it for credit.

I started calling around.

I picked up the phone.

They didn’t have any system back then.
We basically had to teach ourselves.
Nobody ever designed a program

For language.

setting different from her childhood days, in
an artificial environment, a classroom.
“Wow! That’s so cool!” Her initial reaction
was affective, strong with positive feeling, as
happens with so many of our people upon
experiencing more intense exposure to our
language, connecting us with who we are as
S16:45. 1 call this happening the sneli:b effect,
becoming worthy, or realizing the worthiness
of who we are as S#:/s, in this case, through
our language. The sneli:lb effect sometimes
overcomes us, as in Katelila’s case, so

strongly, it seems strange, but wonderfully so.

Once hooked on the language, Katelila
realizes the responsibility, the expectations
required of her in her new role in the
community. Along with the warm fuzzies,
the “jazziness,” come the challenges and
hardships of the factions, the politicking and
in fighting in the community, being careful

not to breach cultural protocol. The
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And then there was in-fighting with
Coqualeetza and Sté:16 Nation.

I just said well, you know, let’s be pioneers
To language accreditamon.

I really didn’t want to start with a fight.

It felt weird going in there,

Getting involved with the elders’ disputes,
And you know, this isn’t fruitful for me.

There was one time when

We wanted to sing that silent night song.
We put a First Nations twist to the song.
So instead of the three wise men, we’ll use
The four grandmothers who bring

Gifts for the King, to the baby Jesus.

One from the root people,

One from the winged,

One from the four legged and

One from the water.

We choreographed it along with the song.
We wanted to do it

At the elders’ Chnistmas dinner.

And they made us wait

For like four hours there,

And they were doing their raffles,
Everybody was leaving,

They knew we were there...

And so, that was like level ITI,
And we did The NAID and the PID,

Some practicums, and did some linguistics.

So, I said let’s go get the elders, and
I’d make them some food and

Bring them whatever they needed,
And sit down and talk to them all day,
Having fun leaming,

Deflecting the politics,

Not even worrying about the funding.

And then Strang came out, and we didn’t
Really know how to sign up for college.
Some of us didn’t complete

High school. Strang said,

challenges often brought personal pain. The
“pioneers to language accreditation,” as
Katelila referred to herself and her peers,
trudged on; getwing passed the hurdles, the
hurts. Sometimes it seemed as if nobody
cared for the language, after all the “pioneers”
were doing, investing so much of their time,
their energy, their hearts in working to leam
Hdlg'oré)lemto revive it. They found solace
with the fluent elders who worked with Sz
Shyueli, taking care of them, having fun,

“deflecting the politics.”

The natural place for language transmission is
in the home from parent to child, extending
from there. But now, it is transmitted in
classrooms, on computers, used informally as
a code language, and eventually reverberates
back to the home. The transmission is
flowing backwards now with language being
leamed in a formal classroom setting before

being passed on to the children in the home.
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You can get on with mature student status.

We checked the box.
Had to be Twenty-six,
Or something like that.

We started with twenty.
Ended up with eight.

We went to Snunéymexw,
And they said it again.

It’s not dead.

Our language is alive.
We’ve got resources,

We got technology, email.
So, why can’t we use those
On-line?

If you don’t want somebody

To know what you are talking about,
Those are your opportunities

To use Halq’eméylem.

Or you can insult somebody,

Not to hurt somebody’s feelings.

I could use 1t to just say

Talk about money, about time.

I talk to my mom, my co-workets.
Slowly trying to bring

The language back to Nooksack.

I just say, “Ldw” And they respond.

I’d call up nmry mom and she’d speak
Halq'eméylem, and my dad
Would get kinda angry about it.
She lit a candle or some little ritual.
Dad didn’t like 1t,
So, he blew out the candle.
Then Mom goes, “Your Dad’s a real devil
[in Halg’eméylem].”
“What? Are you guys talking
# @% Halg'ortflen?”
Mom and I would
Just burst out laughing.

Any time I get able to do that, to laugh or

Katelila is doing her share to bring the
language back to her Nooksack roots, to her
co-workers there, and to “the Nooksack boys
and girls.” Their positive reception to her
teaching invokes strong emotions, “I just cry
because I was just so happy to see that many
kids interested.” Katelilasees the snelilh
effect resulting from her efforts. Out of the
classroom and into her home, Katelila teaches
her children. A natural setting for teaching
the ways of the S#:/, scolding and singing,
praying and lecturing, everyday things in
Hudlg'ortylen, reversing the artificiality of

classroom learning.

For the “pioneers” who’ve leamed so much,
there just isn’t enough exposure to hearing
the language to leam its thythms, too few
opportunities to expand their knowledge and
to practice what they know. Also, modem

technology is presenting both a boon and a

bane for $1:45 people. Halg'endylonis being
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Say something in Halg’eméylem,

I'll use any opportunity.

Or you can use your Hotmail; I use my
Translated version of Catalina, Katelila.
So everyday I check my hotmail,

I'm doing Halq'eméylem,

Signed ta’ sizyiye, your friend.

I got asked to go down and teach

The Nooksack boys and girls.

It’s voluntary. My tuition is

Students teach it to someone else,

Or teach each other what I taught them.
It works out good.

So, I just said, can you say your name?
And who are your parents? And why you
Came down and want Halq’eméylem?
So we did that, and I just cry because

I was so happy to see

That many kids interested.

They wanted it,

Just to be able to leamn it and share it
With the elders,

And sing “silent night” for them.

And you know,

It was really fun.

I teach my own kids.

Sometimes they’re not good.

I mean like I scold them. “Enztlha!
En#P 1would tell them, “Sit down!”
They picked up the “thank you song”
Really quick. They did sing it last May
When they opened the new wing

To McCammon School.

So, they knew the “thank you song,”
And they picked that up quick. They Picked
up the “E'y tel Squslewt] st'ilern”

And the “Salish Anthem.”

I would sing in the car

And play tapes over and over.

We’d bless the food at the table

And I'd lecture them;

digitized, on CDs now, yet computers are
scarce, “and yeah, what’s the financing on
that?” And how many languages does it take
to leam Halg'erdylor? It’s a complex affair,
what with the orthographies and fonts, the
IPA, English and techno-babble. “It’s
awesome what were able to do.” Katelila and
her peers acquired a great deal of knowledge
in relation to their Halg'ené)lonleaming and
are nghtly proud of their hard eamed
knowledge.

The S#:/5 believe that the language is inherent
to who we are, something inside of us, a
mystery that “the Great Cridwdh Szyimput in
my heart.” According to Katelila,
Hilg'emylish is the way to go, meshing two
languages to create a new one, but a living
one, making it our own, “making its meaning
for you.” The more Katelila becomes
immersed in leaming about Halg'eng)len, the

more she becomes delighted in understanding
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What to do for the day,
And what didn’t get done.

Alot of people are real

Protective of the language.

Some of the teachings are held so sacred
Because we gotta hold on

To what’s real Spiritual.

You can’t be running the camera

When you're doing the burning,

Doing spiritual work like that.

We need more stories.
We need fluent Halg'eréon

To get the rhythm of the language.

I don’t hear it enough.

The visual aids we have

Don’t stimulate leaming for me any more.
You know, I don’t have

A freakin’ computer,

And yeah, what’s the financing on that?

Can Halg'eméylem become

A functional living language again?
What do you mean become?

Itis. We are livin’ it.

We’re livin® it right now.

It’s functional for our purposes.

But, you know, I don’t think

That we’ll ever become fluent.

And actually,

When you're on the computer, on-line,
You’re like doing

Five languages at once.

You got the regular type boarding,
Then the clicking sounds,

That’s the computer language.

Plus you're doing an Americanist
Orthography, that’s your second language,
Plus you're doing Halg'eméylem.
You're doing English,

And then you’re doing IPA at one time.
So, yeah, it’s functional.

the intricacies of it, amazed at the skill the
elders possess in being able to dissect it,
revealing deeper meanings of the words in
our language. Becoming sneli:lh, becoming
aware of what Grnicbeh Si)u':mgéve, makes one
realize the impact of the staxemeffect, of not
being positively represented in the larger
society. Becoming sneld:lb is the vantage
point from which to counteract the st’éxem
stereotypes and to recognize and honour our
own representations of ourselves, “our own
language... songs... dance... foods...

government system.”

What are the rewards? Not matenal, but
intangible, feelings, light overshadowing the
dark stereotypes we’ve lived with for so long.
“It’s just so awesome.” However; the honour
is also a burden of responsibility, daunting,
and with practical considerations attached to

it, “How are you gonna feed yourself?” And
the brutal teachings that come with the
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It’s awesome what we’re able to do.

I think what we’ll have is Halq’eméylish.
We gotta know English, but then

Also gotta keep up with culture.

We’re going to have to mesh a language,
To create a new language,

A living language.

It’s not gone.

You draw upon both cultures

And make it your meaning for you.

The heart of my culture is the language.
It’s my identity, ‘

Who I am.

There’s something inside of there

That the Great Siya:m, the Chichelh Siyd:m
Put in my heart, |

And nobody can take that from me.

That’s just the way it is.

There’s some connection there,

And I don’t know what it is.

I took Spanish in high school, and
Hey, what about our language?

This is our land here, and you know,
We’re not this typical stereotype drunk
Indian passed out on Pioneer Square,
Or in Vancouver on the street.

We’re our own distinct people.

We have our own language,

Our own songs,

Our own dance,

Our own foods we eat,

Our own government system.

It’s something that’s drawn to you
About who you are,

About how I feel about myself.

territory, “where your tongue has the power
to pick somebody up and knock somebody
down reallybad.” The pain, the growth, the
realization that some of the brutal teachings
come from love, “I learned that she loved me
enough,” says Katelila about her
grandmother’s critical words. She realizes
that not getting through the brutal teachings

means, “They win,” the stemforces prevail

‘and we become “dispossessed” of who we

are.

Despite the many difficult challenges, there
are no doubts in Katelila’s mind of the
functionality of our language in the world of
today, “We’re livin’ it right now.” Katelila
doubts that “we’ll ever become fluent,” but is

sure that the language will live, that we need
o “just wake it up.” Finally, her comment,

“It is so freeing” sums up our purpose for

And you're seeing a lot of Nations leamning Halg'endylen, freeing us from the
Finally standing up

And recognizing their language, forces of staemto retum to our sense of
Recognizing their culture;
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I am in awe.

I sit with my mom and read to her,
“Iméctsd” and say, “Mom, that’s first
Person,” then add the pronoun, you know,
Iméxdecy Imbedaap, and then “yeah, that’s
Right,” that’s the second person plural.
Even Yémalot will say,

“Well this part of the word means this,
This is built into that,”

And it’s just amazing how they thought
In what do you call that, word economy?
And she never went to college.

Rewards? I don’t know,

There are so many.

The feelings in my heart,

Being able to share the intangible stuff.
Those are the biggest rewards,
Those spirit feelings.

It’s just so awesome,

How far we’ve grown,

That we’re not the epitome of
The drunken Indian on the street.
We’re in the academic world,
Front lining it, you know.

We’re livin it.

It’s not monetary, but it’s

Those really nice feelings.

The greatest challenge is funding.

It’s important to have the economic part
Because how are you gonna feed yourself
In our society that we live in?

But, if you're feeling good

About yourself,

Then your family’s going

To be taken care of

Emotionally.

Cause language is like

A double edged sword

Where your tongue has the power

To pick somebody up and

sneld:h.
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Knock somebody down really bad,
Those are some of the challenges.

We have a big responsibility.
You know, you were there
At that grad ceremony.

It was an honor, but then
It’s also a burden, a burden
To canry it on into the future.
I don’t think it’s really that bad.
We already got it;

All we have to do

Is just wake it up.

That’s what I’m saying,

It’s there,

We’re just reviving it.

My philosophy is that I am not
The all-knowing teacher.

I ama leamer and student at the same time.

Those kids are picking up

A way lot more than I am.

Their brain is moving a hundred times
Faster than mine.

And she’s teaching me something,
The same way too,

I could teach her,

And she could be the leamer.

It could go either way;

We’re both at one time.

So, I know that those kids

Are listening somehow.

And 1 like it too.

I was hurt at first, and

Seenotherpeople cry.

AndT've heard “you’re not saying it night,”
My grandmother told me, “You don’t
Really know what you're saying.”

I just felt so bad about that.

I would call my own grand-aunty,

You know, and I said, “What a freakin’
Bitch, what has she done?”
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Then, I say, okay,

Let me take this negative situation
And turmn it around.

You know what it was?

It was one of those brutal teachings.
She was an elder,

Defending the language.

So that gave me a teaching

To fight for who I am.

Because the Xwditen,

Whatever they want,

If we lose our language,

They've succeeded in their quest

To destroy us,

Dispossess us of language,
Dispossess us of land.

They win.

We’d pick it up as a teaching

To humble yourself,

And to also fight too.

Who else is going to waste their time
To talk to you like this?

“It’s because I love you.”

And 1 learned that she loved me enough.
That’s a really hard teaching.

It makes you feel sad,

But you swallow your pride.

She loved me that much to say that to me;
Even though it hur,

And it still does.

Never say that it’s extinct.
You are there, when you are
In your grandmothers

How many generations ago?
You heard the language.

It was in her womb,

In your mother’s womb,
Now m you.

Never say extinction

Cause this is living.

And don’t think that it is ever gone.
You are still alive,
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And it’s up to you to pick up the ball
And just wake it up.
It is so freeing.
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Koyadlemét Mary Stewart
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“Teach the Children With Love”

MARY STEWART

November 13, 2000. At the interviewer’s
home in Sardis.

Law, Koyilern® tel skufx.

Xudntcudh skutx is Koylem?,

My waditional name.

It’s my great grandfather, Harry Stewart’s.
I’m from Skwah Reserve.

His name’s Koyale; it means Peacemaker. *
He was a leader of five reserves;

The people gave him that name.

He was called to different reserves

To settle disputes.
I have three girls.

Youngest one’s Jenna, she’s four;

She’s been around the language the most,
Since *94. And then Alita, she’s nine,
And Rozaline is going to be nine

In February.

I’m with Bill Sepass,

Living on Skowkale.

I was honoured recently.

That really surprised me.

They covered me with a susquelh,

A wool blanket. I guess

They were happy with my achievements
In the language. I have to leam how
To look after it, to store it.

I will go meet with the man

Who made the susquieth some day, and
Ask him what these symbols mean

On the blanket.

Koyalemot

Koyalemét and I met for our talk at my
home. I knew Koyalemdét from linguistics
classes at S74:/5 Shxwaf, and she taught some
of S76:4 Shxwalf's Halg'erélemlanguage
courses at the Coqualeetza grounds.
Koyalemot strikes me as a gentle spirit, quiet,
but well spoken, strong in her convictions,
and well immersed in S14:4 cultural practices.
Before our talk, she said a prayer for the work
that we were about to do. She exuded
reverence for the language work, for S7:ls
tradition, practices and beliefs. I felt humble

in her gesture.

What’s in a name? Koyalemot explains the
meaning of her name, where it came from.
Halg'eréylannames are important, distinguish
us as S7:4 people in a larger world where

St6:45 is something of a mystery.
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When he made the blanket,

He said lots of prayers.

He said whenever I feel down,

I need strength, or whatever projects

I might be involved with, he said,

I could just wrap that blanket around me;
It'll give me strength.

I first became aware of the language,
About early 90s. I'm forty-two now.
When I was growing up

In Kwantlen reserve,

The majority of the elders

Were gone at that time.

We didn’t have much cultural teachings.
I went to the public school, and there were
Only two or three Native families

In the Kwantlen school system.

We were the minority there.

All my friends were non-Natives

And would say,

“Do you know your language?”

I"d go, “No, I don’t know.”

I’d kind of feel bad.

Didn’t understand

WhyI didn’t know my language.

I was raised by my grandparents
Who passed away in the eady sixties;
I remember them;

They would speak Halq’eméylem,
And would always be joking.

Didn’t know what they were saying,
But I remember the few words
They would tell us.

To be scared would be ssi.

I leamed that somehow.

We used to tease each other as kids.

S1d:45 is something of a mystery.

[ * Regarding the name Koyile, Galloway
(2002, p.c.) states that the root may be &y,
“wait” as in kyld-m, “fast for lent,” and ke,
“wait, be later.” The “¢” there is purposeful
control. In kyz-l-dm the “I” means “manage
to, despite obstacles.” The “a:” is durative and
the —~em (middle voice) means “do to
oneself.”]

Next, Koyalemét introduces her family and
community of residence. When I think about
how language is leamed naturally, I think of
family, and how it takes a family to leam a
language. The Maoni people capitalized on
that idea in their Te Kohanga Reo language

nests.

When Koyalemot shared how her community
honoured her for the language work she is
doing, their gesture reminds me that it takes a
community to raise a whole human being.
Their gesture brings honour to the language,
to the language work and to those involved in

My grandmother and grandfather the language. It holds our Halg'erdylemn
Would call me Malj; I hich. and send ' h
Hhalqeméylem word for Mary. anguage high, and sends a message to the
All these years growing up RIS W S 2.3 SO S A
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I didn’t understand why

They called me Mals;

Until I joined the language in *94.
One of the instructors was telling us
What Mali meant..

Either for Mary or Metry (Xmas).
So, I didn’t find out the meaning
Until I was in my mid 30’..

The way I was raised was,
I call miyself an urban Indian,
Even though I lived on the reserve.

Didn’t have elders to pass on the teachings.

We just knew we were Indians, you know.
That would bother me,

Because my friends would say,

“Well, do you know your language?”
And I'd, well, “I don’t know it,”
Didn’t really understand

Why it wasn’t passed down.

And to think, their parents would say,
“Oh you're just too lazy.

Don’t want to leam your language.
Just lazy, night?”

So, that would hurt.

Seemed like I was always asked

Throughout my whole life by non-Nasives.

“Do you know your language?”

Yeah, and I didn’t ever hear it until

I moved to Chilliwack in the mid-80s.
They were offering Halg’eméylem

At the Fraser Valley College,
Through Coqualeetza.

Sounded interesting, so I went.

There was about 10 of us students.
We had lots of fun. I liked it,
Though the sounds were difficult to say.
Don’t know why, but I guess

We were so busy with our studies, we
Didn’t have time to continue.

They quit having it there.

We fek good anyway, that someone

community at large that Halg'ord)lonis
important to S#:4s people, to the people of
Skwah.

The honour is solidified with the symbol of
the Swiqw e/, the wool blanket, and means
Koyalemét now shoulders responsibility for
the language, and further that her blanket of
responsibility will give her strength.
Koyalemét demonstrates tremendous

strength throughout her story here.

Early memories of the st’zcemeffect for
Koyalemoét recall confusion over identity and
language. Why did we not have our language?
Why did everyone expect us to have our
language? And why was shame attached to
not knowing it? For Koyalemot, confusion
stemmed from not understanding what

happened to the language in her community.
However, she remembers hearing the

language being spoken by her grandparents,

and remembers a few words that she leamed,
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Was willing to give us the time,
To teach us the language.

When I was living in Kwantlen,
Coqualeetza offered

To teach Halg'eméylem.
Someone made the decision,
“Oh no, we don’t need it here.”
Some of us were thinking

That would have been really fun.
The views at that time was

“It’ll just, make you backward.” *
They went to the residential schools,
And were saying, “It’s not good,
Not going to help with your life.”

I try to speak it all the time

At home with my children.
I\/éy kids now, they say,

“Ey latelh, good moming.”
When they go to bed, they say,
“Eysldt,” “Good night.”
“TPi:lsthme, [T love you.]”

My kids are really proud of me. .
When I start doing my practicums
With St6:16 Shxweli, telling them

I’'m going to these schools,

I'll be teaching Halg’eméylem.

They say, “Oh, my mom’s a teacher,
A Halg'eméylem teacher.”

One of my daughters, in grade four
Last year, was learning

Sté:16 culture and people.

The teacher asked me

Would I be nterested in going

Just to talk about the language.

I said, “Oh, sure.”

My daughter Rozaline goes,

“Oh, mom, I don’t know.”

She was kind of being bashful about it,
Don’t know why. So, I told her

It would be really good for me to do that.

and remembers a few words that she learned,
such as s#sz and Mdlf, which she came to
discover, was her own name, Mary. This
memory of Halg'orélenwould come to serve
her in a time of becoming sn#ld:lb, a time of
learing what happened and redressing the
gap in her knowledge of the language, of what

it means to be Std:6.

Relationships with outsiders in Koyalemét’s
younger days were brutal. Outsiders
understood little of our history, of what
happened to us, or otherwise how could they
be so insensitive? The question “Do you
know your language?” though it may have
been an innocent question, was like pouning
salt to an already raw wound. The stiéxem
effect was strong during Koyalemot's youth,
at a time when she understood little of why it

was that way.

The st'aeneffect was evident in the attitudes

toward the language in the not so distant past,
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She thought about it and said,
“Mom, when you go to my school,
You have to be dressed up nice.”
She was excited about it.

I’'m working with Xolhméylh,

In the Head Start program.
Halg’eméylem Is one of

The six components we cover.

It includes parents and the children,
Ages infancy to six.

It’s a parent-involved program.

When I got hired,

I was only looking for part-time work.
I put my resume in. They got back to me,
“Well, we want you full-time,”

They knew I had the language

And a social service background.

I told them, “Give me a week...”

My elders were saying

Our paths are made for us, and

We have to follow that path.

Well, this is the path -

Doors opening for me to work

And teach Halg’eméylem.

There was no curmiculum developed,
So, I'm developing curriculum, and
Trying to decide what’s best

For the children and the parents.
Our program is so new;

Language revival so new.

Children pick it up fast.

I find songs they can pick up.

The nursery rthymes through Sté:16 Shxweli
Are a high level of Halg'eméylem.

I have to figure out how

To make it real simple

For the kids and the parents.

We just purchased language masters.
They love the whole idea of
Heanng your own voice. We

toward the laxlgua;ge in the not so distant past,
prevalent even while the Coqualeetza
Education Training Centre was reaching out
to bring Halg'orélento Koyalemot's
community, in Kwantlen. The views at the
time, “It’s not going to help you with your

life.”

Today is a different story. Halg'oréflen
prevails in Koylemét’s home, “Ey Li-telh,”
“lfy slat” “TlLlsone,” are common fare with
her children now. And the children are proud
of their Halg'eréylemteacher mom, though
they may feel a little bashful about it ina
public forum such as school - residue of

stzacemin the world of today.

What is remarkable about Koyalemdt is how
far her reach extends with the modest amount

of Halg'eréfenshe knows. Following the
advice of elders, Koyalemodt chose to work in

a role where she is able to utilize both her

language and social service backeround
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Don’t have a computer for our program.
We’re using flip charts, songs, prayers;
We do grace before meals.

Some of the parents are trying to leam it;
I try to encourage them, empower them

To leam the language.

My goal is to share the language.

It’s going to be slow;

I have three hours with the parents, and
One hour is for lunch.

I speak Halg’eméylem, say

“Thank you,” “you’re welcome,”

And just general greetings.

One of the parents,

She’s into the language.

Her little girl is one, and she’s learning
“Hello” and “Thank you.”

Her mom really helps;

They speak it at home,

Whatever they learn.

At our staff meetings at Xolhméylh,
They've asked me to have

15 minute of Halq'eméylem

Before meetings starts.

Done that a few times.

I just got asked to work
With the resource workers,

To do prayer, and Halq’eméylem lessons.

That seemed to come along after I got
The linguistics certificate.

When I pray on my own,

It’s in Halq’eméylem.

A few of my student friends,

We call each other, and try to say

As much as we can in Halg'eméylem.

I’ve been in the language since *94;
Had a few breaks in between,
And the summer off.

language and social service background

teaching children and parents. Through her
teaching, parents in the Head Start program
can bring their Halq’eméylem leaming home

to practice with their children.

At work, Koyalemét teaches Halg'erdylento

her co-workers, and attained experience in
teaching the language on a contractual basis
with the St6:16 Shxweli Language until she
attained permanent employment at
Xolhméylh. Outside of work, she shares with
her family at home and with her Halg'ordylon
teaching friends. The teaching is done with

little or no curriculum and leamning resources.

In private, Koyalemét prays in Halg'erdylen,
keeps up with the language, reading, using i,
leaming on her own steam, her own
motivation. But it’s not enough. The
challenge of time competes with her own
growth in Halq’eméylem leaming, competing
with the challenges of raising children whose
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I always kept up with the language,
Keep reading, using it.

I leam more than they're offering;
It’s just my own motivation.

It’s hard to find time.

My children are getting a bit older, and
Need more of my time

To help with their homework.

Less wme for myself.

I usually start studying at

9 o’clock at night,

Then I’'m tired;

I try to do things for myself.

At each level, I thought maybe
This way might be better,

Or maybe that way,

The program might be better.
As long as I was learning, and
Can go home and say1
Leamed five words today;
That satisfied me.

I sometimes felt like walking away.
The education department

Promised jobs from the beginning.
We keep going, leaming the language
And waiting for jobs.

I thought it really disheartening;

Felt we were betrayed in that way.
But was glad to be leaming,

And could teach my children.

It’s the elders that kept me

From walking away.

They've been involved in the language
A long time, and they don’t give up
On saving the language.

They have so much patience;

We get so frustrated,

And they stayed there with us.

The elders told us,

with the challenges of raising children whose
wme demands grow with the years, their
homework and so on. And the effect of all
the demands, “Sometimes I felt like walking
away from the language.” Why? Maybe the
program could have been better; maybe
someone could have acknowledged the worth
for all that the Halg'ordlenteachers were
putting themselves through. Where were the
jobs that were promised? The consolation
for Koyalemét, “was glad to be leaming, and
could teach my children.”

But when the going gets tough, Koyalemdt, in
the end, cannot walk, cannot walk away form
the elders. They are her inspiration, and she
realises that their time with us may be very
short, leaving her and the others to carry on
the work to revive the language. Koyalemét
and the others will be the experts in Upriver

Halgerblon

173




When they go to the other side,
They don’t have to worry

About the language, because

The students are going to carry it on.

Oh, my gosh, them talking like that; it hurt.

I don’t think I can walk
Away from the elders.

I really wanted the language;

Had to find a way.

Then Sté:16 Nation

Had this first project going.

T had to make a choice,

Means I can’t have a job.

I was on a job contract, and thought,
No, this is important to me.

I became a student; it was confirmed.
And people would say,

You guys are getting paid

A thousand dollars a month,
Thinking that was a lot of money.
For me it was a sacrifice

To go to school. I had to use

My children’s family allowance

To pay for the babysitting;

They sacrificed too.

Bill was working,

And it was hard to live on one income.
It hurt when they said that.

At that time, level one was six months,
Four hours a day, five days a week.
We had a lot of language.

I feel we got cheated;

We had to go for so long.

Now, level ones, they go one semester, and

Got equal value to us.
They have level one; I have level one,
But 1t’s not the same.

When I was in level one,
We had input from the elders.
They would come in and speak to us

Koyalemét made a personal choice to be one
of the few to be selected to carry the burden
of Halg'erdlonlanguage revival. The
sacrifices she and her family made were not
small, and were at times met with scom by
some of the community members, “You guys
are getting paid a thousand dollars a month.”
It being no small task and thankless at times,
one might wonder what the others were
fussing was about. But for people in a First
Nations community with high unemployment
and low levels of education, a thousand

dollars could seem like a lot of money.

Koyalemét’s challenges would become
greater the more immersed in the language
work she became. It would seem that one
would need to develop a really thick skin.
Sometimes things just didn’t seem fair, in
terms of what Koyalemét had to do to leam
the language and what’s expected now.

“They have level one; I have level one, but it’s
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About the importance of leaming.
This is how we should carry ourselves
If we want to be teachers.

They were strict. They said,

You can’t be going out

Every weekend getting drunk,
Making a scene of yourself.

You have to be a role model,
Representing St4:16 people,

Canry yourself nght.

It was hard to sit there and listen to that.
If the students showed

Disrespect to the teachers,

The elders would give us a lecture;

It was good.

Now I've taught a few courses, and
Thought the students didn’t respect me.
They told me what they thought about me;
Didn’t value what I knew.

I was being challenged;

I didn’t like that, and

Didn’t know how to handle it.

What I find missing now in levels I-1V;
We need our elders.

Our people are healing,

Healing through so much.

The people that were challenging me,
Or being disrespectful,

Must have a lot of healing to do.

I did feel like quitting too, teaching.
Thought, well this 1s too much.

I put a lot into the language,

Many years of studying,

And the students don’t even respect me.
Don’t know if I can handle this.

But, my elders told me,

When you start something,

You gotta finish.

I got through the semester.

Strang said, just teach three semesters,

not the same.” The feeling is that standards
have changed and the intensive rigors and
leaming from the earlier program are not
recognized. And further, now that
Koyalemot is a teacher, she doesn’t have the
luxury of having an elder present to set things
night with the students, to teach them about
respect. Koyalemot is now required to play
that role for herself, an elder-in-training?

venture to say, most certainly.

Koyalemét reconciles the challenges and
hurts she experiences, chalking it up to a
people who are “healing through so much.”
She finds ways to overcome her personal
obstacles through solace with whoever is
around her who can relate, and through her
own personal ingenuity and charm in her
classroom practice. This is evident in her
student’s response to her approach, “Okay,

so we gotta have rules,” and that set the pace.’
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And you'll understand

What students are all about;

You'll know how to handle them.
My second semester I went in, and
We developed rules as a group,

Rules for this classroom,

How are we going to treat each other
As teacher and students?

I told them my experience

With my first class. They were laughing, And
said, “Okay, so we gotta have rules.”
And that set the pace.

This last year, I was getting ready

For my mid-term exam with

Brent Galloway; he has pretty hard tests.
I was really tired,

And the only time I can study is in the
Evening. I got the kids to bed, and
Thought, oh I'll wait another day;

I was tired. Then my daughter, she says,
“Eyslatt Tli-lsome[Good night. I love you.]
It was just what I needed to hear.

She said, “Good night, I love you,”

And gave me a hug.

That gave me swength and energy,

Gave me more motivation.

I opened my books,

And started my Halg’eméylem.

I don’t know if I’'m doing right

Not speaking English to my youngest.
I started speaking Halq’eméylem first,
Then I’ll say it in English.

My babysitter next door, she’d say,

I don’t know what she’s saying

Cause she’s speaking Halq'eméylem.
Does she want juice, or whatever?
When I pick her up,

I would have to tell her what she’s saying.
So, she’s teaching her aunty.

My biggest reward?

When I hear my children!

The work is taxing, keeping up with
Hdlg'endlem, caring for the kids, having lite
time for Koyalemét. So what inspires her to
continue, to not throw in the towel? Why her
little ones, in all their innocence, like angels
appearing in a time of need at just the night
moment, “E y sldst, d'lsthome [Good night. T

love you).”

Just as the language shanng is having a ripple
effect, so do the challenges, the questions of
what to do, and how to do the right thing
with the children. Whether to speak only
Hulg'endylore is that cheating the child? Or
whether to compromise and give both
English and Halq’eméylem at the same time.
Not a trite question, indeed. And there are
further benefits. The babysitter aunty is
leamning Halg'eréflenioo through the
children.

The journey has been full of fears and doubts

of all sorts along the way. Most currently, is
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The challenge is time

To leam more about the language.
After this mentonng course

With St6:16 Shxweli,

There’s not going to be anymore
Language courses

For the more advanced students.
What are we going to do?

We have to keep going.

When linguistics first started,

I was apprehensive about it.
We had a non-native instructor.
Well, the elders, Rosaleen,
Elizabeth, and Tillie were there.
I just felt really uncomfortable;
It didn’t seem nght.

We had a non-Native instructor

To understand form, structure and analysis

Of the language. I didn’t understand
What linguistics was about;

Never heard of linguistics before.
Thought, okay I’'m here leamning,

And if the elders stay here, I'll stay too.
And they did. They were just so happy
That we were wanting to learn,

Have a desire to leamn.

If they just had the instructor,

I don’t know if I would have attended
The class at that time.

It was about the third linguistics course
Where we leamed how to develop
Long sentences. That interested me;

It would mean more fluency.

After that, I really enjoyed it.

In level I and IT and I1I,

It was just a small group of us, and
One time we were just five students.
We thought, Oh my gosh,

You know the elders keep saying,
You guys are the ones

of all sorts along the way. Most cunrently, is
the challenge of time to grow in the language.
The opportunities for Koyalemot to leam
Halq'eméylem in a structured environment
are diminishing, while Koyalemét must now
provide the leaming experience for others.
What now? The more advanced student will
be left to their own devices, their own

ingenuity, and a lonely prospect at times.

Earlier in her Halq'eméylem leaming
expenience, Koyalemét was sceptical of the
quality of teaching provided. What, a non-
Native instructor? “It didn’t seem right. But
the doubts were allayed with the support of
the elders, and the rewards of leaming greater
knowledge of the intricacies of the language.
“We leamned how to develop longer

sentences.”

Koyalemot is apprehensive that once the

elders are gone, the burden will be placed on

a few, who feel competent with so little of the
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To take over the language.

This is a big responsibility.

I never envisioned myself a teacher.
We started having more students, and
I was really happy we could share
This load. It’s not going to be

Put on a few.

But I don’t see the leaders involved.

In Xolhméylh, we have

A fifteen minute lesson in Halg'eméylem.
All the programs have Halg'eméylem,
And Xwélnexwskuix,

You know, Indian names.

They put Halg’eméylem tapes

Into company cars;

There’s greetings and the prayers.
They are encouraging people

To learn the language, listen, to hear it.
People think were not doing enough,
Not moving fast enough;

We are moving.

Ouwr language shows

What Std:16 people spoke;

Nobody else has this language.

We have sister languages

Over on the Island;

We have this interconnection.

There must be history behind that;

We should learn and understand it.

I went to a couple of language conferences,
And seen Musqueam there.

We should recognize our sister language.
No one does that. It didn’t happen;
They didn’t recognize us.

We’re losing our cultural protocols,

My kids naturally say the sounds, Consonants,
and vowels; they just say it.
To me it’s right in them.

They can say the pops and the xxxs,
All these sounds.

a few, who feel competent with so little of the.
language. But her fears are allayed with
recognition that a growing number of
students are joining the wee army of
Hdlg'eréylonlanguage revivalists.
Additionally, there exist CDs of older
speakers of the language that are available
from the St6:16 Nation Archives which may
include stories, conversations, words and
cultural knowledge and most are not
transcribed. Brent Galloway provided these
CDs which include 400 hours of elders
speaking. Koyalemot remains concerned,
however, that she does not see the leaders
involved in leaming Halq’eméylem. Although
activity in Halq'eméylem language revival
never seemed to be happening fast enough,

Koyalemot recognizes that “we are moving,”

Another challenge Koyalemdt observes is

learning all there is to know about the

Halq’eméylem language, the interconnections
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They don’t think about it; they just do it.
My children are speaking English, and
They have Halg'eméylem sounds.

The teachers notice 1t,

An accent or something,

I see other St6:16 people leaming;

It’s natural, so simple, as if having been
around the language all the time.

I found it easy to remember;

Felt the creator always there, helping me
Get strength. It wasn’t just my own self,
The creator was helping, yeah.

In my life, all T heard

About First Nations people, was

A bunch of drunk alcoholics, stupid.

I even thought I was going to be alcoholic,
Because that’s all I heard.

My guidance counsellor said,

“Oh, you'll never go to University,

Never go to college;

Just go for the modified program.”

I did.

It was grade nine, or social studies,
We were talking about the totem poles.
And the teachers were saying,

“I’s just like the Native people,
On the bottom of the totem pole.
They'’re poor and don’t have

Much education, not successful.”
And that really hurt.

I talked to my elder, and he goes,
“The wayI look at 1,

It’s the First Nations people

That’s holding up the world,
Holding up the people.”

I was so happy he said that,

Cause, you know, he seen different.

with other languages, the history of it, and
leamning the protocols that should be
practiced in relation to this history of

mterconnections.

The language and the memory of Halg'erd)lon
is prevalent, the memory so fresh in our
history, in our being. Koyalemot feels “It’s
so natural, as if having been around the
language all the time.” It’s not so unusual
considering that the language came to her ears
from her own grandmother when she was a
child. The language is a memory of the not
so distant past, some might say, even in our
cell memory, and most certainly, is
consciously alive in the minds of our precious

elders.

Getting to our language, for Koyalemdt,
meant overcoming the tremendous barmers of

the stixemeffect, getting past the stereotype

My children are in school, and of the drunken alcoholic Indian, of the
My daughter she’s really shy.
It’s her personality, really quiet. stereotype of Indians beng stupid, being “on
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They wanted to do testing on her, to

See where her academic abilities are.

I said, “No, there’s nothing wrong with her,
That’s just her personality.”

To me, that’s cultural differences.

At a teacher/ parent night at Skowkale,
Stephen Point, a chief there at that time,
He welcomed them,

Shared his experience

With the public school system.

He was quiet, and they said

There was something wrong with him,
Told him he wouldn’t be anything in life.
I want to make sure our children

Are not subject to that.

They can’t believe it when I

Confront themon it.

I had a couple messages

From the spirit world.

Me and my friend Kaxta, Yvonne,
Helped someone help this guy
On the other side.

When he’s leaving to go home

To the other side, he said he knew
You were learning the language.
And he goes, “All T want to tell you is,
When you teach the language,
You teach it with love,

Teach the children with love.”

I make sure that I try to do that.

I see competition amongst the students. Like,
who’s got the most knowledge?

Who's better? I don’t really agree.

To me, there’s no unity.

We were all getting along;

Had a lot of love for each other, and

Soon as jobs came into the picture,

Things started to change.

Being competitive,

I don’t think it should be

stereotype of Indians being stupid, being “on
the bottom of the totem pole.” Koyalemot
reaches to her elders for their wisdom, for
their words of reassurance. They
unequivocally deny the stereotypes, they, who
have a reach beyond the st’Zcemeffect, and
who have lived closer to a time when snald:lh

was the norm, a time when Sté:16 people

knew their history.

Now Koyalemét takes on the junior elder role
for her own children, confronting the
stereotypes head on, confronting those in the
roles who deliberately or not, continue the
legacy of the stixemeffect. “No, there’s
nothing wrong with her. That’s just her
personality,” says Koyalemét, challenging her
child’s teacher.

The most powerful teaching shared by
Koyalemét in our talk was the one from the
spirit world, “When you teach the language,

vou teach it with love, teach the children with
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In the language at all.

We have to find a way to gauge
How a person is doing.

If they just gave a pass,

Nobody’s getting an A, B, CorD.
That way, you’d get rid of this competition.
I’'m trained through my grandmother
And through the longhouse.

You don’t go around boasting,
Saying this is what I got.

It’s non-Native thinking versus

The Native way.

The grading system is not
Shcudmbewdh s alecy

Not our Life.

Community members

Said that they have no intentions
Of becoming a teacher.

They want programs where
They’re there to leam,

But not to become a teacher.

I guess it just seems

Too structured for them.

The people are talking.

Jim Harmns, he goes,

We shouldn’t be focussing

On leaming to write.

I spend a lot of hours learning
How to write, and could be spending
'This ime leaming it orally.

Sometimes I think we don’t have
The support of the people.

But I just feel like they’re saying,
“Why are you doing it?

It’s just about gone;

All our elders are just about gone.”
They understand the history, what
People went through in

The residential schools.

Mom went to residential school.

you teach it with love, teach the children with
love.” 'This philosophy is transformed into
Koyalemot’s understanding of the First
Nations way of life, shxuandcudh s'dplexw of
how we should conduct ourselves with each
other as human beings, a teaching which
resonates with teachings from the longhouse,

resonates with teachings from her

grandmother.

How do we refine the process of offering
Halg'eréflento community members who just
want to leam to speak the language? The
focus of Sw:li Shxweli so far has been on
training people to become teachers, and for
sure, we need that kind of dedicated spirt to
develop Halgeméylem language experts.
Otherwise, who will teach the others? The
Hulg'eréylen language that is being offered to
community members is taught in a highly

structured context with a system of grading

that Koyalemét opposes. “The people are
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I don’t know that she heard the language.
I’'ve seenit’s been healing for her;

Going to Halg’eméylem.

I could see she looked different to me,
Looks more happier.

It made her spirit feel good,

Taking back some of her power.

Postserpt: Koyilenix shared these thoughts in.an
emil to me on Jarmary 27, 2002.

As the swudent progresses in the leanong of the
larguage, one needs to idersfy and fine-wire bis/ber
gt in the Halg'ordylen linguage. 1 have witressed
Wt one swutent may have a gt in leantng and
teadnng the traditiondl songs, or one may hawe a gift
in uniting the Halg enélen language, or one may
hawe a gift in trarsoibing the larguage, or one may
hae the gift of teadnrg the language, whether it is
speafically 1o young dnldren or adults. Or one may
bmetbegﬁcfdﬂd(pmgamwd»m Idomttbzn/e
1t uould be fatr or possible to put these responsibilities
upon oe indidcual. Andif one spedalizes in one of
these areas he/she uould be expert in a speafic
area/leel of the language. A's you aan see, there ts a
lot of uork abead of the people leaming and reviung
the linguage.  Since the original raerdewon
Nowrder 13, 2000, udafil things hare

trarspired in the fuavre of the Halg errz}lanhrgmge
-Le: Dewoprrerzal Standard Term Cotsficate
Prgea.

talking,” says Koyalemét, and feels she and
others “could be spending more time leaming
Halq'eméylem orally.” The student is required
to leam both the oral and written aspects of
the Halgeméylem language.

personal experience, a lot of time is required

From her

to leam the wrtten language adequately,
especially for the written mid-term/final
exams and assignments. However, the
writing system gives the key to the full
dictionary to be finished by Galloway in 2002.
We highly depend on the written word now,

since we have so few fluent speakers.

There now exists three generations within
Mary's family participating in the revival of
the language; her daughter, her mother and
herself. Who would have thought this kind
of ripple effect would have transpired?
Lastly, Koyalemdt’s reference to her Mom

who went to residential school and is leaming

the language, sums up the spint of
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Hualg'ondylonlanguage revival nicely,

“It made her spirit feel good, taking back
some of her power.”

Re: Postscript:

Koyalemdt outlines the vast array of skalls and
expertise that is involved in Halg’eméylem
revival work. With so relatively few people, at
this time, involved in the work, individuals
sometimes are required to take on many of

these responsibilities.
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Tyrone McNeil
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“A reawakening of what’s there.”

TYRONE MCNEIL.

January 9,2001. At the Seabird Island
Cultural Building on the Seabird Island
Reserve.

Back then it was natural,

It just flowed out.

Now;, other than the few
Well-spoken elders,

It seems memorized.

I picture kids in a play

Trying to memorize a script

As they’re going along,
Pronouncmg each word separately.
It isn’t the continuous flow we heard
When we were kids.

In pnnt, you see

Something like Shxwendiwuncle or aunt].

Our elders know how to say that fully.
It might have been Shxuerndikw
Pronouncing that little tail end,

But so silently.

The expression on their face, or mouth
Told more what that word was.
Whereas now, we’re unfarniliar

With the language.

We sound it out fully,

More accents where there wasn’t then.

To be honest, I can’t remember
Halg’eméylem too much as a youngster.
It was more Thompson.

Tyrone

Tyrone’s appearance in my study came as an
unexpected gift. I had armived at the Seabird
Island Cultural Building to meet with Kwosel
and was surprised to see Tyrone and
Tseloyithekuet also there. 1 knew Tyrone
through his role as a councillor of the Seabird
Island First Nation, and the portfolio holder
of education, which includes language.
Tyrone, one of the few politicians who are
actively concemed about the critical state of

our e, enrolled in one of the

Hlg'eréflem linguistics courses offered
through Sz Shxweli. His role as councillor

provided him with the opportunity “to go
strongly with the language,” though his

interest was “tweaked when my daughter was

The only Halq’eméylem I really heard L, , f
Was at festivals we had each spring, singing.” I isolated Tyrone’s and Kwosel's
ISBZfE;erg]ylypt% %ndlmg]th: gghn:lsgmne stories from each other to enable me to focus
Or something going on. e anch ana tndindialle
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It was consistent back then,

Always some kind of language happening
At the festival, and

To a lesser extent, at events

Other than the festival. It

Wasn’t very commonplace.

I mostly heard my uncles speak Thompson,
At Union Bar where we fish.

All my uncles spoke.

There are no more Thompson speakers
On Seabird Island, considering

Most of us are Thompson,

At least got roots to Thompson.

All my mother’s side and my father’s
Come from Nlakapmux.

We were forcibly moved downward.

A small portion of Seabird

Would have been moved over from St4:16,
From the bottom St4:16 up.

At the youngest age,

It was kind of there,

But what hurt it the most

Wias being a bit older, early teens,
Even, say 10 and older, viewing it as
Some kind of silly foreign language.
That’s what everybody else thought of it
Back then.

Probably around that age

We were driven away

From 1t altogether,

Mostly from the public school.

We have a language program
Here at the school.

My daughter was in the program.

If it wasn’t for my daughter

Being in the program,

I probably wouldn’t have an interest.
When my kids are singing at special
Events, it kind of gets my blood going.
That’s what really got me interested,

on each one individually.

Tyrone remembers, as do others, a
Hulg'ordylemlanguage spoken that flowed
more smoothly than what we hear today from
the ones who are struggling to leam our
language. Today, we are more akin to babies,
or first graders trying to sound out each letter
in sequence, In our attempts to speak
Hulg'eréfen Whereas before, the language
spoken was more synchronized with its
natural rthythms and accents. Tyrone doesn’t
remember a prevalence of Halg'erdylemat
Seabird in his younger days. Thompson
would have been more prevalent, “All my
mother’s side and my father’s come from
Nlakapmux. We were forcibly moved
downward [to S#:/ territory].” Nonetheless,
he would hear Halg'ordylemat spnng festivals
and slzhil games, but doesn’t recall that it was
commonplace. More common to Tyrone

would be heaning his uncles speaking
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Seeing my kids singing.
The greatest reward for me
Would be my kids talking,
And anything else,

What I hear in the school,
All that’s a plus.

Personally, it’s like a grounding.

I’m not by any means fluent,

But it seems natural, not only speaking,
But hearing it spoken, and how it’s spoken.
When you speak,

It isn’t necessarily a set item;

It’s a description of an item.

That’s the natural part, it seems.

The proper translation

For nverbank,

If you look in the dictionary,

There are probably 15 translations

For niverbank.

Riverbank might be

A description of a bank

On a certain part of the niver,

As opposed to riverbank in the broad sense.
Could say the same thing

For a fair amount of written words.
Not only are you saying something,
You are saying something about

A specific place on a specific part

Of the river.

I’ve been involved with the language
The last couple of years;
Tseloyotheluet has been my teacher.
Although my interest was tweaked
When my daughter was singing,

I never really got involved

Until I came on council on Seabird.
Education is my portfolio, and
Chose to go strongly with language.
I had that opportunity. It

Brought me into this building

With Kuisel and Tsdayothduer.

Thompson where they fished at “Union Bar”
The staemeffect was well entrenched in
Tyrone’s youth, where teens and younger
viewed Halq'eméylem “as some kind of silly
foreign language.” Tyrone credits the public
school for generating this type of attitude
among the children. But the school at
Seabird would prove to be a boon for Tyrone,
generating a newfound interest in the
language through his daughter who attends
and leams Halg'entylenthere. “If it wasn’ for
my daughter being in the program, I probably
wouldn’t have an interest,” he says, and

derives much satisfaction and joy in “seeing

his kids singing [in the language].”

There is a naturalness about the language for
S16:49 people, “a grounding,” in speaking it,
hearing it and understanding its connection to
the River culture. And though learming the
language comes easy to Tyrone, the influence

of the written word thwarts his ability to
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If I wasn’t a councillor,
I probably wouldn’t be as interested
As I am now.

For the most part, leamning

The language s easy.

I confuse myself when I try,

Rather than picture what a word

Is supposed to sound like,

Find myself picturing how it’s written.
It slows me down more than helps.
It’s habit already;,

Hard to break the habit.

I probably speak it more at home

Than anywhere else,

With my two daughters, ages three and ten.
My youngest daughter now,

Says sp'dy'es long before she says eagle
Driving along and “there’s a sp'dg'es [bald
eagle],”

Not an eagle, you know, it’s a sp’dges .
She’s just in daycare, but

I teach her mainly.

The youngest one surprises

Both 7sdoydtheluet and Kudsel

On her pronunciation already.

It’s not bang on, but she’s at that age
They'll leam quick.

With her grandmothers on the phone, it’s her
“tdta,” her “sile,” “the sile.”

I’'m building my vocabulary through them
More than anything else, really.

It’s been worthwhile.

At an event, I hear others speak.

If you don’t follow up with

An English translation immediately,

It’s frowned upon by the audience,

A kind of beef with the audience.

Some might know what you’re saying,
And kind of just listen.

Others, have no idea what you're saying,

speak, to know “what a word is supposed to
sound like.” His opportunities to speak
Halq'eméylem present themselves mostly at
home with his daughters, where teaching
them offers him opportunities to build his
own vocabulary. Having too few
opportunities for learers to hear the language

presents a huge dilemma for Halg'erdylen

revival.

While individuals such as Tyrone are able to
focus their attention on the language,
prevalence of the language in the rest of the
community is not strong. Tyrone observes
that audiences prefer that if Halg'erd)lonis
used that it be translated for their benefit, or
they’re not interested in hearing it. “The
language isn’t prevalent at the community
level yet,” says Tyrone. He feels “the want to
leam” is there, but that they need more
opportunities to leamn.

The Seabird Island Community School is the
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And unless you translate,

They’re not interested.

I get that just by looking around.
How do you react if you don’t know
What's being said?

It’s just kind of a blank section,
Unsl English.

At most events,

The language is usually more

In a song form.

Everybody just likes the way it is,
Especially the kids.

The language isn’t prevalent

At the community level yet.

The key is opportunities

That allow people to learn.

The want to learn is there.

Unless you're a student

In a school like Seabird Island’s,
The opportunities are limited.

If they have no opportunities,
Soon they’re going to lose interest.

The language started creeping

Its way into the Band Office.

Kutsel and Tseloyotheluet

Were having classes over there.

The couple I made it to

Had a fair attendance.

After five/ six months straight

When I went again,

The attendance wasn’t there.

That’s right about the time

Once in a while you'd get “E'y kitdh.”
After awhile, even that’s out.

It'll happen again, for sure.

We just got a little bit lax.

It’s ume to pick it up, hold it up again.

Most of the resources we use
Is developed here in one way or another.
We’re advancing a little;

main source in Seabird Island for leaming the
language. However, there have been efforts
to teach the language in the community (see
Kwdsel), and there have been efforts to teach
it to the Band Office staff. Tyrone is sure
“Ill happen again... Time to pick it up, hold
itup again.” Though the language is offered
full swing in the school, in the community,
efforts are happening in fits and starts. It’s

not easy.

The school program includes its own
challenges in the delivery of Halg'oré)lento
the students. Scarce resources being one,
translating resources into modem technology
is another, and reliance on so few experts,
elders fluent in the language, is probably the
greatest challenge in the work. Tyrone feels
that language work in more communities
would enable Seabird Island School to do its
work more efficiently. On a practical note,

Tyrone emphasizes that to do any of the
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Digitizing the language.

We fall back on Brent’s work,

And on some of the others’

To complement what we’re doing already.
Most of our work is curricula based

For the school.

There’s not a whole lot

For K-12 schools.

A good chunk of that development is
Reliance on one individual.

Now, it’s Tseloydthefuet [Shirley Julian Normis],
Before that, it was Sainilecw(Joe Aleck],
And before that, it was Edna [Edna Bobb].

We need tools night now,

To support our IRP.

That established, we’d be coasting.
We’re having to develop and teach
At the same time,

A bit of a struggle sometimes.

It would make our position easier
If more was happening

In the other communities.

We seem to be the leading force
Between Seabird School and Shxweli.
Little else happening.

If it came more from the grassroots,
We’d be that much stronger.

The more they’re leaming

At the community level,

The more they can expect us

To draw on their strength

To teach the kids.

The resource we need is money,
No matter what we do.

We always end up needing money.

The language has become
More accepted,

A normal course of speech
On an individual basis.

At an event now, it’s normal
To have kids sing a song,

things that need to be done; we “always end
up needing money.” Despite the challenges
presented, the school program has given birth
to a new tradition at Seabird where, “A
normal course of an event now, is to have
kids sing a song, “and “has become an

expectation.”

Tyrone thinks deeply about the language and
what it means for us to have our language.
An important role that language plays in our
lives is that it distinguishes us as “unique from
anybody else,” contraindicating total
assimilation into the dominant settler society
where we are relegated to st@xemstatus.
Leaming the language and the culture, he
feels, begins to strengthen the self-esteem of
St:1 people, producing a sneld:lb effect, and
that even introducing “minute levels... we’ll

get a trickle down effect,” producing “whole

families of fluent speakers.”
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Regardless of what that song is.

For a lot of people, it makes the event,
Seeing somebody from their family
Up there singing,

Kids in a small ceremony

Has become an expectation.

In the recent past,

Language wasn’t there.

There wasn’t anything to disassociate us
From non-First Nations.

Most of our people don’t excel off reserve.

We’re seeing more and more people

Not going off reserve,

Whether it’s for school or visiting. We
Don’t have to be part of what’s out there;
We could be our own society here.
People are becoming more interested

In learning the language. It
Affords them to be unique

From anybody else.

Until 10 years ago,

We never had that opportunity.

We were just the bottom end

Of the dominant society.

We don’t have to be now.

That’s especially so in Seabird.

We don’t have the cultural background
That other Bands do.

We haven’t had a smoke house here
In 120 years.

In other Bands it’s normal

To have one, and more than one.

Once they start leamning the language,
They are learning a part of the culture.

It starts building self-esteem,
Strengthening them. With the
Minute levels introduced, they’re

Challenges in Halg'engylorlanguage revival
include time, not enough of it, resources that
need to be created and the expertise required
to develop them. However, teaching and/or
learning a near extinct language will not be the
same as teaching/leaming a language that is
flourishing with speakers, resources and

prominence in the community. The manner

of teaching and learming Halg'engylonand the
Tyrone says “What we’re teaching in grade 12
now, we may be teaching in grade 5 five years
from now.” For the time being, our greatest
challenge is reliance on our few elders and
need to look to a day when we stand on our

own two feet and proceed without them.

Another challenge Tyrone is concerned about
is that of maintaining our uniqueness as

Upriver people. Tyrone feels that if we

Starting to see light borrow words from other dialects, “we will
At the end of the tunnel.

A little bit of mnterest, lose what makes us Upriver, that’s our link to
And we’re almost guaranteed
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We'll get a trickle down effect
Within a couple of generations.
We’ll have whole families

Of fluent speakers.

The odd part 1s,

It’s still not accepted outside.
We’ve become strong, and
Don’t care what they think.
We’re proud to be Indians.

In the past, we relied too much
On what they thought of us;
We responded to that.

There’s not enough time

In the day to do stuff.

Resources that aren’t there

Need to be created.

We’re not assured access

To resource development

And the expertise required,

Be that computer programming, or
Someone with a masters

In cumculum development.

Tools in English are

Simple to translate into Halg'eméylem.
Tools for a schoolin an

Onrreserve environment

Is a little bit different.

We can’t always just draw off

What they’re doing in the public school.
Though our outcomes are the same,
How we get there is different.

We’re teaching the language from k-12.
Each year is going to get

Progressively harder.

Kids are going to become

More and more skilled.

We can’t just develop something this year
That’s going to be good

For the next ten years.

It’s going to be under some kind

the land.” He describes the language as
having evolved from the land and its
resources. Tyrone believes that our language
use today will never mirror how it was used in
the past; due, I suppose, to the fact that we do
not live in relation to the land as our people
once did. He believes that because of this,
“we’re losing part of our identity.”  “Instead
of being unique S7:4 people,” he says, “we’ll
be people who speak Halg'eoréylen” and that
in “living the language, there’s definitely

weakness.”

On the other hand, Tyrone also feels that
“without the opportunity to be a unique
people, we’re going to be fully assimilated,
integrated within the dominant society.
“Language and culture plays to our
strengths,” he says, while “assimilation,
integration plays to our weaknesses.” The
weaknesses he refers to are related to the

staxemstatus we hold in Canadian society for
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Of developing or tweaking,

What we’re teaching in grade 12 now,
We may teach in grade 5

Five years from now.

On my list of challenges,

One’s got to be the elders,

The limited time we have left

With these ones that are contributing
So much right now.

That’s a huge challenge.

Once these elders stop, or move on,
We’re going to be struggling.

We’re really fortunate

To have these four or five elders.
Don’t think we can get a group

Like that again.

Right now, we have

Elders to fall back on,

To kind of prove what we’re saying,
And support us.

Once that support isn’t there,

It'll be a bt of a struggle.

A certain word or phrase,

Common from Upriver to Downriver
To the Island, we could probably borrow.
But when that phrase is specific

To a certain part of the river,

a creek, a mountain, it won’t work.

If we went wholly to borrowing,
We’d lose what makes us Upriver,
That’s our link to the land.

Fifty years ago, language

Was based on land, and

The resources of the land.

Now, it’s not, hardly at all,

It's more conversational now.

The language back then,
Couldn’t separate it from culture.
But today, in the future, you can.

A natural evolution of the language,

the most part at least. As for the strengths,
when we practice our language and culture, he
infers that we use a more natural, inherent
part of ourselves, drawing on our affective
ways of being. “It’s a re-awakening of what’s
there... it’s real personal, comes from a feeling

within, or a feeling for ancestors,” he says.

Will our language become a living functional
language again? Tyrone is doubtful that
fluency will go beyond “an individual family
basis.” Fluency holds promise if Sté:16
people are able to pursue economic
opportunity on-reserve. Tyrone looks at the
practical side of things, “If forced to go off
reserve for economic opportunities, we’re not
going to use our language.” And that makes a
whole lot of sense, because who will there be
to talk to? More importantly, in order for us
to have a remote chance at functional fluency,
we “need to look at what’s got to be done to

get the language into the home.” Having it
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A movement away from culture.
Language was a description

Of what’s happening.

Today, it’s different,

Be that a physical item, emotion
Or something, it’s just different
Back then than now. We

Can record it,

Put 1t in a museum,

But we’re never going to use 1t
As 1t was.

Ouwr language right now,

Ties the past with the present.

Five years from now,

It’s going to be just the present.

We’re losing part of our identity.
Instead of being unique St6:16 people, We're
going to be people

That speak Halq’eméylem.

There’s a certain uniqueness in
Speaking a second language,

But living that language,

There’s definite weakness.

That’s part of us evolving again.
There’s no preventing us assimilating
In some form or manner

With the dominant society,

It’s just how much we choose to retain.

In the past, probably ‘tl now,

To hold a cultural event,

Language 1s a gimme.

Do we continue doing that?

How many cultural events

Do we have in a year?

It would ensure certain material

Is carried forward.

It 1s relatively easy for us to do here.
Across the nver,

It’s not the same case.

I was really shocked to talk to

Some well-known, well-established people,

just in the school will not be enough.

We are a thread away from full assimilation, a
breath away from language death, and the
resources required to reverse this trend are for
the most part outside our control, especially
outside of the control of the people involved
in the language work. Tyrone is a politician in
his own right, and there is no doubt where
the importance of language lies in his
thinking. He supports the language work in
any way he can. His political astuteness leads
him to understand the realities of economics
for getwing things done. “Financial ties to
language and culture can go a long way,” he
says. He also understand the importance of -
gamering the support of the other political
leaders to mobilize the resources required to
get things done, “We are relying on St6:16

Nation because of the treaty.”
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Traditional people
In the smoke house for years and years.
The only Halq’eméylem they know, are

The songs they sing in the smokehouse. They
don’t know conversational Halq’eméylem.

That really shocked me.

We can’t continue culture, and

Expect language to keep up.

It’s obviously not working,

We can’t consinue language, and
Expect culture to do that either.

That’s not working, We’re

Doing what we can to sustain language.
In the next little while, we can see
Some similar effort to retain culture.

It kind of gets to our uniqueness

And worldview.

Without the opportunity

To be a unique people,

We’re just going to be fully assimilated,
Integrated within the dominant society.

Continuing language and culture
Plays to our strengths.

Take the language and culture away,
Start assimilation, integration,

Plays to our weaknesses.

We’ve proven we don’t fit well,
Don’t hold the high paying jobs,
Not enough of us well educated.
Take away language and culture,

All we’re left to play with

Is our weaknesses.

Within language and culture,

We have lots of strengths to play with.

What's the difference if we’re speaking
Halq’eméylem or English?

For me anyway,

And for a lot of others,

It’s a re-awakening of what’s there.
You're not just bom
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And you’re white or you're Indian.
It’s an individual response to something,
To the world.

As soon as you step off of Seabird,
You’re one small part

Of a huge scheme of things.

Even an emotional description

Of something we’ve gone through
In the past, it’s really personal.

It comes from a feeling within,

Or a feeling for ancestors,

A feeling for something.

It’s not the case out there.

They don’t care about individuals.
As long as you do your job,

You're non-existent.

Sitting in a classroom,

You're one of many,

Not an individual.

On an individual family basis,

The language can become

A living functional language again.
A broader basis will depend on
How we attain resources,
Whether that’s for language,

Job creation, or whatever.

As long as we can continue to do
That kind of stuff on-reserve,

The language will foster and flounish.
But if the day comes that we’re
Not funded the same way;

Not receiving the resources to hire
Twenty people to do a job,

These twenty people are going

To have to go off reserve.

If there’s a change like that,

It'll be hard to retain language revival.
Funded that way, we’re able to be
A closed society,

Able to have our own program,
Have our own school here,

Our own daycare.

196




If that funding changes,

Forcing us to integrate

Even a little more than right now,
It'll be tough to retain our language.
If forced to go off reserve

For economic opportunities,

We’re not going to use our language.

Some families with one, maybe two
Children in the school, is

The only access to language

We have nght now.

If they move somewhere else,

Or just have an argument with us, and
Don’t send their kids here anymore,
That severs the language tie.

We need to look at what’s got to be done
To get the language into the home.

Where we go from here?

So much is tied to resources, or things
That we don’t have control of.

The language may be made or broke
By outside influences

That have nothing to do with us.

We can struggle all we want,

If we don’t have the resources...
We’re not to the point yet where

We can be self-sufficient, language-wise.
We desperately need the

Support of the political leaders.

If on the backbumer,

We’ll be spinning our wheels,

Either at Seabird or St6:16 Nation.
We are relying on St4:16 Nation
Because of the treaty,

For economic opportunities

Around language and culture.

Financial ties to language and culture
Can go a long way.
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Xwelixwiya Rena Peter
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“It just has to burst through.”

RENAA. PETER.

November 29, 2000. At the mterviewer’s
home 1n Sards.

My name is Xwelixwiya,

From the Skowkale Band.

I was bom and raised in Chilliwack,
A hereditary carrier

For the wolf people.

I am originally from Sumas; however,
During the time of the White people
First coming to the Valley,

It was a tradition

That the men be moved

To where the wife comes from.

But priests were here and they believed
The wife should move

To where the husband comes from.
My mother left Sumas,

Moved to Sardis.

My mother is the hereditary carnier. (* see
adjacent column)

After she passes away, I become

The hereditary camier for our people.
It’s an old tradition

That the women canry

All the names,

All the areas where the men trap, and
All the designs for the baskets,

For the weavings,

All the stories,

All the places where our people

Xwelixwiya

Xwelixwiya and I met at my home for our
talk. We would have fewer distractions there
than at my office, where we originally were
going to meet. When I first met Xwellxwiya
in linguistics classes at S#:4 Shxwelf, I had no
idea of how deeply involved she was in
practicing S7:4 culture. She takes her culrural
role very seriously, and though she does not
teach the language in a classroom setting, she
insists that she is a Halg'org)lomlanguage
teacher. She is adamant that Halg'erg)lenwill
fulfill a piece of the puzzle that she feels will
bring her to cultural wholeness. I felt an
immediate friendship with Xwelixwiya when
we were in the linguistics classes, and I
noticed she had this effect on others too. 1

exudes a bubbly friendliness and a deep
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Picked bermes,

Got their roots,

Through the hereditary carrier.
And the hereditary chief

Is from the hereditary carrier.
It goes through the women;
My oldest son is in line.

We suill canry the culture
The same way it was passed on
Generation after generation.

The language was spoken around me
As long as I can remember,

All of 50 years ago.

My grandparents spoke the language,
My dad and my mother.

He was raised with his grandparents.
My grandmother couldn’t speak English;
Spoke real broken English,

Something we got used of hearing.

My mother’s mother spoke the language,
A different language, [a dialect, actually]
Halq'eméylem Sumas.

Same language,

Different words here and there.

My English has gotten better

Since working in the school system.

My language was very broken;

I had a strong Halq'eméylem accent.

My vocabulary in English was small,
Didn’t speak my language fluent,

Knew words here and there.

To listen to me you would have thought

I had a second language,

The way my accent was.

Our language was something narural,
It wasn’t something that was different.
I never thought they were speaking

In a different language;
It was just a natural thing.

Dad and his grandmother would be talking,

exudes a bubbly friendliness and a deep
respect for others, great qualities befitting a

junior elder.

Xwelixwiya introduced herself by her
Halg'ortylorname, and the community she is
from, the Skowkale Band. She quickly
explained that her roots link her to the Sumas
people with whom she strongly associates.
Xwelixwiya attributes being at her current
locason of residence to outside influences, to
the “White people first coming to the valley.”
Traditionally, the man would move to the

woman’s community.

She inherits her cultural role from her mother,
a role that includes leamning a wide range of
cultural traditions and teachings that she is
responsible for knowing. This role looms
largely in Xwelixwiya’s life, having received
mary of the teachings throughout her
growing up years from her mother, and also

by deliberately pursuing them in her
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And we would just s, listen to them, and
Could pick up things they were saying
By the way they talked, their tones.

I never had that lind of shame;
Wasn't a residential school student;
Was always raised at home, and
Went to a public school.

It [Halq’eméylem] wasn’t something different;
No feeling one way or the other,

It was normal.

We didn’t socialize;

Not many people lived around us.
Next door neighbor was a mile away,
I mean white people.

We didn’t mingle with white people;
We were quiet in school.

No one asked us why or how come.
No one seemed to pay attention

To what we thought and felt.

So, the way we were at home,

It just stayed that way.

It was in high school I realized,
After my grandmother passed away,

Why there wasn’t anybody
Talking the language anymore.

It meant an awful lot to Dad. **

He started the Halq'eméylem program,
Would go and tape all the elders;

It was in the early 60s. ***

He could foresee that the language was dying;
It really bothered him.

He would tape them

On a real old reel to reel;

Turned them over to Coqualeetza.

I thought, Oh dad, what are you worrying
About all that stuff for?

Things won’t die out.

Butas I got older...

I spoke Halg'eméylem, not fluent.
Only words, like hello, pass the sugar,

by dehberately pursuing them in her
adulthood for some thirty years now. She has
some definite plans for how she wants to
manifest this role, which includes creating a
Std:45 cultural school called Ténsew Shweli.
Xwelixwiya’s main cultural teacher, her mom,
lives away from S#:/s territory, with her
husband in Terrace, but maintains close ties
with Xwelixwiya and the $:4 community,
especially in the winter season, a time when
important cultural work is being done.

If the idea of “hereditary carners,” “wolf
people,” and ways of passing on names
diverges from what is known to be traditional
Sté:16 practice (Galloway, 2002 p.c.), then we
can conclude that St6:16 people are adopting
many new ways of being St4:16, blending the

“old,” the “new,” and the “other.”

Xwelixwiya’s early recollections of
Hulg'eréjlenbeing spoken around her are

strong and prevalent in her memory, though
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Butter, and stuff like that, cigarettes;
Never used it consistently.

I joined the longhouse at twenty-one;

It was spoken there fluentlyall the time.
There was people from the Island

That spoke the language,

And the Island’s language is

A lirle different.

They talked of different things, of course,
Talking names, blankets, money,
Longhouse talk.

Dad would always be with us, would
Translate what they were talking,

And we got to understand

What they were saying.

I never, ever thought,

That our language was leaving,
I didn’t know what to do.

My dad was doing his best

To tape and get things done,
Like the stories and whatnot.

I had the same dream as him.

People on our Band

Never thought too much of the language.
Church was a big influence at that time.
They thought, leave that stuff behind.
Leam English, and get on with your life.
That’s the way it’s going to be now;
Never mind the past.

Dad was a teacher when I started learning
The language at Tzeachten Hall.

It was probably’68.

It wasn’t very popular,

But dad was full bore with it.

He got elders Richard Malloway,

Elder Kelly, he’s just passed away.

His wife Dell, and himself, Roy Point,
Oh, and Danny Charlie Sr.

They were teaching the language

At Tzeachten Hall, the old Tzeachten Hall.

she never leamed to speak it fluently. Both
her parents and her grandparents spoke
Hualg'erélem, providing a rich environment of
Halg'eméylonaround her. The language she
relates to most strongly is Sumas, a sub-dialect
of Halg'ardylon The prevalence of the
language around her instilled in her a taken-
for-granted naturalness of it in her home
environment, a sense of familianty. Living
somewhat isolated from outside society
served to consolidate this sense of naturalness

about the language.

It wasn’t until school days that Xwelixwiya
realized that the language speaking was
diminishing, “that there wasn’t anybody
talking the language anymore.” It wasn’t until
this time that she would realize “the language
was dying,” a concern of her dad’s she had
doubted for some time. “Things won’t die
out,” she said. Her dad, Roy Point, was one

of the earliest S#:4 pioneers who began
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All guys, and one lady, Dell.
They were the ones that were
Concemned about the language,
Had the language fluency.

Talked 1t different then than now,
A more singing sort of language.
When they talked the language
They were always happy;,

Talking away to each other.

They never, ever spoke English
To each other.

They'd always spoke the language;

It made me happy to see my Dad so happy.

It was his great goal in life.

It was very easy to leam

Because the teachers were all elderly,

But not real old;

I would say in their 60s, and

My Dad in his 40s.

Their voices were sharp.

They didn’t really make you write it;
They just wanted you to talk it,

So they talked, coat, hat, hello.

There were probably 15 of us
Taking the language.

I took the language for two winters;
It was always in winter;

Started in October, and

Ended in December.

I was really happy to take it,
Something me and Dad were doing;
He was proud to be a teacher to me.
And it was a time for me

To get out of the house

Away from my two little girls,

To have a break

I do my best to exercise it every day.
I’'m not good at writing it, really;
Not saying I couldn’t leam.

I've taken two years of linguistics,

working to establish a movement in the

community to save the language from dying.

[** Galloway (2002 p.c.) states that Roy Point
was very active in the Skulkayn Heritage
Project, setting up the first Elders” meeting,
doing interviews, and later being an elder with
the Coqualeetza Elders Group. He also took
the Halg’eméylem Teacher Training courses.
**+ Galloway states that the early Skulkayn
Hentage Project was actually 1972-74. Sté:16
Nation now has all of those tapes, CD copies
made by Galloway and Sonja Van Ejjk.]

Xwelixwiya’s early language leaming was

limited to words like “hello, pass the sugar,

butter and stuff like that, cigarettes,” similar

to many others in our generation,
Xwelixwiya’s and my own, at least. Her
exposure to the language reached outside the
home and in the Longhouse, exposing her not
only to a repertoire of Longhouse talk, but to
the Longhoﬁse talk of other dialects of
Halg'ertylenas well. Roy Point understood
the other dialects and shared this knowledge
with his daughter, Xwelixwiya. Royhad a
dream for the language, and Xwelixwiya came
to have “the same dream as him.” Snzli:lb
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And didn’t have a real hard time,
But it was new for me.

And speaking wasn’t hard.

I didn’t really like learning things,
Like colors.

I wanted more everyday language;
We weren’t getting that.

We were getting things like numbers, colors,
shoes, clothes, and body parts.
Things that we wouldn’t use
Allin a sentence.

I speak with my friend Eddie.

He teaches me phrases, and

We exercise it when we’re together.
So, it makes me happy

Because everybody today is leamning.
When I talk to young people,

Like my daughters’ ages, 30,

And that don’t take language classes,
They look at me real blank.

Oh, I don’t know what you’re saying,
And they feel a little bit ashamed because
They don’t know what you're tallang.
But, they’re happy you're talking;

It’s like an honor you would speak to them.
And really all ’'m doing is

Hoping they would want to learn.

I speak in phrases to them,

Not in words, i.e. “it’s a nice day.”

I say, liwszyim,

And say their Indian name.

They get real fluttered.

It tells me that they would

Like to leam the language.

I can see it in their body,

In their eyes, that they are honored

That I would call their Indian name

And talk to them in Halg’eméylem.
They all want to learn the language,

The young people, especially

The young teenagers and the young ones

to have “the same dream as him.” Sn2li:h
was strong in this family even as the staxem
effect was continuing to have its impact on

our people.

Xwelixwiya credits the Church influence for
entrenching a st’ixemeffect in her community
that “never thought too much of the
language,” giving way to English as “the way
it’s going to be now.” Those early pioneers,
Xwelixwiya’s dad and the others, were going
against the grain, not only against the st’xem
forces imposed from outside, but against the
stdxemeffects that were taking hold more

closely around them.

All while the st’ixemforces were taking hold, a
few of the elders were not willing to give up
the affection they held for the language and
for each other, the ones who maintained
fluency in the language. These elders felta
joy that only a fluent speaker of the language

speaking and listening to another fluent

204




Even younger, not teenagers.

I talk to my grandchildren every day
In Halg'eméylem.

Law Lihecwxue éo?

They say ts'dts el é).

I never teach them too much at a time.
They love the language;

They would rather learn Halq'eméylem

Than French or German that’s in school.

“Why are we leaming those languages?
We should be leamning our own.

If we need a second language,

I would love to leam my own.”

I do my best to exercise
What I know everyday.

I teach it in the home,

In the community,

At work.

By just talking it to them,

And they say, “What did you say to me?”

And 1 tell them, and

Then I say to them again, and

Then the next day I say to them again.
Then pretty soon they're using,
They're tallang it.

They start answering me back

In Halg'eméylem.

Just keep it up!

I see iIn community use

They're getting the ears for it.

Very curious, unashamed of asking
“What did you say?”

In the pnmary schools

They're using it, but

They drop it in grade one, when they
No longer go to a Native school,

But they join into a public school, and
Then you don’t hear it anymore. But,
They had this at five and four years old.
Around twelve, thirteen,

They're kind of curious again.

speaking and listening to another fluent
speaker could appreciate. “When they talked
the language, they were always happy, talking
away to each other.” At that time, a few men
and one lady were doing the cultural work,
language work, normally the domain of the
women. Today, the roles revert back to the
ladies now, to the few rara aves who are

fluent in Halg’eméylem.

Xwelixwiya has been privileged to have heard
and to have been able to remember a quality
of the language barely heard today, “a more
singing sort of language... their voices were
sharp.” She remembers her dad as being very
proud to be her Halg'erédylenteacher, and the
feeling was mutual; she was proud of her
dad’s work in the language, “something me
and my dad were doing.” Going to
Halg'ereylenclasses in those earlier days was
not without its practical reward, “time for me

to get out of the house.”
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They start to hear

The odd word here and there,
Greetings and how are you?

Is it a nice day today?

And their Indian names.

They get an Indian name. By then
The ears are kind of perking up again,
Going, “geez, you know,

I've had to leam French

Since grade three or four,

And I want to leam this,” they're saying.

I’ve gotten more braver to use it.
More people saying greetings,
How are you?, and they’re hoping
You are going to be feeling well.
They say phrases, and it’s

More common to the ear now.

So you exercise it more.

Before you only could say

A few words to your brothers and sisters
That you grew up with...

In the last ten years

We come across a lot more people
Wanting to speak it to you

On a everydaybasis.

So, it’s kand of nice.

The only wayI do itis

The way my Dad and Grandmother
We used to do it, just to talk it,
Speak it to the people.

Oh, I took classes down at Sto:16,
But suill will ask my mother

For new words, new phrases.
She’s not always here with us;
She lives in Terrace.

She speaks the language fluently,
The Sumas language.

She comes every three months or so,
Stays the winter seasons,
To make sure we canry on our culture.

to get out of the house.”

Today, Xwelixwiya makes a concerted effort

to speak Halg'ongylom, “1 do my best to
exercise it every day.” But, she not only
exercises speaking Halg'engyleneveryday for
the sake of speaking, but teaches others and
instills in them a desire to also want to leam
the language. In her efforts, she observes in
their reaction, in their body language, and in
their eyes that they want the language too, and
that they would prefer their second language
in school to be Halg'ord)lenrather than the
second language choices available to them.
Xwelixwiya is thoughtful in how she transmits
the language to others, careful to deliver it in
small bites, using every opportunity to speak
to leamers again and again, understanding

fully the value and power of repetition.

Oral transmission in a natural setting is

Xwelixwiya’s preferred manner of teaching

the language to others, “by just talking to
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She teaches us weaving, knitting,

Basket weaving, working with cedar bark,

Roots and herbs, the names,
The stories, the dancing.

She taught us so much through the years.

I didn’t think it was leaming anything,
Thought it was the way
Everybody was taught,

The way things were done.

She doesn’t speak our language
To anybody up there,

But she teaches her husband.

He speaks fluent Tsimshian;

They teach each other.

They're really strong in themselves
And their culture.

Rewards? Hearing the little ones
Talk back to you,

Lihecwxue éo?

And without me asking them,

Just popping it out themselves.

My son-in-law’s talking to me too.
They get up and speak the language,
Things I've taught them.

My grandchildren are leaming it,
And my children.

If they are not leamning it that way;,
They are doing it through the systems
In the school or in the community,
Sardis elementary.

The schools have got little teachers
From St6:16 Shxweli

Going into the schools

Teaching one hour a week.

Or some way

They're getting a little taste.

It’s planting a seed,

And all the rest is at St6:16 Nation.

When they want more, it’s there;
The seed has been there.

It just has to be watered, and it’ll grow.

It’s better than no seed.

the language to others, “by just talking to
them.” She prefers speaking to wrting and is
not too interested in leaming lists of words.
She would rather leam and teach Halg'erdylem
using common everyday dialogue. She
expects leaming will take place in this fashion,
“Then pretty soon they’re using, they're
talking it. They start answering me back.” In
her manner of teaching, Xwelixwiya emulates

her dad and grandmother.

Xwelixwiya sees growth in the community.
“They’re getting the ears for it,” she says, but
also recognizes that there are limited
opportunities for community members to
hear and leam 1t. Ha]q’erré)lams being taught
in some of the Native schools, but once the
children move into public schools, the
language is no longer accessible to them.
Xwelixwiya notices too that once the children
reach their teens, “the ears kind of perking up

again.” The language, which is gaining greater
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My greatest challenge?

Leaming it myself fluently,

An objective I haven’t reached.

If I could succeed, it would bring

A big dream come true to the elders
That realized it was a dyng culture,
Part of the culture,

The heartbeat of our culture.

I’'m also trying to leam the education,
And having to choose.

I really thought about it,

Because you've asked me to join
The day-to-day program

With the language, the immersion.

I would be reaching a goal

That’s just on stand-by

Before I started my education.

To put it off,

And yourself saying to me

That this is a once in a lifetime thing,

I would be kind of crazy to pass it up.

Might never reach that goal.

I feel I am a teacher.

I practice it everyday;

Try my best to teach other people.
I am starting a school,

A cultural school

Where we are going to be practlcmg
Cultural activities.

It’s going to be in honor

Of my Dad and my Mom.

They're in my hean,

The cultural people in my family.
It makes me feel honored

That I could even think

About having a school for the culture,

For the people that want to leam.
And Eddie has told me,

If I don’t gather the language,
We won’t be able to say

favour than ever befOre, provides Xwelixwiya

with more confidence to use it more too.

The greatest rewards for Xwelixwiya, as with
all of the teachers, is hearing the language
spoken by the little ones, by relatives, and in
the community. Xwelixwiya realized what
Halg'orgylemexposure had on her, and as a
result, has leamed that what little exposure
the children and others may be getting will
benefit them as well. “They’re getting a little
taste,” she says. This little taste of the
language, she fully expects will grow into a
craving to want to leam the language. The

analogy she uses is “planting a seed.”

Xwelixwiya has a dream, the same dream as
her dad, to create a movement to revive
Halg'ergfleninto a functional living language
once again. But her greatest challenge in
anaining that dream is gaining fluency in the
language for herself.
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We’re totally cultural

Because the basketry, the dmmmmg,
Dancing, the hunting

Has all got to do with the language.

It’s the main source of Indian culture.

I have a husband that will provide for me.
I can put my education on the back burner
For a year. It’s not gonna hurt,

Not going away.

But you won’t have this opportunity again.

If I knew three quarters of the language,
I’d be there. But if I don’t get that,
Then it’s going to be

Putt:ing a piece of the puzzle together,
And it’s going to take years

To put it together.

I carry the culture;

I am the hereditary camer of our family
When my Mother leaves.

She is in her middle seventies now;

I will be the culture for our family.

It meant an awful lot to my Dad.
It’s in our blood,

In our memory,

A part of us.

The seeds are being planted;

It will take time.

It’s going to take another 30 years,
Because we are a people,

And excuse me,

I’mjust about ready to cry here...
It was the same way

They took it away from us.

Our people are losing their heart.
People that I love

No longer use their self in here.
They just use their head,

Use money,

No longer care about their families,
About their people.

All they care about is

Xwelixwiya’s analogy for the language is that
it’s “the heartbeat of our culture.” Duning
our talk, Xwelixwiya shared her realization
that the language s slipping away, its heart is
beating faintly, and she sees a lifeline for that
heart to beat more strongly in the offenng of
the immersion program. Here, she sees that
her dream for Halg'eréjlon revitalization may
be realized, her dream for a cultural school
that will truly be cultural can be realized
through the language. “If we don’t gather the
language, we won’t be able to say we’re totally
cultural,” she says. Her proposed cultural
school will be dedicated to her parents who

strove to keep the Halg'enrdylon language and
St6:/6 cultural practices alive.

Xwelixwiya’s realization of the critical state of
our language surfaces another realization, that
is, the realizason of the st‘aemforces that
have affected our people so deeply. How

long is it going to take to restore our
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Putting a fence around their yard,
Making sure no one gets in.

'That means people

Are losing who theyare,

And they have won,

The people that have set out

For us to lose everything,

To become a lost people.

When I talk to the young people

In our language,

The few words that I can say to them,
It melts them,

Makes them soft,

Makes them feel something,

Because our world is so hard,

'The English language is so hard,

It’s got no heart.

Our people are becoming

Harder and harder, and

Pretty soon they won’t have a heart.
It won’t matter if they have a Indian name,
Know all the herbs, all the weavings
They think they have under their belt.
They'll just put it aside, and

Want to do something else with their life.

To become a balanced person,

Able to use your energy,

Your stsdixuent” power we call t,
[sts*elixuemis ‘experienced Indian spirit
dancer’ from root 5°déxg ‘go into quieter
water (Galloway, 2002 p.c).]

You won’t become a balanced person.
You will become a lost person.

You will always be brown, and

People will always ask you,

“Aren’t you First Nation?,” and

“Do you know your language?”

That’s the first thing they ask you!
They don’t say, “Do you weave?

Do you know how to knit?” They say,
“Do you know your language?”

Our people come from here

language? “Another 30 years,” says
Xwelixwiya, and the tears flow as she feels the
full force of the staemeffect upon our
language, our culture, our lives, “Our people
are losing their heart..losing who they are.”
And what does it mean if we continue in this
vein? It means “they have won,” and we
remain staxem “You will always be brown,
and people will always ask you, ‘Do you know

your language?””

But we still have the language; though we are
a thread or a breath away from losing it. Yet
the belief is strong that it is not lost. “There
are a few people struggling to keep that liule
bit warmn... a few elders trying to keep the
language warm,” says Xwelixwiya. The
warmth may fulfill the missing piece of the
puzzle where Xwelixwiya can find “the full

strength of my power.”

Xwelixwiya sees the language bring self-

esteem to those who speak it, sees “warmth
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And we don’t have our own language;

We don’t have our own schools.

You can go to Vancouver,

And you see Chinese schools,
East Indian schools, Korean schools,

Japanese schools. Their people make sure

Their children are still learning

About who they are. And it makes me sad

That our people don’t do that,

Don’t think of themselves as important.

There are a few people struggling
To keep that little bit warm.

We’ve got a few elders trying

To keep the language warm

So it can be leamed sill.

And we are losing our elders.

The ones teaching in St6:16 Shxweli;
They are ready to leave this world
Anytime. These are the brave ones
That are willing to share.

I know an awful lot of culture,

It’s taken 30 years of my life to leam
The cultre, seriously leamning it.
The other 20 years I leamed it

Just fly by night,

Whatever my mom told me to do.
Seriously, myself, I've been 30 years
Leaming the culture,

And there’s a huge piece missing,
And that’s the language.

I can’t seem to get

The full strength of my power
Until I leam the language.

Maybe that’s whyI can’t

Get as good in my educason

As I would like to be, because

I haven’t finished what I started.
When I get the language, I will be
Practically complete.

I see the ones

esteem to those who speak it, sees “warmth
and love” in its expression and sees that it
“brings a different focus.” Whatever she does
in the language seems to fit, to resonate with
her, “I’m so easygoing, can express who I
reallyam.” Xwelixwiya’s sense of
responsibility for carrying the language and
culture forward was instilled in her
throughout her lifetime. It is no small matter.
Her mission as a teacher will be completed
with the inclusion of Halg'eréflenin her

repertoire of cultural knowledge.

Xwelixwiya believes that a “rebirth” of our
language can happen by reversing the
direction toward death in exactly the same
way it was taken away, “by having residential
schools, but for the culture.” She believes
enough people can be committed, enough
seeds have been planted, and that who we are
as S#:l people is in us, even though our

“human self doesn’t know,” and that we need

211




That can speak fluent Hulq'umi’num,
That’s the Island language.

When they get up to talk,

They strut.

And I’ll betcha they only got grade 2,
But they've got such huge pride

In who they are.

They’re as high as Mount Everest,
So I know it brings self-esteem.

You can see it.

When you know your language,

You can express your culture

In a way that the English language can’t.
In English it’s too hard to express

Who we are as First Nations people.
But when you speak the language,

It brings the warmth and the love

To who we really are;

It brings a different focus.

I feel that when I speak the language,
We are reincamated people.

That’s what our people believe.

Who I was before,

Gets happy in here, and I can feel it
To the depths of my feet that they're
Happy. The English language is hard.
It makes me stand up stiff,

Makes me stiff inside.

I start to sweat.

But when I do things from the culture,
I’'m so easygoing,

Can express who I really am.

I am a junior elder.

Soon it will be my responsibility

As much as it is Aunt Rosaleen’s
Responsibility in her heart to teach it.
It will become my responsibility

As much as it has been hers and my Dad’s.

Young people have always
Looked to the elders,

to go “back inside mother’s womb and be

rebom again.” Hmm... A bom again S#:4.
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Because that’s the way our people are,
For the heartbeat of who they are.

If I can’t present them their deepest
Feelings, and bring it forward

So they can understand it,

Then I’m not going to be the elder
That I should be.

It’s been instilled in me since I was born;
I’'ve been waiting for the responsibility;
I've been trained and groomed.

I know there’s a lot of people

That haven’t been trained,

But they are training themselves.

And I find them so awesome,

Taking this initiative

All on their own.

They told us when I was a new dancer,
“You'll be standing here one day
When we’re gone.

You'll be expected to teach,

Expected to teach what you know.”

I didn’t just get it from my Grandparents;
I got it from the Longhouse,

As part of my training.

I made up my mind to take the language
That you asked me to take.

There’s a piece of the puzzle I should get
Before I think I'm near completed

My mission as a teacher.

I have the language partially, and

Should have it as much as I can.

Funny, it plopped right on my lap.

I thought it really strange,

Like a bucket of cold water

When you offered it to me.

Me, you're asking me?

I went home and I told my husband;

He wanted it. Ilooked at him.

You want it?

I know he does, but he needs to do more,
Like with his painting and carving.

He’ll do anything to leam more
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About the carving, drawing and painting,.

My dad just passed away.

It meant a lot to him,

And means a lot to me.

When he first started teaching i,

I was his first student.

Mary and Richard Malloway

Who helped me come in the Longhouse,
And old Ed Kelly, they all tried so hard
To plant the seed in us.

Now it’s growing.

They are saying, “Here it is.”

It’s our needle in a haystack

That we have to find

To sew ourselves back up agam.

Feels like a goose egg,

Trying to pull it through a pinhole.

If you plug away long enough,

The hole will rip, oh well.

And that’s just exactly what we gotta do,
Is bning birth to this again,

Just like a baby tries to come through
This little tiny thing of ours down there;
It just has to burst through.

By having immersion,

Having residential schools,

But for the culture,

The same way it was taken away.

Open up a mission school at the army base,
A place for everybody to go live

That’s a student, or anybody

That wants to be committed

To go there for a year, to

Leam how to be cultural.

Exactly the same way they took it away

Is the same way we’re going to get it back.
I believe there’s enough people

That could be that committed,

Because there been a lotta seeds planted.
All these people who are of age now,
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Realizing the gap

They have within themselves

To find their identity,

Have to go within and leam.

It’s like they know in here,

But they’re human self doesn’t know.

It’s like going back inside mother’s womb
And being rebormn again.

It’s going to be hard,

It’s not going to be easy.
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Kwasel Stella Pettis
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“...Jn my mind, I can do i.”

STELLAPETTIS

January 9, 2001. At the Seabird Island
Cultural Building on the Seabird Island
Reserve.

Only wime I heard the language,

My aunt Mary used to talk
In Halg’eméylem, or in Thomson

When I was younger.

My parents never spoke it, and

I didn’t understand it at that time.

I started working on language in 1972,
With the elders at Skowkale.

Didn’t start understanding

Until I worked with the elders,

Roy Point, Wilfred Charlie, Amelia Douglas,
and Tillie.

They used to get the proper way of
Saying words from Charles Hill-Tout.
What they were working on back then,
I’d type up the words,

And at the elders meetings,

They'd record the proper way of saying it.

I tried writing it; always written
It since 1972. But never tried to speak
The language back then.

It was different than today,
Pronunciation of the words.

The elders back then,

Had the more higher language.
When I was working,

I really wanted to start learning it.
Even today, I still can’t speakit,
Though I been working with it
For a while.

I just need to be with an elder,

Kwosel

Kwosel has been part of the Halg'eréjlon
effort at Seabird Island Community School,
and also participated in the Stils Shxusls
Hulg'entylemlanguage courses. Among the
nine participants, I have had the least personal
contact with Kwbsel, though I have had
interactions with her since I conducted my
Masters degree research on the Seabird Island
Community School in 1985-86. She agreed to
meet with me at the Seabird Island Cultural
Building. WhenI arrived, I was surprised to
see that there were three people there. The
situation was a little awkward, as I didn’t
expect to interview three people. The other
two were Tseloyitheluet and Tyrone McNeil,
both with whom I have had a great deal of
contact surrounding the time of this research,

particularly through my work with St6:16
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Keep hearing the language,
Constantly.

They spoke it then,

But I just couldn’t understand
What they were saying.

Now, when other people speak it,
I can understand what they say.
ButI can’t speakit.

I keep praying,

Giving myself another five years
Where I’d become fluent,
That’s my goal.

I practice with Tseloyothelwet,
Now maybe Ty.

I wanted to start leaming back in 72,
Working with the elders.

I worked a year with the elders,
Then worked with Coqualeetza,
Translating these tapes

We did back in *72.

We were so busy translating,

I didn’t really hear the elders speaking.
Got back into the language in ’78.
Used to go to the elders meetings.
That’s one of the reasons

I’'m in the language; I want to leam.
It’s very important

The kids leam their language,

So they'll know who they are.

All the elders I was working with

Was Amelia Douglas, Tillie Gutierrez,
Aunty Edna Bobb, Agnes Kelly,

Susan Peters, all the ones that have died,
Teresa Michelle, they're all my teachers.
[Tillie Gutierrez 1s alive, continues to work
with the language]

When I was working at Coqualeetza,

I came over and helped Aunty Edna
Teach at the school here,

When we still had the school

At the old building.

Nation. I asked if all three wanted to be
included in the interview. Tseoydtheluet bowed
out for the time being. It would have been
great to have Tsdgydthduet in my study, but I
decided against including her simply because
of time constraints. Nonetheless, the
participants’ testimonials have spoken
volumes to her influence in the Halg’eméylem
language revival efforts. Tyrone agreed to
participate, and Kwosel did not object. So, I
was fortunate to have a two-in-one deal. I
interviewed them both at the same time; and
they alternated answering each question. I
then extracted what each shared to isolate

their individual stories.

Kwosel's early exposure to language included
not only Halg'oréylem, but also Thompson,
which was spoken by her aunt Mary. She was
not exposed to the language in her home, as

her parents did not speak it. But, Kwosel was

involved in Halg'erélenlanguage work during
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That was in 78/°79
When I started.

Tseloydthelwet and I used to go

Up to Chehalis and teach there.

We used to go up and teach at Skwah.
Where else did we teach?

Chehalis, Skwah, Seabird, College,

So it’s been... Soowahlie...

I teach here at Seabird,

From nursery to grade 12;

We speak every day.

I been working with Seabird since *93,
But not with the language

At the time.

I was a TA for kindergarten.

It was in 98

I came back with the language.

I enjoy doing the work, though it
Depends on the day of the students.
Some days it’s easy going,

Easy to teach.

Other days they’re bouncing off the wall,
Can’t get any work done. '
It has its ups and downs,

Not just the young kids;

It’s the older ones, the high school kids.

Some of the students say,

“Why do I have to leam this language?”
I tell them,

“Well, it’s part of our culture.

We need to know our language;

We’ll know more what our culture is
By learning our language.

Some things in Halq'eméylem

Can’t be explained in English.”

That’s what I tell them.

One of the reasons

They’re coming to Seabird, is

So they'll get the language and the culture.

the time of the Skulkayn Project the early
70s, working with the pioneers of
Halq'eméylem language revival. “What they
were working on back then, I'd type up the
words,” she said. Subsequently, Kwosel
worked with the Coqualeetza Education
Training Centre alongside many of the
pioneer elders involved in Halg'eméylem
language revival. In addition, she assisted her
elder mentors conduct their teaching at
various community venues. As a result of all
the years Kwdsel worked in the language, she
leamed to write in the language, but to her
chagrin, did not master leaming to speak it.
Her early exposure to the language work
inspired her to want to leam more, and her
motivation for wanting to leam? “It’s very
important the kids leam their language so
they'll know who theyare.” And, thus, her

current role as a teacher serves that end.

Kwobsel’s mastery of the language evolved
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If they didn’t want that, they
Shouldn’t be here at Seabird.

I keep saying that every year.

I tell them, “Weell, if you don’t want
To take the language,

You could always go to Agassiz.”
They say, “No, I'll stay here.”
They're trying

To get out of leaming the language.

I notice, even though

They don’t participate in the class,
They pick up on what we teach them
After a while.

Teachers in the lower grades,

The ones staying with us

When we do the language,

Are learning the language

With the students.

And if we’re not there,

They teach the kids the language.
Those ones seem to be

Into learning the language and songs.

We had the language

In the community last year.

Only four people that took it.
Myself, Manan, Tina, she’s an elder,
And her daughter, Irene, were

The ones coming to our classes.
And Irene had foster kids, would
Bring them every once in a while.
That’s the ones that would come
For the night classes.

There’s people that signed up,

Said they wanted to come and leam.
We phoned them, said it was at this time;
They just didn’t show.

It would be in the Band newspaper,
And people would phone

To let us know they're interested.
People would come,

Want something translated, and ask,

over the years from recognition of
Halq'eméylem in its writing system to now
where she can recognize the language aurally.
She hopes to learn to speak Halg'erélonone
day, and gives herself a five-year window to
achieve her goal. Her practice partner is
Tsdoyoheluet, and now maybe Tyrone can be

her partner too.

The challenges of teaching are daunting in the
best of circumstances, requinng specialized
knowledge and skill. Kwosel teaches
Hulg'ertylento the children at the Seabird
Island Community School. She has gained
much knowledge from her mentors, and calls
on her own resources and devices to deliver
her teaching in the best way she knows how.
Kwosel not only deals with the youthful
exuberance of the kids, younger and older,
when “they’re bouncing off the walls,” but
consistently, year after year, she faces

resistance from them, “Why do I have to
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“You guys having night classes?”
We said “yeah,” and they'd say,
“Well, I didn’t hear anything about it.”

CDs will get the kids more interested
In worlsing with the language.
They’re always into CDs.

We need to develop more
Computerized stuff with conversations
They could use everyday.

Every once in awhile,

I speak to them in Halg'eméylem
While they're outside.

I hope that when they’re outside,
Theyll speak to each other,

Or in a classroom,

That it would just come naturally.

We have to do more tapes,

More language masters.

Get that in the classroom,

So they could just go there and listen
When they have free time,

Or listen on cassette.

The ones taking the language courses,

Seem to be the ones that use it most.
It’s being used.

I use it more with my family

Than what I used to do before.
Guess it’s because I really want

To leam to speak it.

When I’m walking, I

Try to say things in Halq'eméylem,
Translate the things that I know.
Since Tseloydthelwet came back
That’s happening with me.

I’m doing more translation on my own;
She’s great inspiration to me.

It’s been in the school
A certain time now;
The community finally accepts it.

leamn this language?” However, when
presented with the option to stay and leam
Halq'eméylem, or go to a non-First Nations
school and not have to take it, they generally
opt for Seabird. Kwdsel responds eloquently
to their rebellion, stating clearly the cultural
importance of Halg'emdylemss in their lives.
And even though the students in her class
seem not to be listening, she observes that
they are speaking Halq’eméylem on the

playground and in the community.

Kwosel believes using modem technology to
teach could provide more impetus for the
students to leam. “CDs will get the kids more
interested in the language. They're always
into CDs,” says Kwosel. Another challenge
for Kwosel and the Seabird Island
Community school will be to streamline the
curriculum as the children become more
fluent, and to incorporate a greater cultural

component in the leaming process.
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It’s part of the school,

Part of the culture.

And maybe now, because the language
Is a normal part of ceremony,

Maybe some of them will start
Leaming the language,

Give them more

Motivation.

My motivation is
Seeing the students singing;

Maybe theyll get doing something else.

Hearing kids acknowledge you
When you’re out in the public,
Speaking the language.

They just come up and say,

“ Ly Kuitkel, Sddrinthexug”
[“Hello, Star, How are you?”]
Or they say other things

In Halg’eméylem.

For grade 8, I gave them something
Monday, yesterday, and they said,
“Well, we did it last year.” Okay,
They had to do the same again. I said,
“What you'’re going to do at the end,
You're going to be writing a poem
Using these words.”

They get the same thing,

But the activity is different.

They didn’t like the idea of

Getting the same thing

They got last year.

That’s it for the speakers,

Once the elders are gone.

It’s up to the next generamon,

The ones that are leamning,

What we’re getting now, though,
That’s not the proper way of saying it;
That’s how we leamed how to say it.
They can come help with the language,
If we’re not saying it right.

component in the learning process.

Teaching Halq’eméylem to a captive audience
such as the students at Seabird Island school
is challenging enough. Finding willing
leamners from the community is another
matter. “In the community last year, only
four people that took it,” says Kwosel. Why
is Halq'eméylem renewal not happening on a
larger scale? Is there simply too little interest,
or is something else going on? How can
Seabird Island bring more prominence to
learning the language in the community? A
spin off to teaching the language in the school
is that the children inspire the adults to want
to leam Halg'eméylem. Halq'eméylem use,
through the children at the school, has
become “a normal part of ceremony” at
Seabird Island. Everyone loves to hear the
children singing and speaking in
Halq’eméylem. In all the work that Kwosel

has been involved in, it is “seeing the students
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Well, they can come and see us.
We just hear it through the grape vine,
This is what’s being said.

We’ll be just learning the basics

When students first start in school.

By the time they continue,

They will be learning different medicines,
How to prepare things.

We’re going to have a smoke house here,
Leamning how to prepare the fish,

What you have to do to can deer or elk.
That’s what we’re hoping to have here.
The basics is for the younger grades
Leaming to speak the language.

Where it’d be spoken

The way it used to be, an everyday thing
Like the elders were,

I don’t think that would ever come.

In certain families, maybe,

But not in the community

Or within the nation,

Just in certain families.

Anybody that’s interested
In leamning the language,

If they want a tape,

We just give them a tape.
We’re not charging anything
For taking a tape,

Because they're interested

In leaming the language.

I’'m going to do more translations
From Halq’eméylem to English,
Thinking in Halq'eméylem

More than in English.

When I’'m walking it comes natural,
When I'm thinking things.
TseloyGtheluet is an inspiration to me,

Is pushing me to, she doesn’t know i,
To think in Halg’eméylem

singing,” and “heanng the kids acknowledge
you... Lawy Kutsel, Seddrrthexws” that gives
her her motivation to continue working

toward Halq’eméylem language renewal.

A recurring challenge the participants repeat
consistently is getting the language nght,
“What we’re getting now, though, that’s not
the proper way of saying it.” To the
naysayers, Kwosel suggests, “They can come
help with the language if we’re not saying it
night. They can just come and see us.” And
whether we get the language right or not,
Kwhésel is not convinced that the language
will “be spoken the way it used to be, an
everyday thing.” Kwdsel can attest to how
difficult leaming Halq’eméylem can be,
having been involved in the language work
for so many years and yet cannot speak it with
a high level of fluency. However, Kwbsel’s
mentor and her inspiration, Tsdoy@heee, put

her on to something wonderful, that is
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Instead of English. inspiring her to a new approach to her
I used to think in English
And then translate. knowledge of the language, “to think in
I need somebody like Tseloydehahue:
So I can hear the language more, Hdlg'endleminstead of English,” a kind of
Give me a boost.
reverse assimilation process.
I can’t speak it,

But in mymind I can do it.
I find it easier

To do it In my head.
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“We have a beautiful dream.”

EDDIE GARDNER.

November 30, 2000. At Eddie’s home,
Sleepy Hollow, Cultus Lake B.C.

In my vision

To move to more fertile soil,
Things looked good for me there,
Really good.

My teacher, Syoue, gave me a name
At the time of my vision quest,

- Walls in the Sun Singing Bear.

When I came home,

People were telling me

Their Halg'eméylem names;

I wanted to have a name in my language.
Went to see the elders.

Told them my story,

How I got my name.

They shortened it to Singing Bear,
Tt dlem Spd:th,

That’s my name now.

Announced my XwAnzcwname

At the Charlie longhouse

And in Yakuekwioose.

Tixudtel, Kelsey Charlie, told me,
“You have a XvAnexwname now,
It’s ime to announce it.”
Everybody in the Fraser Valley longhouses
Acknowledges me as

T dem Spacth.

The elders Tsdoyithduer, Yormulot and
15'ars elexwdt gave me my name.

It was so good to come home,

To feel welcome amongst my people,
Part of the Std:l6
As a Xwdnexwy

T’it'’elem Spa:th

We met for our talk at T'it’elem Spa:th’s
home in Sleepy Hollow, at Cultus Lake.
Tit’elem Spa:th and I have a very special
relationship in that he is my brother. So,
naturally, some of his story will be similar to
mine, while his telling of the story, of course,
is from his own unique experiences. Tit’elem
Spa:th, I and our large family were whisked
away from S7:/ territory when we were
young children, and gradually, most of us
retumed to live in B.C. Tit’elem Spa:th, after
a lengthy period of longing to be in his
homeland, retumed to his §#:4 roots only a
few years ago. During his time “at home”
Ti’elem Spa:th developed a strong passion
for leaming Halg'ergyloniand became a strong
promoter of the language in S7:4 territory.

His enduring passion led him to believe in “a
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With a Xwdnecwname.
That made me proud.

Always had a keen interest

To leam my language,

Since I was a kid.

Used to listen to words

Dad spoke in Halg'eméylem.

He loved saying the few words

He knew in our language.

Would say, “How’s your n2xuey?”
And he’d laugh. We’d ask,

“What does that mean?” He’d say,
“That’s your belly button.”

We’d run around asking each other,
“How’s your néxueys”

We was kids,

Thought that was pretty funny.

At the table he would ask,

“Alérsa Seplll,” and that means,
“Where’s the bread?” After hearing him
Say that so many times,

Got to saying that all the time too.

He would look at us, and say,

“You know what?

You're a the't Xuflnexw” and I'd say,
“What does that mean?” and he’d say,
“Means you're a re-e-eal Indian.
That’s what you are.”

So 1t always peaked my interest,
When I was a kid.

Wanted to leam more,

But Mom and Dad didn’t know

The language.

When I came back home,

Working at St4:l6 Employment Services,
I made friends with quite a few Sté:16.

It was a really good time;

A new movement was afoot

To bring back our language.

They were selected people who

beautiful dream” for Halg'eré)lonlanguage

revival.

When T'telem Spa:th moved to B.C, he
lived in Lytton before moving “to more
fertile soil.” It was during his stint in Lytton
that he received his name, Walks m the Sun
stnging Bear, on a vision quest. Though closer
to home in Lytton, T'’elem Spa:th longed to
live in S#:/ termtory, in $°'dh Téméxw For
many of us, leaming our Halg eré)len
language is a coming home coming of sorts,

home to our roots, to S°dh Térécw

When Walks in the Sun Singing Bear finally
came home, he listened to people introduce
themselves to him with their Halg'erd)len
names. While he was happy with the name he
acquired through his vision quest, Walls in
the Sun Singing Bear now wished for a
Halg'eméflenname. What's in a name? A
Halg'emélenname is a way of distinguishing

us as S#:/ people, a name in our own
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Were expected to leam the language, Become
teachers, and bring

The language back into our community.

It was a huge challenge.

The deeper into it they got,

The harder it seemed to get.

We don’t have many opportunisies
To practice the language.

Aren’t many speakers.

Our language is beautiful,

But it’s a real challenge

To leam it fluently.

We have very few tools,

Few resources to leam with.

I kinda picked that up
Intermingling with relatives and friends
In the Std:16 Nation.

We decided to have a name

For our organization,

Our part of St4:16 Nation.

We consulted with Coqualeetza

About a name for our service.

Wanted to call it New Beginnings.
Asked what New Beginnings meant.
The elders told me Croudes.

We acknowledged Pipte for that name.
He had consulted the elders,

And we became Croudyss.

We were working in a little house

On the Coqualeetza ground at that time.
Got a big sign, O,

Had a grand opening of our service.
We invited all the people

From the St4:16 Nation,

And all our funders were there.

I was so happy to say,

“This is Choudyes, New Beginnings.”
We made a good start with our language;
I wanted to keep doing something

To cultivate greater interest

In leaming our language.

us as S/ people, a name in our own
language. And so, Walks i the Sun Singing Bear
went to the elders to acquire a Halg'ergylon
name. He received one, and was instructed in
the proper protocol associated with acquinng
a new name, which Walks tn the Sun Sirgwg
Bear abided. Now, “Everybody in the Fraser
Valley longhouses acknowledges me as
Tielem Spa:th,” he says proudly, with a
feeling of sneld:lh. T'it’elem Spa:th was finally

home.

Tit’elem Spa:th’s early recollections of the
language were similar to mine, which
consisted of the few words our dad spoke in
Halq’en%:lem, “mixueys,” “xudmecwy” “désa
seplil” and stayed with us throughout our
lifetime. Though T'i’elem Spa:th craved to
hear more in the language, both he and I and
our family would be denied this privilege.
Our parents did not know the language. In

this sense, we were relegated to stdxemstatus.
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Y6malot later told me that New Beginnings
Translated as Xaus Skuoythet

We know what intent the govemment had
To assimilate First Nations people.
Seemed like every time
I learned a new word in our language,
I could smile and say,
“Aha, they didn’t take that
Word away from me, boy.”
It stirred something inside me
That became quite emotional.
Our language is our Culture,
Culture is our language. That phrase has
A very powerful impact.
As First Nations people, we need to
Exhaust every possibility to restore
Our language,
So we can stand up and say,
“You didn’t win.
You couldn’t assimilate us.
We’re here to stay.”

I got a real passion for the language,
Wanted to leam more and more.

A lot of mixed feelings

I have with the language.
Everybody talks about

The race against time.

The elders are dwindling,

Few left who know the language.

There’s fighting going on about
e way you pronounce words
In the Fraser Valley.
They say certain words over in Sts s,
That’s a different way than
T5 dxwiyeqwpeople say it
This side of the River.
Then there are other different dialects.
If you talk to some elders, and
They don’t quite understand you,
Think you’re not pronouncing right;

Ti’elem Spa:th was happy when he came
home and discovered “a new movement
afoot to bring back our language,” and soon
came to realize the critical state it was in - few
speakers, few tools, few resources. T'i’elem
Spa:th was determined to find ways to uplift
the language, to give it greater prominence in
our community. One way was through
utilizing the powerful mechanism of naming,
providing a public identity marker for his
program, a process that serves to distinguish
us as S6:/6 Halg'erdylenpeople. After
consulting the proper authorities and
participating in the proper protocol, T’it’elem
Spa:th was happy to say, “This is Crowe,
New Beginnings.” This gesture was meant
not only for self-identification, but the name
was directed at counteracting the st'’zcem
effect in our community. Chowiyes was later
corrected by Yomalot as Xaws Skudyxthet,

new doings.
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It gets frustrating.

I get very happy, very proud
That more and more people
Recognize and acknowledge

We need to choose one language,
One dialect, and to stick to it, and
Respect, at the same time,

All the dialects.

If people say it a little differently
Here and there, so what?

At least, we can all understand,
And that’s the main thing.

We have a beautiful dream.

Political lip service is given

By the political masters.

I geta sense it’s lip service.

For their own reasons they feel

They are too old to learn,

Give their priorities elsewhere.

You’re never too old.

I’m almost 55 now,

Still learning the language,

And a lot of the political leaders

Are younger than I am.

They should make a greater effort

To pray in our language.

Other First Nations have somebody

Who can stand up and pray

In their own language.

When they look around here,

There’s nobody to pray.

Very few of our political leaders

Pray in our language.

They feel a little uncomfortable about that.
When they have somebody who knows
How to pray in our language,

They’re proud to call them forward,
Whether it’s myself, Howlixiz (Eunice Ned),
Soyinddlexw(Joe Aleck) any of the elders,
Like Yénulot (Rosaleen Georgg), Ts ats elexudt
(Z lz'z;ket}: Hening), and Tseloyétheluet (Shirley
Jlan).

Tielem Spa:th felt and understood deeply
what the government had done in its attempt
to assimilate First Nations people into the
settler Canadian society. The most powerful
mechanism for implementing the process was
to take away the language, which aside from
the disease epidemics, was the most
devastating assault to the St6:16 culture and
people. And now, for T'’elem Spa:th, every
word that he utters in Halg eréjlenaffects him
deeply, “It stirred something inside me that
became quite emotional.” The realization of
what happened to us within the assimilation
process nings louder and clearer when we re-
connect with that which was taken away, re-
connecting with what we were missing all of

our lives.

With the connection to our language comes
the elation of finding ourselves, with a
growing afféction for all it represents, our

identity, our culture, a way of saying, “You
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It is precious
To be able to pray to the creator

In our language.

It makes me feel

I’'m a living part of the culture,
Every time I leam

A few words in our language.
This is me, living

An imporntant part of our history,
Part of a tuming point

Against the assimilation forces.
The best way to do that

Is to go to your language.
That’s what it means to me.

Here I am. I've come back

To my own territory.

My mother is a Xwdnexw

Her roots go back to the Skwah Band.
Our grandfather on our mother’s side,
His mother was Mary.

Mary’s name was Shiatax;

Nobody knew her maiden name.

I thought it was pretty cool that everybody

Could remember her Xuénexwname,.
Not her Chnstian name.

It put a complication in getting

Our status back.

I’'m learning the language

Any way, shape or form.

Taken level I to IV in Halg’eméylem,
Audited a linguistics course, and that
Was pretty effective.

Brent Galloway was good,

Teaching through story telling.

I see our elders as often as possible.

didn’t win. You couldn’t assimilate us. We’re
here to stay.” And at the same ume that we
feel this elation, this passion, we’re faced with
another anxiety, “The race against time.” We
worry about losing our precious few elders
who have fluency in our language during this
early time in our revivalist work in our

language, our culture, and our identity.

Telem Spa:th is rightly concerned for our
language, and is concemned that the “political
masters” of S#:/6 Nation are not paying
enough attention to the language. He is
confident that if they give enough attenson to
learning the language themselves, they can be
powerful role models. The few people who
have enough of the language to share prayers,
a common protocol in First Nations
gatherings, are called upon by the political

leaders to do for them what he believes they

Had the pleasure yesterday should be able to do for themselves. “When
Of picking up Yérmulor,

Bringing her out to a funeral. they look around here, there’s nobody to

On the way there I asked her,
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How you say when you'’re praying

To Ghidwedh Styim,

“Thank you for the rain and the water.”
She said, “Chidwdh Szyim,

Chihonersel, xuelimte slhémexwaas te ga.”
Oh, that was really good.

Now, I was able

To pick that up and say,

“Ch’ithoretsel xuelim te syuem, qas te hoeqa”

That means, Thank you, Creator,

For the sun and fire.

I took it a little further and said,
“Ohithdnesel xuelimte ttréxw” which is
Thank you, good Creator, for the earth.
When you go see the elders, and

Pick up certain things,

You can do mixing and matching.

I leam the language that way.

Every chance I get,

I talk with people who know the language,
Especially the elders.

I asked the elders to translate
Components of the Medicine wheel,
StdmecwStdik,

Words like north, south, east and west
Into Halq'eméylem, and that was good.

I make up songs in our language,

Made two of them up.

One was Stélo Shxueli Wi Yotha.

T5 ats decudt, Yonulot, Tseloyothakuet and
Xwiydlertt (Tillie Gutierrez) contributed to
Translating that song into Halq'eméylem.
Music is a way to leam the language.
People like it.

I arrived at being able to

Express myself in the language.

Few of our people speak the language.
They get the impression

I know more than I do,

Which is really funny.

They highly respect me for it.

I’'m looked to to say prayers,

pray,” he says of the leaders.

Ttelem Spa:th reiterates his affection for the
language. It has a strong appeal for him in
contraindicating the staxemeffect of the
government’s assimilation goal. He talls with
great pride of his discovery that our great
grandmother, Shiatax, could not be
remembered by her given Anglo-name, only
by her Halg'eorélonname. With this
discovery, T'tt’elem Spa:th can imagine a time
when Halg'enéflenthrived, and harbours a

“beautiful dream” that it can happen again.

Our biggest struggle is acquiring the language
and being able to use it in the most usual
circumstances of our lives, to be able to meet
one another and after greetings and
salutations, to then be able to interact in a
simple conversation about what is going on in
our lives, to talk about our thoughts and

ideas. T'telem Spa:th approaches this sort of

task, taking up every opportunityto leam
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Thanking the cooks for the meal,
Thanking the creator.

They ask me to bless the meeting
I know how to do that in our
They see me as a leader for that.

I promote the language.

Encourage our staff to take it, and
Quite a few of them do.

We've included Halg'eméylem

In all our programs.

The little taste they get

Stirs some people

To register for language courses.
The more that happens the better.

Alot of people like

The way I pronounce words.

I really listen to the elders,
Always listen very carefully.
When I teach people the language,
I say clearly in their ears,

How to pronounce something,
Keep repeating it until

I sense they’re picking it up.
They appreciate that,

Notice the care that I take

To pronouncing the words.

I test miyself with the elders,
And if they understand,

It makes me feel really good.

They’re asking for people

To sing in our language.

Never had that before.

When I first came back,
Walking St6:16 Nation grounds,
I didn’t know how to speak
Halq'eméylem at all,

Didn’t hear the language.

I was drumming and singing

In the Coqualeetza longhouse, and
Tselgyitheluet came and asked,

task, taking up every opportunity to leam
something that can be useful, increasing his
repertoire of Halg'orélenwith words that he
will plan to use in his Halg'end)lonspeaking,
prayers and songs. “I’'m learning the language
any way, shape or form,” says T"it’elem

Spa:th.

If T'ielem Spa:th is diligent in acquining the
language for his own uses, he is equally
diligent in finding opportunities to transmit
the language so others can leam. He
transmits the language through prayers and
protocol; he gives the participants in the
employment and training programs that he
oversees a “little taste” of the language, and
shares the language in opportunities where
anyone will lend an ear. T'it’elem Spa:th cares
dearly about the language and takes care in
how he acquires and transmits i, care that
the language is pronounced correctly, care to

provide repetition until those who have lent
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“Do you know how to sing

In your language?”

“No,” I said.

“You don’t?”

She looked at me, and shook her head.
Boy, did that ever floor me.
Thought, God, you know,

I should leam my language.

I heard her singing in the language,
And other people who were
Leaming the language.

Heard some tapes.

My golly, I got to get out there
And leam the language.

As I got into the language,

I saw quite a few people

Registering for it.

Pretty soon there were lots of people
In the language,

Going through levels LIT and ITI,
With a bumning desire

And a passion to leamn.

All that effort paid off.

Now you walk the St4:16 Nation grounds,
You hear “Law Liexwxue éo”

Hi, how are you?

Never heard that before.

That’s awesome.

In the Sté:16 communities,

You hear the language much more now.
Big house talk, you will hear,

“Léupdha xutldamte sy meié”

[You are asked to wimess the work that is
done here today.]

Nice to hear it in the longhouses.

In the street sometimes,

When I see my friends,

They look at me and say “Law”

Even on the phone,

People are saying our greetings

In our language.

an ear can pick it up and use it for themselves.
And if the fluent elders understand him and
approve how he speaks, “Makes me feel really

good.”

And what inspires T"it’elem Spa:th to pursue
the language with such passion and diligence?
The desire was already in his heart to want to
leamn our language, but the little messages
from his elder mentor, Tseloydtheluet, would
provide just the right cataclysmic response to
nudge him on to forge ahead with a greater
energy and passion than otherwise might have
been the case. “Do you know how to sing in
your language,” says Tseloyitheluet, and shakes
her head incredulously at T'it’elem Spa:th’s
negative response. T'it’elem Spa:th
determines, “My golly, I got to get out there

and leam the language.”

Another shanng from Tselgyitheluet gets to the

core of T'ielem Spa:th’s rebellion of sorts, a

stab in the heart from which he heals himself

234




That’s really good.

The challenge is daunting,

Alot of work to do

To make our language functional
In the communities;

We can do it.

What inspires me most is our elders
Who dedicated their life

To getting the language back.
There’s young people

Inspired by the elders to leam.

Our language. Houldxu, Tidle, Tloukimd,
Koyilemix,

And quite a few more

Got a very strong passion for the language.

That gives me hope.

This new fleet of people
Will inspire others to follow.
I remain optimistic.

I refuse to be pessimistic.
Our dream will come true.

A multipronged approach is needed;
It’s got to be in the schools,

A strong thrust in the community.
We need to get our adults leaming,
So when the kids go home,

They have somebody to practice with.
It will take a strong commitment
From the political leaders

To leam the language themselves.
It'll take marshalling resources

To keep our language alive.
Communication, communication,
Communication in our language,

In music, in art, in storytelling, in prayer,
All those things.

We have to modemize our language.
Our elders are doing their best

With our linguist to make headway on that.

It’s going to take a strong commitment
By those involved now.

stab in the heart from which he heals himself
with every word he utters in the language,
with the gentle encouragement from the
elders, and with his songs and prayers.
Tseloy@heluet shared the arrogant words of
Pierre Elliot Trudeau, “If you’re St4:/s, speak
to me in your language.’; “It shook me up,”
says T'ielem Spa:th. If you know the history
of how the language was stripped from
Abonginal people all across this land, those
words from Trudeau could feel like the stab
of a dagger in your heart, with an added twist.
“Somebody like Trudeau can be provocative,”
says T'itelem Spa:th, “but they didn’t win the
whole thing.” And I am surprised at the place
of calm and centeredness with which my
brother speaks about this affront made by
Trudeau, while I feel my own blood curdle at
his very arrogant words. T'it’elem Spa:th has
amived at this place of peace within himself,

safe at home in his homeland, in his culture

and language, in S°db Téréxw
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These people are inspired,
With genuine passion fOr the language;
They’re not quitters.

It’s hard to become fluent;

I can take the language in small bites.
I have to prepare for retirement,
Have to keep my job.

If I took the immersion,

An expectation would be

To teach the language as a job.
It doesn’t seem like there are
Many jobs out there

For teaching the language;
That’s a problem.

I pick up the language quite well,
Love leamning.

It’s just a matter of time;

Have to be creative.

What motivates me is my elders,

What they have done.

They are excellent role models.

What motivates me is to see

Many of us truly dedicated

To the language. We don’t have legions;
There are onlya few, and

I’'m one of them.

It’s a dream; it’s our culture;

It’s who we are.

It will tell the residential school system
You lost. You didn’t win.

We’re here to stay.

It’s the way we express ourselves.
The way we relate

To our territory, our land.

Our culture is our land,

Our language is connected to that.

Tseloybthelwet told us Pierre Trudeau said,

“If you're Std:l5, speak to me
In your language.” At that time,

and language, in $°dh Téntxw

Ttelem Spa:th’s “beautiful dream” is coming
to pass, albeit slowly. The language is being
spoken and heard n classrooms, in programs,
in the longhouses, in $7:/6 communiues,
among friends, on the phone, “People are
saying our greetings in our language. That’s
really good.” This is the payoff, and T't’elem
Spa:th can take credit for his part in
supporting the movement. Despite
recognizing all the work that needs to be
done, T'tt’elem Spa:th remains inspired by the
elders, and by the other people who have a
passion for the language that equals his oWn.
“I remain optimistic... Our dream will come

true,” says T'i’elem Spa:th.

To keep the language going, it’s going to take,
“communication, communication,
communication in our language,” in all sorts
of media and situations. It’s a tough place to

be to determine how one can achieve one’s
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Few people could speak.
It shook me up.

I thought of the movement

In Quebec to separate,

To protect their language.

There are six million of them,
They have a written language,
Millions of books,

A mother country, France,

A long history of the language,
You can see their language on T.V,,
In theatre, in the multimedia.

And yet, they feel threatened

That their culture will disappear.
They don’t want to be Anglicized.
They want their French identity.
One needs to speak French, to
Parlais Franais, to work in Quebec.

It makes me sad, we don’t have

A requirement, where

"To work for the St4:16 Nation,

You have to learn Halg’eméylem.
We're not there yet.

When we get a critical mass
Interacting and speaking the language
In the multimedia

In our temitory,

That’s where we need to be

To really express ourselves,
Live our culture.

Somebody like Trudeau

Can be provocative: Here we are,
After a few hundred years

Of effort to assimilate us.

It failed.

They can celebrate themselves,

I suppose, a measure of success;
We can regret they made ground

In assimilating us. But they didn’t
Win the whole thing,

be to determine how one can achieve one’s
dream, at least for T"it’elem Spa:th, who in his
mid life is concemned for his future and for his
family. How much can one sacrifice in this
day and age for the sake of our culture, for
the sake of our language? T'it’elem Spa:th is
concemed for the practical realities of a
livelihood, of being employed in order to
maintain that livelihood. At this time,
pursuing a career teaching the Halg’eméylem
language is not a secure choice, in T'it’elem

Spath’s estimation.

And what does Halg'orélonmean to T'it’elem
Spa:th? First, it’s the affective quality that he
observes when 1t is spoken, “It’s amazing,. It
captivates people... People feelit, respect it.”
Second, is a deeper understanding of a S
worldview, “ A worldview is important. We

can appreciate what that means when we

become more fluent in the language.” Third,
it’s part of what makes us Xu#necwand
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In a recent gathering,

This young friend of mine, Willie Charlie,
Was asked to MC

For a language meeting.

He felt humble

Being an MC for the language;
He doesn’t speak the language.
People look at that,

And when they begin learning
The language, it instills self-worth,
Self-pride in their heritage.

It makes a big difference

When somebody can pray

In their language.

It’s amazing, It captivates people.
People, who know how to pray
In their language

Get recognition, encouragement.
Means something

More powerful than just praying
In a second language.

People feel it,

Respect it.

When you speak your language,
The words you speak

Ongmnate from a territory,

A social/ political collective
Existing for thousands of years.
We’ve been here for 9,000 years.
The collective force here

Has a world outlook that can only
Be expressed in our language.
How the people relate

To the natural world, to the fish,
Birds, mountains, fire and water,
All from a specific worldview.
Language brings that out.

A worldview is important.

We can appreciate what that means
When we become more fluent

In the language.

Tit’elem Spa:th will assert his Xwdnacwness
as long as he can breath a word of
Hulg'enéylento prove it. “It isn’t wiped off
the face of the earth as long as I know how to
speak a few words... It’s not going to be lost,”

he says.
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Our legends in the language
Express our worldview,

And you don’t get the entire picture
By the translations that are given.

It takes a long time

To get the accurate meaning

Of what the legend is about.

It is a specific worldview

Passed on by all those generations.
That’s my take on it.

Other things make us Xudnecw

Go to the longhouse,

There’s spiritual dancers,

There are songs; drums continue to beat;
There’s our history.

Once a language dies,

So much is lost; It’s quite frightening,
People sense that loss; it’s real.

I feel it every day.

It feels like you lost something precious
That’s so close to you, part of you,

A part of your spirit.

It can make me sick to know how
Assimilation can be that strong,

To wipe out a large part of our culture.
I feel a big sense of loss.

I refuse to be pessimistic,

Refuse to give in. I am here to say,

“It isn’t wiped off the face of the earth.”
As long as I know how to speak

A few words, and continue to leam,

It’s not going to be lost.

I’ll do what I can to pass on

What little I know, and so will others.
That’s the way it is.

Eue, lose the language.

This talk reinforces my feelings
About the language, to stay with
Posttive and like-minded people.
We gravitate together, and
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Acknowledge each other.

It makes me appreciate them more.
We talk about the race against the clock,
The enormous challenge

To bring our language together.

It makes me emotional,

Pervades my whole soul and my spirit.
It has a very big impact.

All those thoughts and feelings
Flood back to me,

Those moments when I think about
Losing those precious elders of ours
Who speak the language fluently.

I think about those times

When I had some free time, and
Could have went to see Yomalot,

Sat down and had tea with her to
Leam more of the language, and
Winded up doing other things.

Then it hits you like a ton of brichs,
The awesome responsibility

Left with the few of us

Who know a little bit of the language.

I see a spark of hope that

I can get close to fluency before I go,
One of my missions in my life.

That’s what drives me,

Keeps me going, reminds me

Of some of the work

I’'m going to do.

I’'m with a new company,

Témbew Shxweli,

Means ‘life spirit of the earth,’

My parwner, Renee Peter,

Carries and loves the language.

The TénéxwShxueli leaming centre
Wants to teach our culture, our language
To the community people.

Tset hikustexwie squeltdsset. [We hold our
language huigh.]
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“Just going to teach my little guy.”

EVELYN PENNIER

November 10, 2000. At the interviewer’s
office at the Coqualeetza site.

Epelelis my Halq'eméylem name.
My home community is Skowlitz.
I’'m a single parent,

Have five children,

Nine grandchildren, and

Raising another boy, five years old.

I used to hear the odd word
Here and there from my mom
Before going to school.

But she never did teach us
How to speak the language.
She’d tell me what a cat was,
You know, p#k, or a dog, or a potato.
Wouldn’t say any sentences

Or anything like that.

I was sent to Residential school;
I was 8.

Got a little wee bit exposure

To the language. Yeah,

Just a wee bit.

I never actually thought

It was another language.

Guess to me it was just a different way
'That mom said things, you know.

She called these things different

Than the English way.

I didn’t know it was Halq'eméylem.

In the early 70s,

Somebody started teaching
Halg’eméylem at our Band Office.
I went and took a few lessons,

Epelel

Epelel and I met at my office at S#:/ Nation,
She was the first co-researcher to participate
in the series of talks for my study. Epelel, a
young elder, represents her community,
Skowlitz on S14:/5 Nation’s Lalers Ye
Sebydlexue, House of Elders. My first
introduction to Epelel was in the linguistics
classes offered by S#:46 Shxueli. She was quiet
and shy, and had a really good-natured subtle
humour about her. Epelel did not hesitate to
be involved in my study, and I was delighted
that she agreed. We scheduled about an hour
and a half for our meeting, and Epelel
indicated that she wanted to leave at the
scheduled time. I didn’t quite expect so little
time for our talk. Usually, the whole process
takes about three hours. Nonetheless, we

discussed many aspects of her experience

LA | b ] 2 L h ] . 1 k)
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Not that many.

Then after awhile

I just got too busy...

Thought, well, that’s supposed
To be our language,

Maybe I should leam it.

Guess my heart wasn’t in it

At the time.

Nothing stuck.

Then three years ago

I saw a notice come in

From the Band office.

They were having Halg’eméylem classes
Opver here at St6:10 Nation.

I sat down and thought,

This would be a good thing,

You know, to leam the language,

My Mom’s language, I said to myself.
That’s when I started.

Well, my father’s isn’t different,

It’s the same.

I felt it important,

Hardly anybody I knew

Wias speaking Halq'eméylem.
Only time I ever heard it is
When I was with elders.

And the elders would speak
Only to each other

In the language.

I thought to myself,

Oh that would be neat,

To sit there and listen

And know what they’re saying.
I think it was important,

A part of our culwure,
Knowing who we are as a people,
To speak our own language.

I can understand some

If they don’t speak too fast.

I need to listen more.

with the language in the time we had.

Epelel introduced herself using her
Hulg'emdylon name, what commuaity she
came from and talked about her family. S7:/
people are adopting Halg'enéylemnames more
now than before, and doing so with an
attached pride. “Epelels” name is Evelyn
Halg'ené)lemized, translating Evelyn using the
Halq'eméylem orthography. This practice is
commonly accepted and does not preclude
someone from receiving a true Halg'enéylon

name at another time.

Epelel went to residential school at the tender
age of eight years old. Her earliest
recollections of learning “the odd word here
and there from my mom” signals that the
stamemeffect was well entrenched even before
Epelel went to residential school.
Nonetheless, Halq'eméylem was as close in
memory to her as the next generation up,

when she heard her mom speak it. The “wee
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A lot of wmes during the winter,

I go to the smoke house,

People get up and speak.

I’ve always been in awe

Of a person who got up there
And spoke in the language,

You know, rather than in English.
Even if I didn’t understand,

I thought it was really neat

To see somebody speak

In the language.

I ysubd

lihexwxue o

Hearing it makes me feel good.
You know, cause like I said,
Our language is our culture.
It’s who we are.

I try to practice as often as I can.
Nobodyto talk to at home.
That’s why I mean to get into
That immersion program where
You'd have somebody there
Everyday to speak to.

When I first started leaming,
Tseloydthelwet was the teacher.
She made learning fun.

It comes easy

When you’re enjoying doing things.
Didn’t take long to learn.
Tseloyothelwet said

I had a tongue for the language,
Caught on right away,

Making the sounds.

I’m not fluent at all,
Wouldn’t say I'm fluent.

Just know a few phrases here and there.

Yeah, I done a lot of studying,
Recognize the language in writing, and
Sometimes when I hear it.

Yes, like I said,

when she heard her mom speak it. The “wee
bit exposure to the language” that she
experienced would serve to facilitate her
learning Halg’eméylem later. Her sense of the
language when she was young was that it was

a natural part of her life, “just a different way

mom said things.”

The earlier efforts to teach Halqg'eméylem at
the community level offered up a little taste of
the language to a few people; Epelel was one
of them. However, similar to other
participants in those earlier efforts, after a
brief interlude with the language, and
gathering a fleeting sense of its importance,
Epelel drifted away. “Guess my heart wasn’t

in it at the time,” says Epelel.

More recently though, only three years ago,
Epelel sat herself down and came to a deeper
understanding that leaming the language
would be “a good thing,” to leam “my mom’s

language.” It seemed important that she
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If they don’t speak too fast.

I need more practice.

No opportunities to speak,

Not at home, no.

Just when I come over here

To sit with the elders.

Oh, yeah, and when we have classes,
But I'm not in class anymore.
And at funerals, we sing,

I don’t speak as much as I'd like,
Though I’d love to be fluent.
Got to get teaching Jason.

He’s my little guy.

He’s five.

I don’t know about other people,
But my kids think it’s great.
When I told them

I was taking the language,

You know, “All nght!”

Like I said, I am not really fluent
Enough to converse.

But other people,

When they hear the singing,
They love it.

I plan on teaching the grandkids.

My latest granddaughter, Tish
Is going on five months old.
Hope when she starts talling
It will be Halg’eméylem.
Every time I see her

I always say “ Tldsonzrsd.”

It’s getting higher status

In our community than it used to.
People would say,

“Why would you want to leam that?”
Whereas now, people say,

“Yes, this is a good thing.”

I want my kids to leam.

The young people are hungry,

language.” It seemed important that she
specifically leam the language of her mom.
She observed that onlya few elders were
speaking Halg eréylom, and came to a deeper
understanding of its relation to her identity

and culure. Yes, it would be “a good thing”

to leam Halg'oréylonfor Epelel.

What brought Epelel to this realization?
Heanng it in the Smokehouse invoked in her
a sense of “awe,” connecting her to “who we
are” in that spiritually rich context. Her
affective reaction, “Heanng it makes me feel
good,” consolidated her connection to

wanting to leam to the level of feeling, to how

it made her feel.

Epelel’s “wee bit exposure to the language” in

those earlier days influenced her facility with

leaming the Halg'ord)lon sounds, some of

which are extremely foreign to the English

language. “ Tselaydhefuer said I had a tongue

for the language,” says Epelel, and though
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At least from what I’ve seen.

The last time Stephen was down here,
[Stephen Point was one of the founders of
the Skulkayn Heritage Project (1972-74).]
At our LYS meeting,

He mentioned you have to

Change all the signs,

Put them all in Halg’eméylem.

Well Halq’eméylem first, and then English,
Because, you know, it’s supposed

To be our first language.

I just started a job
Teaching at the daycare in Chehalis,
Start the little ones off.

I leamed some children’s songs and Rhymes.

Juststarted, actually.

Ran into Pat and Ginny

At a funeral one day.

I was with Tseloyothelwet,

And she was telling her,

“Oh we need a language teacher

For our Headstart.”

Tseloydthelwet pointed to me.

She says, “Oh, will you be interested?”
I say, “Yeah, I can bring up my resume.”
She says, “okay, you do that.”
Brought my resume in. A week later,
The lady phoned me,

Says, “Come on up.”

I taught people from the community,
At the Band Office for a while.
There was only about three or four
That wanted to leam at the time.

The Band Office were paying me.
Classes just fell apart,

... And it was free.

I got my resume in to Std:16 Shxweli too,
For when they start classes.
Howlaaa told me

for the language,” says Epelel, and though
Epelel feels she has an inherent ability for the
language and has undertaken “a lot of
studying,” she knows she is nowhere near
fluent in speaking Halq’eméylem. However,
she recognizes Halq'eméylem in aural and
written form. “No opportunities to speak,”
she says. Well, she does have a few - with the
elders, her classmates, and singing at funerals.
But she has come up with a plausible solution
for gaining practice in speaking
Halq’eméylem, “Got to get teaching

Jason... my little guy.”

When people talk about the language, the
word “love” usually comes up. People have
affection for the language when they hear
and/or are able to speak it, and words of
affection are common, “ Tlisonersd.” And the
affection, more often than not, is expressed in
relation to the children, and grandchildren,

whom Epelel hopes will be learning
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They got seven resumes.
It’s going to be a toss up, I guess,
Who'll get the job.

What makes it so neat,

When our class started, there was 14,
Then some dropped away.

And there are seven of us who went through
the whole thing together.

That’s through the four levels

And all the Ling courses.

That was a plus.

We became one little family,

Seeing each other for class

And, yeah, we went through

The NAID and PID too.

When we were doing the NAID

We were going to school

For six days a week.

“How did we do it?”

We kept asking ourselves.

“Oh my God! We did it, We finished.”

I leamed I could do

Anything I put my mind to
Because, you know, when I started,
I went “My God,

What did I get myself into?”

I just about quit

When we started the NAID,

And I thought, no, I'll try it.

I wanted to leam to be a teacher.
They said we had to teach

Everybody the language.
At least that’s what
Tselgyotheuet used to say,
“What you're leaming here,
You teach everybody else.”

I’'ma very shy person, and
Wouldn’t get in front of class
And do anything.

But doing the NAID, we had to.

Halg'ordflenas their first language.

Attitudes among community members
toward leaming Halg’eméylem have changed
more recently, i.e., from Epelel’s own
confession that, “My heart wasn’t in it,” to
“Yes, this is a good thing.” And from
Epelel’s point of view, “The young people are
hungry... ” The change in attitude is found
elsewhere as well, where people want to see it
more widespread in our local media, signs on

the road and so on.

There is no shortage of opportunities to teach
for those people who have gained some
fluency in Halg’eméylem. Epelel, with the
support of her mentor, Tselgytheluet, landed a
position to teach at the Head Start program in
Chehalis. Teaching opportunities had not
always been available, as Epelel’s experience
with her own Band indicated, “Classes just

fellapart.” The opportunities to teach for the

few who have a modest level of Halg'ei#yizn
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We’d all be assigned something,
Would have to get up

In front of everybody and teach.

I thought, I'm never going to make it.
I got this friend Pat, eh.

Told her I was having a hard ume
With the stuff in class.

And do you know what she did?

She started taking me to Karaoke bars,
Made me get up there and sing,

When I started, it was so hard.

I knew what I got to say all right,

But wouldn't face the people.

Every week she’d come and get me,
And say, “Oh, get up there.”

I would go on.

After a while, it got so I could,

You know, stand up in front of people.
Singing was easy.

The talking was hard.

While we were still doing

All the Ling classes and language,
The other girls were teaching

Up here and up there.

I wouldn’t go teach

Because of my classes.

If I had a teaching job,

I wouldn’t have time to do homework;
Wouldn’t teach while going to school.
I wrote a letter to Std:16 Shxweli
When I sent them my resume. Said,
“I am ready now for teaching.”

Never ever thought I'd be doing

Anything like this.

It’s wonderful, truly wonderful.

When I first started,

It’s all I really wanted

Was to just leam the language,

And when we first started taking classes, They
were already pushing us

To teach, too.

few who have a modest level of Halg'erdlen
abound now, but for certain key positions,
there is a bit of competition, such as in the
positions to teach the Halg'erglloncourses
with S1:/6 Shxueli. The S16:/6 Shxweli positions
might be thought to be more comfortable
environments for beginning teachers, as these
classes are where the budding teachers

leamed to model their own teaching.

Epelel Epelel and the others who have built
their repertoire of Halg'erdlemand teaching
skills have become 'a cohesive group, a cohort
with a common mission, “one little family.”
They went through so much together, and
wonder to themselves, “How did we do it?”
For Epelel, “doing it,” meant facing a
persdnal challenge of overcoming her
shyness. Her courage and willingness to take
the risks to grow in her abilities is
commendable. Further, Epelel felt she had to

give her full attention to getting through the
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I didn’t start “til ’97.
That’s Level One when I started.

Everything I have, I made myself,
Flip charts, and cassettes.

We were supposed to get

A language master for our band office.
Never did get it.

Every time I asked, “Oh, I ordered it,
Don’t know what’s happening.

Got to phone and see.”

Til this day, the Band Office

Still hasn’t got it.

And the Band Office won’t

Schedule classes anymore.

Don’t know why.

I used to bug them all the time.
“Well, when are we having classes?”
“Oh, well, gotta phone so and so.”
Got tired, so I just quit bugging them.
That’s why I’'m not teaching

At the Band Office anymore.

Guess I could set up myself,

But then they would have to

Give me a key to the Band Office.
Don’t know if they'd want to do that.
I could have classes in my home,

But then I wouldn’t get paid.

I’ve got a computer.

Oh, I would like to get Strang’s CD,
Yeah, the game he’s got.

Tyrone developed another CD.
Don’t know how he did it;

He’s got everything on the computer.
I’d like to get what he’s got, Yeah,

Hulg'erdylencourses, the linguistics courses,
the NAID, PID and practicum. For Epelel,
full attention to leaming Halq’eméylem meant
she would not take on teaching jobs while in
study mode, a sacrifice of sorts. Being with
her cohort “little family” was an important
aspect of the leaming process that made ita
positive experience that helped her continue

despite the challenges.

And how did the few people, including
Epelel, come to be the special few to find
their way into the role of becoming
Halg'ertylenrevivalists? Some began duning
the earlier program at Skowkale, while others,
such as Epelel, joined the revivalist
movement while taking the Halg'ordylen
courses that were developed as a result of the

Skowkale program. One of their teachers,

Because the sound comes Tseloyitheluet, can take credit for having
Right on the computer
With Tseloyitheluet’s pronunciation. encouraged and nurtured a number of the
I’d love to get those CDs.

Halq'eméylem teachers into their role. Most
A lot more people
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Have become more comfortable
Trying to speak the language.
Whereas before, you know,
People wouldn’t even try.

They said they sounded funny.
Nowadays there are more

And more people taking classes,
Using therr little phrases
Everywhere they go.

Rewards? I guess, learning

And speaking, and the singing.

I love to sing.

I learned as many songs as I could.
Tseloyddheuet taught us,

And I've asked her for more,

But she hasn’t had time

To make more tapes.

Singing is praying.
That’s what we were taught.

All the songs we sing, they're prayers.

Any time you sing,
You're praying.

Challenges?

Trying to get fluent,

Needing somebody to talk to.
That’s my only problem,

Just having the opportunity
To be able to practice.

I’m just going to teach

My little guy.

This immersion program sure
Would be a big help.

I’ll tell my Band I gotta go.
Justjon 1t

And send them the bill.

My grandchildren

Need to know who they are,
Where they belong.

The language is our culture.

of them, including Epelel, had never in their

wildest dreams, thought they would become
Hulg'eréjlenteachers.

Halq’eméylem teaching presents many
challenges, such as having to make all the
resources you use yourself, and not having
access to resources and materials that might
make teaching and leaming more efficient,
such as language masters. Language masters
are machines that read sounds from cards,
and words and phrases from the elders or
teachers can be heard over and over.
Language leamers can record their own
voices on the cards and hear themselves. In
terms of resources available, it is yet to be
seen how the CDs being developed by S#:/6
Shueli and Seabird Island will make a
difference for the Halq’eméylem teachers and
learners. Epelel understands the benefits of
using these and other kinds of resources. She

learned about these and other leaming
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So, like I’'ve always said,

When all my grandchildren are grown,

I want to hear just Halg’eméylem spoke,
And no English.

That’s about 20 years

Down the road.

With the response we’re getwng
From a lot of people right now
Coming to take the language,

I think, sure,

It is going to get widespread again.
Even one of the chiefs,

At a meeting, he came late.

“Oh, 'm sorry I'm late,” he says,
“I was over at Shxweli to sign up
To start my language class,” he says.
Well, I thought, “right on!”

Our language is who we are.
It makes us a unique people,
Makes us good.

It’s what the ancestors left us.
What, like you said,
Identified who we were

By our language,

Our dialect,

Where we spoke it.

When people hear you

Speak the language, they’re proud.

They congratulate you.

It’s easier nowadays for people to speak it.
Now, everybody wants to learn.

I see everybody leaming the language.
They express respect

When you can speak the language.

And if you're teaching it, they think
That’s just great.

strategies through her training in the Native
Adult Instructors Diploma Program (NAID),
the Provincial Instructors Diploma (PID),
and in the Linguistics Proficiency Program.
Epelel and her peers are leamning and using
what little Halq’eméylem they know. She
observes that people “have become more
comfortable trying to speak the language
today.” And the rewards for Epelel rest in
leamning, speaking and especially singing in
Hulg'oré)lem Singing connects Epelel to her
spiritualiry. “Singing is praying,” she says.
Her greatest challenge is becoming fluent, and
having opportunities to practice. She
reiterates, the need “to teach my little guy,”
and is hopeful that the proposed immersion
program will serve to fill her fluency gap.

So, why go through all the effort? It’s for the
future generations, who “need to know who

they are, where they belong,” says Epelel.

You bring the language back, )
And you teach everybody. Epelel hopes her grandchildren will be
Just to repeat myself, Halg'eméylemspeaking people, and feels
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When my grandchildren grow up,
I want this to be
A Halq'eméylem speaking world.

Hulg'endflenspeaking people, and feels
confident that the language “is going to get
widespread again.” She is hopeful, while
observing that one of our chiefs has enrolled
in Halg'eréjlento leam it, that one chief who
has expressed concermned about our
Hilg'eréjlemlanguage is walking the talk.
Epelel connects our language with the past,
with our ancestors, and clearly understands
how it connects us more closely to our
identity. She sees that the feeling for the
language is positive today; people are proud
of our language and respect those who take
the time to learn how to speak it. In Epelel’s
eswmation, “It’s easier today, “everybody
wants to leam it.” For the future, Epelel’s

ultimate dream is that her grandchildren will

grow up in “a Halg erélenspeaking world.”
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Siyamiyatéliyot Elizabeth Phillips
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“They went and taught on their own.”

ELIZABETH PHILLIPS.

January 8,2001. At Elizabeth’s home in
Chehalis.

I've known Halq’eméylem

From when I was a child;

My parents were Halg'eméylem speakers.
That’s all that was spoken,

Except when Xwueliterncame,

Father would talk English.

If anyone wanted to speak to my mother,
Father would translate.

That’s why it’s so easy for me to translate;
Yes, right from the cradle,

My father translated to my mom;

She would say whatever she wanted to say,
And he would translate it to whoever.
My parents were very surprised

I could speak English.

They had no idea.

They didn’t teach me,

Though in their own way, they did.
When somebody spoke to me in English,
And T answered,

My parents were in awe.

I was raised on Seabird Island;

All our neighbours

Spoke Halq'eméylem.

I was born in 1939. Much has happened
To the language since then.

People used to send a runner to

Tell all the neighbours

If the ladies were going berry picking,
Tell everybody to have a little lunch,
Have their berry picking basket,

A little one, and a big one to pour into.
Everybody would meet

Siyamiyatéliyot

Siyamiyatéliyot worls for S:4 Shxwelf, and is
one of onlya few S#:/ elders who is both
fluent in Halg'erélon, and knows how to
write the language. Her contribution to the
language at this critical stage is invaluable and
irreplaceable. I was happy she agreed to be in
iy study. We held our talk at her home in
Chehalis.

Dhuring Siyamiyatéliyot’s youth, the language
was prevalent, spoken by both her parents.
“That was all that was spoken.” Her parents
did not speak to her in English and were “in
awe” when they discovered that their little gir]
understood it, learning it all on her own. The
power of being exposed to a language at a
young age manifested in ’s own life, and
illustrates the benefit of exposing our young

children to Halg'oréfemat every opportunity.
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A certain place on Seabird

At oh, maybe 7:00 o’clock in the moming.
Off we would go to Hickses lake,

Way up on the mountain, by Seabird, there.
They'd call in Halg'eméylem.

That’s all T heard,

Was Halg'eméylem.

I was 7 years old, when I

Had to go to St. Mary’s in Mission,

A Residential School.

It was 1947.

Guess my English it was pretty good,
Didn’t have trouble in the classroom.
Not many spoke Halq’eméylem. They
Shipped young ones to different schools,
Like Kamloops, and Sechelt

To separate all the speakers.

I don’t know how they did it.

The only time I spoke Halg'eméylem
Was Easter when my parents came.
Then naturally we would

Be speaking Halg’eméylem again.

I never did lose my Halq’eméylem.
Mother didn’t speak any English.

If she did, it was broken;

I always spoke to her in Halg'ordylon

I went to Mission school from *47 to ’54.
Alot of times we really didn’t come home.
My parents went to the US.

To follow the harvest, picking

Strawberries, raspberries, hops

And things like that.

I went with my parents to these places. Spoke
Hdlg'eorélonthen.

When I came home from Mission,

It didn’t seem the people

Were speaking our language.

They started to pass on, and

The ones coming home from the schools
were all speaking English.

English would be spoken in her home “when
Xuelfterncame.” Dunng these visits from
Xuelftern, Siyamiyatéliyot would listen to her
father translate for her mother what the
Xudtemwere saying, teaching her not only
meaning in the English language, but how
meaning was translated from English to

Halg'entylemand vice-versa.

Siyamiyatéliyot was raised on Seabird Island
and remembers a prevalence of Halg'eardylon
in the community, and tells how the women
were gathered together to go berry picking.
At that time, “that’s all I heard was
Halgeréylon” she says. Siyamiyatéliyot
remembers Halg'endylenas being a
picturesque language and all she was learning
and hearing, she was “putting it all away in my
memory.” And she relates the meaning of
Ts’ehewgyey and how its meaning and events
are associated with the specific place on the

Ruver that it represents. “You’re going along
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Speaking and heaning the language
Was pretty far and in-between.

The only speakers was like, oh, I guess
When my aunty Jean Silver came over,
Her and I would be speaking.

These are all late people now,
Another was Agnes Kelly.

Whenever we came with speakers,
Naturally we would speak Halg'eméylem.
A lot of them, like Amelia,

The late Amelia Douglas,

Always wanted to see my Mom;

She didn’t pass on until 1980.

All these different speakers

Would come to our house,

All speaking Halq'eméylem.

They got lonely for the language,

And would come over and see Mom,
Because that’s all she knew.

It isn’t easy for people

To translate our language.

It was easier for me;

It was done while I was an infant.
I kept hearing it,

Putting it all away in my memory.
Halq’eméylem is so picturesque;
That’s how I descnbe it.

Some words can’t really translate;
Will take a whole paragraph

In English, yeah.

The word Tsexudeqw

Means it’s a shallow place;

It’s Chilliwack; it’s like

You're going along in a canoe, ge ts'dixdexy
That’s where you go to land

With your canoe, you go in.

That’s why Sqwa is called

Chilliwack Landing,

Where a lot of people went

With all their canoes, and

in a canoe, ge 15 daxwlecwy that’s where you go
to land,” she says. And “where you go to
land” is also where people met for news and

other reasons for gathering there.

Siyamiyatéliyot’s days of enjoying Halg'oréflen
prevalence would be short lived with the
advent of her going to St. Mary’s residential
school in Mission at seven years of age. She
escaped “trouble in the classroom” because
her “English it was pretty good.” Speaking
Hulg'eréjlonwas taboo at residential school
and was assured by separating children of the
same language. The only opportunity 4 would
have to speak Halg'orgylenwould be when
her parents visited, “then naturally we would
be speaking Halg'ordylemagain.” Her positive
and rich experiences at home and in her
community combined with not having
“trouble in the classroom” enhanced her

chances of remembering her Halg'oréyleon

language. “Never did lose my Halg'eorélon”
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Stay there for no less than four days.

They used to meet up,

Oh, perhaps maybe a pnest would go there,
And they would have a church gathering.
People meet and catch up

With everybody, the new ones,

News from families.

We still had a few speakers;

They wanted us on video.

It was Coqualeetza

At what they call the gift shop.

We were meeting in that one room there.
Amelia Douglas and Agnes Kelly

Were still alive, and I think

Jean Silver might have been still alive then,
And, oh, Nancy Phillips,

She could have been alive yet too.
Today, I have a good level of fluency,
But when I went to work for Coqualeetza,
It advanced what I have.

I leamed the writing system;

I knew my words;

To wnite it down was different.

Once I leamed how to read it,

What I didn’t know,

I could read and put away.

Like for instance, counting

Wasn’t that important in just everyday life.
We just spoke together,

Mother, Father and myself.

The highest I could count was ey tses.
When I went to work for Coqualeetza,
And leamed the writing system,

I count way more.

I didn’t know all my trees,

Surely I didn’t know all my plants.

And so, that’s how I leamed,

Working with the other elders.

My involvement with Coqualeetza
Started in, I believe *83.
Naturally, because I could go out and work

she says.

After Mission school from ’47 to ’54,
Styamiyatéliyot would not hear the language
spoken with the same prevalence as before
her schooling. The older people were passing
on and the younger ones came home
speaking only English. The st’axemeffect was
taking hold and at a féirly fast pace, to a point
where “Speaking and hearing the language
was pretty far and in-between.”
SiyAmiyatéliyot remembers when the older
ones who knew the language would come to
speak with her mother because Halg'orélen
was all she spoke, and because they “got

lonely for the language.” Halg'ordlornwas

becoming precious in its swift demise.

Siyamiyatéliyot worked with the language,
leamning it and shaning it since she was “justa
young lady.” She was involved with the early
Skulkayn Heritage Project when the early
pioneers in Halgerdflonlanguage revival
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After my Mother passed on.

It must have been *82 when Shirley Leon
And Amelia Douglas approached me

To work with Coqualeetza part-time.

That’s when we were wanscribing
Words from the Skulkayn Heritage Project.

I’'m proud to say I was part of the Project,
But more or less listening.

I did not want to be arrogant,

Say, oh I know this word, or that.
Albert drived my mom there;

That’s how the elders gathered

A long time ago.

Somebody would volunteer their home,
And all the elders would meet.

Bob Hall and Stephen Point

Would set up their machine,

Have a long list of words

They wanted to record.

After the elders had their meal,

They'd start on the words.

Each elder take tuns

How they would say the word.

I was just a young lady, then.

The only ones I seem to be able to speak to
Is Ts'ats dlecudt, Elizabeth Herrling, and
Yémalot, Rosaleen George.

Those are the only two that I know
That speak it fluently.

Young people have interest;

That’s one good thing about them.
They call me,

Do their very best,

Don’t even try to be self-conscious;
They just use it.

When the students see me

They always want to speak to me

In Halg’eméylem.

They can pick up some words,

Even if it’s an Island speaker.

You definitely can understand

pioneers in Halg'erdlemlanguage revival
would meet, share a meal and record the
language. She also worked with the early
pioneers of the later initiative at Coqualeetza,
working with the mentors who eventually
passed on, leaving her and a few others to
continue their legacy. During these early
years she gained the tools and knowledge,
which combined with the language she was
“putting away” when she was small, made her

the invaluable expert in writing and translating

Hulg'oréylenlanguage that she is today.

It wasn’t that long ago, in fact, it was in
Siyamiyatéliyot’s lifetime that Halg'end)len
flourished in her community of Seabird
Island. Now, she says, “The only ones I seem
to be able to speak to is 75 %ts dexurt,
Elizabeth Herrling, and Yénulat, Rosaleen
George.” The stiixemeffect took such a
stronghold among the S#:4 in such a short

time, and Siyamiyatéliyot was witness to its
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When an Island person is speaking

In the longhouse.

I think all the changes is good.

It was maybe better than 7 years ago or so,
When I heard somebody say

They didn’t want their children

Taught Halg’eméylem. 1

Don’t think anybody has said that recently.

I can’t even remember

When I started to teach.

I had been teaching at Skwah, at Landing,
Just the little wee ones, though.

Before that, they wanted us to go

Into Chilliwack. We were startin to teach,
Can’t remember what grades.

We didn’t have any materials

When we first went in.

Can you imagine how that was?

Sure 1t’s a oral language,

But it’s hard to teach others

That have no idea of the language.

You had to have something

To show what you’re saying.

The late Amelia and I

Had to go into the classroom,

And we didn’t have anything.

That was really difficult.

I only work 2 and a half days

For Std:16 Shxweli.

Coqualeetza usually takes me back
For one day, but they didn’t.
Perhaps it’s difficulty with funding,
I was teaching with Donna Giroux
AtLanding.

She goes there by herself now.
She’s real good, can carry on.
Only time I went alone

I had to go to St. Mary’s in Mission
Working for Bill Williams

For a year or two.

Albert used to drive me to Mission

growing influence throughout her lifetime.
Witnessing this stacemstronghold in the
community, Siyamiyatéliyot says, “It was
maybe better than 7 years ago or so, when I
heard somebody say they didn’t want their
children taught Halg'endlon” Now the trend
is changing. Siyamiyatéliyot is witnessing
another change in her lifetime, a shift from an
era of st’emto one where we are moving
ever more closely to an era of smeld:lh once
again. Halg'erdjlonrevival plays a large role in

that movement toward snzli:lb.

Siyamiyatéliyot recalls her teaching
experiences, and she had many. In the earlier
days she was plunked into a classroom and
given nothing but a mandate to teach
Halg'endjlon “Can you imagine how that
was?” she says incredulously, “That was really
difficult.” In the earlier days only few Sz:45
people were aware of the value of keeping

Halg'emylenalive. Yes, indeed, teaching a
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To teach the Head Start.

I love teaching the little ones.

I used to teach the adults

On the Coqualeetza property.
We’d have about 10 or more students,
About an hour at a time.

I liked it too,

Teaching the adults.

They were pretty hungry

For the language,

And now, more and more.

It was quite an honour for me
To be asked me to go and work.
There are other speakers,

Yet I was asked to go.

St4:16 Nation asked Coqualeetza

To teach at Std:16 Shxweli

In the earlier days.

We agreed to teach. It was in *95.
Peter, Donna and myself

Were going in there.

Donna sort of worked both, eh.

She was a student, and was learmning too.
It was sometime in *95.

I had a contract with Coqualeetza.
The students never understood
Why I couldn’t just stand up and say,
“I'm with you.”

They sent me notes saying,

“Don’t leave us, don’t leave us.”

I had a written contract with Coqualeetza.

That’s where I had to be.

I couldn’t just say,

“Std:16 Shxweli wants only me,”

Sort of kicking Coqualeetza

Who employed me several years there.

It wouldn’t have been loyal;
I felt 1 had to be loyal.

When I started teaching,
It was with Shirley Norris (Julian now).

language that few people within, and less
outside, the community valued would be
challenging. Nonetheless, Siyamiyatéliyot
rose to the occasion to share her knowledge.
“It was quite an honour for me to be asked to

go and work.”

If you can imagine how hard it is to leam a
second language such as French with all the
resources, training and status afforded it, you
can imagine how hard it must have been for
Siyamiyatéliyot, and the others, when almost
all she had was the language that she “put
away” when she was a little girl. Now,
imagine a small girl of seven years old
separated from her home and community for
several years and forbidden to speak her
mother tongue. Growth and sophistication in
the language would likely come to a halt.
Siyamiyatéliyot in her adult years would
recognize that her Halg'ortylemknowledge

could be elevated to a more sophisticated
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She had her teacher’s degree;

We were a team.

She got the language,

I could see her teaching skills, and
How she went about teaching.

A time came, she felt

She leamed enough from me,

Of the language.

She went and taught alone,

Here in Chehalss first,

Or it was Seabird?

Joe Aleck next came,

And we went team teaching
Different places.

Then, he felt sure of himself and
Went off on his own too.

All those times

People felt sure of themselves

With the language they leamed from me,
And went and taught on their own,
That was something

I had been successful in doing.

Now Peter and Donna

Are on their own, too,

And Tess Ned.

Her and I were a team for some time;
Now they're all on their own.

That’s something I have accomplished.

The book I was showing you,

Is quite a challenge,

Because, there’s Lawn, and

Of course I can’t read Latin.

But thankful enough,

I know the Halg’eméylem.

I can go and look up in

Télndls Ye Stydhydlexws, Brent’s book,
Then write it down.

That way I can tape it and know the word.
I can look at Brent’s other book,

Hill- Tout and Boas;

You see all the different writing systems.

adult level through her work with elders.

Siyamiyatéliyot worked with the Coqualeetza
Centre for quite a few years and then first
became involved with the S#:45 Shxuelf
program in the earlier days when it was just
starting up. Coqualeetza and S5:/6 Shcueli
were working together, but eventually ended
their relationship in a bitter split. The
students at S7d:/0 Shxuelf begged
Siyamiyatéliyot to stay with them, but she was
bound to stay with Coqualeetza through her
own sense of loyalty to an organization that
had employed her for so many years, and the
need to honour her contract with
Coqualeetza. At the start of the year 2000,
Siyamiyatéliyot joined Sz:/5 Shx et as
translator, wnter and recorder of our
Hulg'orélenlanguage, and continues to this

day.

Siyamiyatéliyot has a generous spirit, generous

with her own knowledge and expertise and
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I can look at it and remember up here
How their system goes;

I could just read the Halg'eméylem.
I learned the International Phonetic
Alphabet at UBC.

The IPA makes my life better.

I could pick up anything and read it.
Albert said he picked something up
Kamloops way.

He didn’t know what he was saying,
But he could read it.

The people were really surprised.

What motivates me?

All the students that have

Interest in the language now,

Plus my family. My grandson was one
Of the Sté:16 Shxweli students,
Stephen Williams. He’s one of them
That taped himself singing

Some of the Halg’eméylem songs
And reciting some of the prayers
That he learned.

If that can’t really motivate me,

I don’t know what else could.

It isn’t hard working at home.

At first, I thought it would be difficult.
But the way with Albert’s health,

I would be sort of worried

If I was over there.

Don’t get me wrong;

I love to be with Tsts decudt and Yomalo,

Tidle and Tlowkant.
I love being there with them.
Another thing is the travel,

One hour, or maybe 45 minutes each way.

I can work for those two hours.

with her own knowledge and expertise and
with the knowledge and expertise that she
gained from the pioneers who went before
her. She is proud of her accomplishments in
passing her knowledge on to others who in
tumn have become confident enough in their
knowledge and ability to go on their own.
She had many mentors in her day, and has
mentored many others. Siyamiyatéliyot’s
greatest reward is witnessing her former
protégés teach and use the language on their
own, and in tum, they mentor others with

what they know, a ripple effect.

The work Siyamiyatéliyot is doing today
involves complex material and she uses all the
devices at her disposal to wend her way
through them. Because of her Halg’eméylem
knowledge, she is able to decipher the
different ways that our language was written

Once in a while,

I have to tum off the telephone. by anthropologists and linguists. Leaming the
If 'm working with Tlowkdrnt,

[at Ses:lo Sheweli] International Phonetic Alphabet was also
And she gets called away,
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Then I’'m left alone.

I go join the elders, and

Don’t know whether I’'m intruding.
If they find that they need me

At Std:16 Shxweli,

They definitely let me know.

Gee Whiz, I don’t want to be negative
About the revival of our language,

But a long time ago,

How the language used to work,

Even the storekeepers, the Xweliten

Got to know the language, and the priests
Used to be able to talk the language.

So, I mean, how do I answer that?

But, grant you, the priests wanted to leam
The Our Father.

So, that’s a good sign right there.

He is the priest that we have, Father Gerry;
I call him the singing priest.

If I were to go out there,

Go, say at a gathering,

Only the young people, only the students
Would speak to me in Halg’eméylem.
All the ones, I guess,

You would call them passive speakers,
They would only speak English to me.
Like, my neighbour, here, Ceci.

Her people were fluent,

But then with her husband

Being not a speaker,

She never spoke it

Through her mamiage lifetime.

Same with me. He isn’t a speaker;

I can’t speak to my mate in my language.
If we had took on the ways of the Maor,
It would have a chance.

But with life the way it is now...

Say, if we had an infant,

A room of infants, and had speakers
Speaking all the time.

If these infants would be able

extremely helpful to her in her work.
Siyamiyatéliyot chooses to work at home,
isolated from what is going on in the
community at large and even in her home
community of Chehalis. But she worlss better
there. First, because she can work
unintertupted, and second, she is worried
about Albert, her husband who is not well
these days. And if you asked her what
motivates her to continue in the work despite
all the challenges, she would say, “All the
students that have an interest in the language

now, plus my family.”

However, if you asked her if she believes the
language will become a functional living
language once again, her answer would be
tentative, “Gee Whiz, I don’t want to be
negative...” And her doubtfulness would be
understandable. Imagine that in the

beginning of her life, she lived surrounded by
Hdlg'orélon, wimessed the near
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To put it away like I had,
Perhaps we would have a chance.
But, all the young people
Wouldn’t be able to volunteer
Their infant to speakers.

Maybe it’s possible,

Because I think it was,

What group was that now?

They had two young men that leamed it
How Nancy was teaching,
Kindergarten on up.

That’s how they were coming up,
And they were speakers.

A long time ago

When the people were all speakers,

Say it’s Sts’2’lles and Sq’ewqéyl,

Chehalis, Seabird and Th’ewali,

Or Ts’elxwéyeqw,

All these different speakers.

When they were all together,

Were all speaking,

They could all tell from which area

This person was by just by how they spoke.
If it was Tait or Ts’elxwéyeqw,

They could all tell.

That’s how they could identify

Within the Nation. That’s how

People can claim where they belong.

This is my belief.

When I teach a person,

And say, mine’s Tait,

Then another speaker seems automatically
Their own would come out,

How their people spoke.

Say I'm teaching a Ts’elxwéyeqw,

Then their own way of speaking is natural,

It just comes.

A person can have their Native pride
When they know their language.
When I see the students singing

In Halgeméylem,

extinguishment of Halg'erélonas English
became the language of use. She says, “a long
time ago, how the language used to work,
even the storekeepers, the Xwditemgot to
know the language, and the priests used to be
able to talk the language. So, I mean, how do
I answer that?” But she is not completely
without hope for our language, seeing
possibilities in a Maori approach and with
S16:16 Shxwdl?'s proposed immersion program

for teacher trainees.

The elders who know the language know and
speak most eloquently about the language and
what it means to us as 57/ people. The
language identifies who we are in a literal way.
They way we speak it identifies us with a
specific location, is our connection to our
place on this earth. Siyamiyatéliyot believes
this connection is inherent and will naturally
come out when we leam to speak the

language. She sees the language as being
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They’re really proud of who they are.
Being Native, you have a spirt,
Spirituality in our people

Is pretty important.

When the students are using

The language and song, or prayer,

It brings their spirit to life,

So to speak; it is very important.

If you only speak in English,

All you're doing is using

The borrowed language.

To imagine life without my language,
I’d be living a lie;

That sounds devastating to me.

The worldview,

Some people think it’s lost,

But it’s in the language.

One of the expressions that

My Father and my Mother used was...
Even if it was a lady,

Wigethet, in the language.

It’s saying, “becoming manly.”

I heard somebody say it was the difference
Between a person and an animal.

You could think, could speak, naturally.

It wouldn’t be insulting if somebody
Were to say that I was manly.

I always found it really strange.

That statement translated,

"To become manly,

That would be to almost know everything
You should know, should do.

It doesn’t make sense in English.

All the aunts and the grandmothers
And the uncles and the grandfathers,
Had to take part in teaching.

They would look at a person

And an elder would know

If this was a young lady,

Then they tell an aunt,

“It’s time to start teaching this one.”

connected to who we are spiritually, sees the
positive effects of the language, the affective
quality. She says, “When the students are

using the language and song, or prayer, it

brings their spirit to life.”

| Siyamiyatéliyot understands deeply the idea

that our language expresses our worldview
and knows that its meanings are not easily
translatable into English. Meanings in
Hulgerdflonare still fresh in her mind. She
explains the deeper meanings of Wigethet,
which means much more than the literal
translamon, “to become manly,” and how the
only English word that comes near to

explaining féseg 1s “a gentleman.”

“The language means everything to me,” says
Siyamiyatéliyot, “I'm here whenever anybody
needs me.” She pays accoiades to the ones
who are working to leam and save the
language, and bemoans the fact that there are

no male elders involved in the language work.
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An uncle or a grandfather

Would look at that young man and say,
“He’s going to be a chief;

You better start teaching him

All the things that a chief,

A leader should know.”

There was one, he’s a man already,

He asked me “What is the meaning of my
name?” It was Iyée;.

I kept thinking about his name, and I

Told him in the English language

It was “a gentleman.”

That was the only way could say it to him
Because he isn’t a speaker.

If T keep thinking about it,

I could tell him even more about his name.
When asked on the spot,

I can’t really think it all out at once.

I hope all these things don’t get lost,
All the different ways of teaching,
How the men teach their son

How to go hunting,

All the ways they were to be taught,
Even if they don’t have the language.
I hope that isn’t lost.

All the uncles are supposed to teach,
ButI guess nowadays it’s the fathers.
They are trying to get everything
From the elders that we have,

From the speakers,

Trying to put everything away.

The language means everything to me.

I'm doing everything in my power
To make sure it is preserved;

I know it will be used.

Sté:lo Shxwelt’s doing everything
They can to use the language,
Doing their best to carry on.

Tile always phones me up,

And if it isn’t her, it is TP6wkomot,

no male elders involved in the language work.
“Naturally, a woman talking to another
woman is one way of talking. Then men,
naturally, would have their own way.”
Siyamiyatéliyot hopes that the culeural

practices will be carried on whether or not it

happens with the language.

Siyamiyatéliyot was born in a Halg'engylen
speaking world, a world where her father
could build a house from his sickbed, in
Hdlgerélen “Can you imagine?” she says.
And I, who struggle with the simplest
Halg'oréflemterms, will ever only be able to

try to imagine that world.
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If they need anything translated.
Everything seems to be at their fingertips,
There, the tapes, the CD ROM.

It’s sort of sad there are so few of us left.
I’m glad we’re here to do some of 1,

So it won’t be lost.

All the young ones are quite dear to us,
Making an effort to leam.

It wasn’t there before.

I’'m here whenever anybody needs me.

It doesn’t matter if it’s the weekend.

I guess a lot of them just can’t make it here.
Some of them were coming, like Judy,

For the mentoring,

She only came twice.

I must be too far out,

None of them can make it this way.

It’s too bad we didn’t have

More men doing language work.

That’s another side to it. Naturally,

A woman talkang to another woman

Is one way of talking.

Then men, naturally, would have

Their own way.

Seems like such a shame that would be lost,
How men would talk to one another.

My father was a carpenter;

He could teach.

When he got bed-ridden,

His brother and his nephew come to himy
They'd talk the language.

He would tell them how to cut the boards.
He practically built a house from his bed.
Really. His brother and nephew would say,
Xue't Woudge, saying,

“Wouige, what do we do, now?”

He would tell them,

“This 1s how long you cut the boards,”
And that’s all in the language.
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Can you imagine?
He built a house from his bed.
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Yémalot Rosaleen Gédrge

269



“I was going to be stubborn”

ROSALEEN GEORGE

January 9, 2001. At the home of Rosaleen
George.

That’s the first language I ever spoke
When I was growing up.

AllT knew was Halq’eméylem

Right from the beginning of my life.
Always had it.

I went to school in Mission;
Didn’t know English.

My step-mother

Was brought up in Mission too.
All she did was speak English to us;
Called me stupid because

I didn’t understand English.

I really felt uneasy,

Felt so bad.

She was calling me stupid,
Blockhead, and things like that.
I asked my dad,

“Can1 go to Mission?

I want to go to school.”

Dad asked me, “Why do

You want to go to school?”
Told him, “I’'m dumb,

I’'m stupid, I'm blockheaded.”
Right away, Dad knew

What it was about,

So he sent me to Mission.

But when I got there,

We were forbidden

To speak our language,

In Mission.

I was nine years old.
That’s around that time

Yoémalot

I met Yomalot for our talk at her home on
Skwah Reserve. I was delighted that she
agreed to be in my study. We had fun
figunng out how to set up the recorder and
making sure Yomalot would be comfortable
while we talked. Yomalot was eager to talk
about her experiences and shared candidly.
Both she and Siyamiyatéliyot reminded me of
my own mother, but in different ways for
each of them. Siyamiyatéliyot reminded me
of the gentle nature of my mom and Yémalot
reminded me of the mischievous spunkiness
about her. After recording our talk, Yoémalot
offered me tea and we visited laughing and
talking about things.

Yomalot only spoke Halg'engylemuntil she
went to Residential School at nine years of

age. Duties at home, and helping her

PR | 1.
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My brother passed away.

He died

From residential school.

I was with my grandmother
Looking after my sick brother,
Hardly paying attention

To my stepmother.

That’s when I begin to wonder
About English, this other language.
Our neighbour, she was going
To school in Mission,

Could sing and talk like that.

I thought she was smart;
That’s why I asked Dad

If I could go to school.

He let me go.

‘A2 (Yes.), I wanted to leam English
Because of my stepmother.
She used to come with a piece of board,
Says, “This is your head.”

Thought I better leam

To talk English too.

Wasn’t too anxious about it, but thought,
If I have to understand,

Guess I better go to school.
SoIdid.

Yeah, my Grandmother and my Sister
We never spoke English,

Even my aunt and uncles...

My stepmother could speak

In Halg’eméylem,

But most of the time she spoke English.
Don’t know what was the matter with her.
Was she deprived of our language too?
I wonder.

I never asked her

About things like that.

We lived in Hamson.

Dad worked in the logging,

A booming ground.

grandmother care for her sick brother,
delayed her going to school. “He [her
brother] died from residential school,” she
said, and up until that time, Yémalot didn’t
concem herself with going to school or
leaming English. Her mother died when she

was two years old and her father remarried.

The stdxemeffect had become well
entrenched among the people around her.
English became the language everyone spoke.
Her stepmother, who had been to residential
school, taunted Yomalot for not speaking
English. “A 2,1 wanted to leam English
because of my stepmother. She used to come
with a piece of board, says, ‘this is your
head.” And she had heard others coming
home from Mission who “could sing and talk
like that.” The power of the staxemeffect
made Y6malot resign herself to going to

school to learn English.
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I went to school November 30, 1929,
Before I became 10 on December 14%, yeah,
I remember that day.

I remembered

When some of these girls from Chehalis,
They told me, “You are not allowed
To speak our language.

You gotta speak English,

And if you get caught

Talking our language with us,

You gonna get punished.”

I asked, “Why? Why?”

And the Sister was nght there listening,
Didn’t know what I was saying.

We were talking in our language,

And she asked Emma,

“Did you tell her everything?”

Emma says, “Yeah.”

She says, “All nght, you go.”

She sent Emma and Tina away.

They come from Chehalis;

We knew each other,

Spoke Halq’eméylem all the time.

I was really, really lost.

Why did I want to come to school?
I was thinking,

I’llnever, never, never forget my language.
I don’t have to forget my language.
Walking around by myself,

Nobody to talk to,

I kept thinking that

I was going to be stubbom...
Wasn’t ever going to forget

My language.

Whenever the Sister talked to me,

I spoke to her in my own thoughts
In my language.

It took quite a while me doing that.
I used to get pushed around,

And she used to do that to my ears.
Took that whole year to get used of,

And away she went, to Mission school, away
from her family and famuliar people, away
from Halg'ortylon the only language she
knew. Yomalot remembers the exact day,
month and year she went to Mission school,
and during her stay there would be forbidden
to speak her language, forbidden to speak
with others who knew it. ‘The Sisters used
threats of punishment and separated children
of the same tongue. As vividlyas Yomalot
remembers the day she went to Mission, she
recalls the pact she made with herself, “ I kept
thinking I was going to be stubbom... Wasn’t
ever going to forget my language.” And
though she would feel isolated, get pushed
around and have her ears pulled, she would
determine to “never, never, never fOrget my
language.” Yémalot’s stubbomness is a gift
to us; for all that she retained, she now shares

unconditionally.

Having gone to residential school at the
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But I was trying.
I was there five years.

As soon as you're fourteen,
You were sent out of school
To give room for the new ones
To come to school.

I only reached grade five, and
Wias sent home.

I didn’t forget.

Grandmother used to come up and see me,
And Albert Phillips” mother too.

She used to feel so bad,

Would talk to me as if she was my mother.
She’d hang on to me,

And we’d talk, walk around,

Talk in our language.

She was a very nice person,

Albert Phillips’ mother.

Quite a few people spoke it then,

Alot of our elders, they all spoke.

Many didn’t go to Mission,

Same’s my grandmother, never went.
But my mom,

Don’t know nothing about her.

She died when I was two years old;
Didn’t get to know her.

The other elders,

I spoke with them.

One time an old lady,

She looked at me,

“You still remember your language?”

I said, “Yes.”

She said, “Look at those girls,

They’re darker than you,

And don’t want to speak their language.”
“Oh my,” I says, “guess they’re too proud.”
That’s all I could say.

Down Musqueam way,
That’s one other place

relatively late age of nine years and having
stayed there for a relatively short period of
five years may have been the circumstances
that allowed her to preserve the language in
her thoughts. When she came home from
Mission, Yémalot was able to speak with the
elders who escaped the residential school
experience and who could still speak the
language. They were amazed that the younger

Yomalot still had the language.

Y6malot would encounter yet another
challenge associated with her speaking the
Hulg'eoréllonlanguage; this time, from her
relatives in Musqueam who spoke another
dialect of our language. Her dad was from
Musqueam and “signed up Chehalis” so he
could marry her mom. His family and
community members teased him for having
adopted the language of his wife. “They just
found it so funny because they said up here

our words were so flat.” Yémalot accepted
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I used to be criticized

Because I spoke up here.

And when I got down there,

I says, oh “Ewe, A'a”

And they asked me something,
“Li”and “O, taw”

Oh, my goodness sakes, this thing!
And it’s different, hey?

But we understood each other,

Just the dialects was really different.
She used to say, “Eweg Fi-1,” to me.
Copying this language up here,
And down there, instead of saying £,
We’d say 7”. That’s a difference.

My Dad come from down there.

He came up to Chehalis, married my Mom,
And had to sign up Chehalis.
Grandfather wouldn’t let my mom go.

He had to stay in Chehalis

If he wanted to marry my Mom.

His sisters and brothers used to tease him,
Asking him if he talks like that now.

They just found it so funny

Because they said up here

Our words were so flat.

Well, I didn’t mind because

They're both my people.

Down that way’s my people,

Up here’s my people.

And we understand each other too.

I was so used of that language,
White language.

Only time I spoke Halq'eméylem
Was when I met older people,
And I'd speak our language.

My oldest daughter,

She spoke Halq'eméylem.

I used to talk to her,

And so did my husband.

He was a Halq’eméylem man, too.
Grew up spealing the same language, yeah.

the teasing, “They’re both my people, down
that way’s my people, up here’s my people,

and we understand each other too.”

English overtook Halg'endylemvery quickly in
Stéls territory. Yomalot was able to speak our
language, but only with the older people who
hadn’t lost it through the residential school.
And though she spoke Halg'englemto her
oldest children, their Halg'ergylemfaded away
with the use of “this White language.”
Yé6malot had bome witness to the swift
demise of our language, to where now our
young people, if they are fortunate, can speak

only a few words.

Yomalot offered her services wherever she
could make a contribution to reviving our
language. She contributed to transmitting the
language by teaching Halg’eméylem to the
young ones at Seabird Island where she

worked with some of the older pioneers,

many of them gone now. And though she
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Both my two oldest ones, they could speak;
I had my grandmother here.

She [daughter] remembered her words,
Even though she got married.

That faded away

Because of this white language, yeah.

We were just so deprived

Of speaking our language.

We got so used of it.

That’s how come our younger generations
Don’t know how to speak Halq’eméylem;
It’s very few words that they know.

My grandson here,

He can speak a few words.

Sometimes we challenge each other.

He used to go to school in Seabird too.
We used to go in there,

Shirley Norris and I, working up there,
Going from classroom to classroom.

The little ones, eh?

They catch up real easy,

And everyone can tell you

Their father and mother’s name,
Where they comed from,

Tell us how old they are,

And who they are.

Now, that’s the little ones.

We sit them around like that,

They could speak Halg’eméylem,
And that was really, really nice.

But whatever happened,

They laid me off.

I never complain,

Never ask questions either,

I stayed home.

Was *92, yeah, somewhere around there.
Two, maybe three years.

I just stayed home,

Cause it’s the way I am.

When they tell me they don’t need me,
I don’t ask them why or how come;

many of them gone now. And though she
really enjoyed her work there, she eventually
got laid off without knowing why and didn’t
ask. Nonetheless, the word was out that
Yémalot was available to help in any way she
could, and soon was called to work with S7:4
Shxueli. “T've been there ever since,” she says.
This would have been during a time when
Coqualeetza and S74:/6 Nation split, and
Coqualeetza and S7:45 Shxuel{ became

separated from each other’s work in the

language.

After witnessing the demise of our language
to a point of near extinction, Yomalot now
bears wimess to the emergence of a renewed
interest by community members in leaming

our Halg'erélonlanguage. Her nieces and

nephews are asking questions about the
language, and “can speak more words than
they ever spoke.” S#:/6 Shxueli students are
teaching Halg'eré)lem from Langley to
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When I came home, and I told them
I could speak our language,

If they needed me, I was available.
But they never did call me;

I wasn’t going to just go in.

I’m not that kind of a person

That just pushes herself in.

At Seabird, I worked with

Amelia Douglas, Edna Bobb;
They're both dead.

And Elizabeth Herrling, Shirley Norris
(Julian)... and Tillie Gutierrez.

We were doing what they

Are doing here now.

We worked in one room...

The cultural building.

Jetf McNeil, yeah, he was the one
That phoned me, asked me,

“What are you doing?” he said.

I says, “nothing,” I says,

Tust sitting around home.”

“Well, how would you like

To come with the language, here?”
“Ob-h,” I says, “Okay,” I says.

“I live alone, and I’'m my own boss.
So, how can I get there?” I said.

“I’ll come and pick you up,” he said.

That’s when I got started up there, yeah.

When I started with St6:16 Shxweli,
They came and got me.

Didn’t tell me nothing;

Just told me to go there.

It was the early one, down Skowkale.
I told Tessie, I says,

“I'll help all T can,

Won’t hold nothing back.

I’ll tell all what little I know.”

So, I've been there since,

After Tessie told me,

Straightened me out.

Chehalis and elsewhere. And Yomalot’s
greatest rewards? “Every time I see there’s
[Halg'eméylem language] graduations

... always feel like what we’re doing, it’s not
lost, yeah.” But despite the gains, Yomalot
would really like to see more people become
unafraid and unashamed to take a step toward
leaming Halq’eméylem. She provides
encouragement to the young people,
affirming to them that our language comes
from the Great Spirit. Yomalot reaffirms the
importance of the relationship between
Halq'eméylem and our St6:16 identity.

“Halq’eméylem is us,” she says.

Yomalot has seen the stxemetfect set in so
strongly in her lifetime to a point where kids
even today want to deny their Indian-ness.
Knowing our language, our identity, who we
are, where we come from can change the
stixemeffect back to sn@li:lh, to where we can

be proud to be S7:4, to be First Nations on
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My nieces and nephews

That never knew how to say words,
And they speak it,

Though they don’t come to the classes.
That’s really good.

When I get to the smoke house
And sittin’ around,

They ask me questions,

Really interested.

They can speak more words

Than they ever spoke.

Some of our students is

Teaching up that way,

Right down towards Langley.

I think that’s just great.

And even in Chehalis

That never bothered before,

Leamt the words too from over here,

The ones that’s teaching up Chehalis, yeah.

They still come to me, get

All land of informations from me,
Take it back to Chehalis.

Yeah, They still agoin’.

There’s a bunch of these Charlies up there,
And very few Leons.

I got some cousins there;

They can speak the language.

I don’t know if they ever go and try
Help with the language.

I never asked them if they do.

I used to baby-sit them when

They were winy babies.

They spoke then.

Rewards?

Every time I see there’s graduations,
[From Halq'eméylem language classes]
Ifeel great, really great.

I always think what we’re doing,

It’s not lost, yeah.

That’s my greatest thanksgiving

this land. We are connected to this land,
through our language, through our ancestors.
“When other people hear you talking, they
know where you come from,” she says, and
“I'm proud of my language, myancestors. I
want to keep up what they taught us.” And
keeping it up is important for the children,
“So they know who theyare,” says Yomalot.
Yémalot remembers the taunts of long ago,
when her dad would become angry at being
called “you bloody Siwash.” But Yomalot
doesn’t get discouraged, even after all the
staxemeffect she has witnessed. She remains
strong in her convictions in the worth of our
language and provides support and
encouragement to all who are struggling to

leam even one word of Halg'eméylem.

When Yomalot speaks in Halg'eméylem, she
understands the meaning of words the way
they were designated within the cultural

environment from which they were created.
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For all of them graduating,
That’s when I’'m happiest,
Seeing them graduating, yeah.

I really would like some of our students
To speak up,

Don’t be afraid of your nationality,
Ashamed of your language,

Speak up, and if you make a mistake,

It’s fine, because you're leaming.

Leam by your mistakes;

Don’t be ashamed if you make a mistake.

Ohhbh, I do hope, really hope, hope to God
That our language would come back.
One of them came and asked,

“How did we get this language?”

I says, “You were bom with it.

People got different languages

When Noah’s Ark landed,

And the people started to build

A tower to heaven.

The Great Spirit got angry,

Tore down the tower, and

Gave everybody a different tongue.”
That’s what I tell the ones when they ask,
“How did we get our language?”

We always had our language.
Halg’eméylem is us.

I tell my little grandchildren,

“Don’t be ashamed of who you are.”
Some of them was saying,

“We’re not Indians.” I say,

“Do you think you look

Like them White people, up there?”
They have no answer for that.

“Don’t be ashamed of your language,

Of who you are. We are the First Nations,” |
tell them.

What I always say,
“That’s our identity, our language.”
When other people hear you talking,

She understands the cultural teachings
imbedded in the language. She discusses the
root word, “mexw” that denotes the
mterconnectedness of all things. “That one
little word, “mexw,” it means so much, “she
‘says. The “mexw” is often applied to person
or people, such as in Xwélmexw, the word for

Indian or First Nations people.

“Mestiyexw is people. Smestiyexw is spirit,”
says Yomalot. Applying how one creates a
noun in Halg'eméylem, “mestiyexw” is “to be
a people,” and by adding an “s” at the
beginning, turns it into a noun. In this case,
that transformation to “smestfyexw,” or
“spirit,” can be interpreted as being the
essence of the person and is in effect the
essence, or spirit, in all things. Yomalot is
entrenched strongly in her spiritual
understanding. She says, “Without
smestiyexw, I often think my spirit must get

awfully tired luggin’ me around sometimes.”
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They know where you come from.
“Oh, she comes from that place.

She comes from Upriver.”

That’s how we identify ourselves.
When you go up country there,

And they hear us talking,

Oh, they come from down

The lower mainland.

And up that way, they hear us talking,
Oh, it’s Stswelt talking,

They come from Stswel,

That’s the Douglas people.

[Port Douglas Lillooet]

I speak a little bit of their language too.

I am proud of my language, my ancestors.

I want to keep up what they taught us,
All the things right and wrong,
Different things in our language.

We should teach our children too,
The right word and the wrong word,
So they know who they are, yeah.
That’s very important.

Sometimes the white people are harsh,
They called us Siwashes.

I often wonder too,

What does that mean?

Went and got my dictionary,
Going to look it up,

Something else comes up.

Sull never found out

What Siwash meant.

Dad used to get really

“You bloody Siwash,” somebody
Told him that one time.

Joanie, she comes out,

“I leamed a new word today,”

She’d holler it out.

Like one of our ancestors,

And he used to say,

“Don’t get discouraged of what you hear.

Ybmalot never fails to express her gratitude
for the Creator’s gift of spirit and “for all

things he has given us.”

Yomalot easily explains nuances in
Halq'eméylem words, such as in “Eyqwlha”
and “Y:wqwlha, ” words associated with the
term “beautiful.” She provides examples for
the use of Eyqwlha which refers the
“goodness” of something denoted by the root
“Ey.” “Eyqwlha te sqwelqwels, News is very
good.” The term Y:wqwlha, however, refers
more to a sense of “awe” about something.
“Like, maybe you have a nice jacket,
something nice, or you're cooking and you
show it. Somebody would say, Yi:wqwlha,

and that’s very nice, yeah,” says Yémalot.

When she observes spiritual work being
conducted in English, she observes, “The
teachers tallking English to them, theyre

teaching English.” In effect, she believes they

are being taught English culture by way of the
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You gonna remember one word
In all the teachings, and just be happy
You learned this one word.

You accomplished something, there,” yeah.

Mestiexwmeans people.

Snsstijecy 1t's spirts.

I told a few that “»2xw is one word.
It’s a ending of slhénexwy rain,

And tdrexwis the earth we walk on,
And kugnidexwis the word “root,”
Root of all things.

And the slhéraxwis the rain,

The water that we live off,

And the Xudnecwis the people, yeah.
That one little word nexy

It means so much.

Koyilerexw he came and asked,
When he took that name,

Wanted to know what Koy#enexwmeans.

Koydleis a container.

You’re a container,
You contain lots of things. .
And nexwis the thréxwyou walk on,

And the kugndecwis the root of all things.

And you wouldn’t think so,

But even the animals come from necw
I says,

Everything we eat off,

Work on,

Live on,

It’s all that, kuériecw

And that slhérexw

It s the rain that comes down

And waters everything we possess.
Without that water, you cannot sutvive,

I says, that to Kopilerrexw

Mécupp? Yeah, well,

That’s what you grew off your mother,
Growing, growing, growing.

Without that, I don’t kmow

How you would have eaten,

are being taught English culture by way of the
language, which cannot easily represent
Halg'enrgylemways of understanding the world.

Yémalot shared privately with me a story

about the meaning of a word that is used in a

spinitual context. I am not at liberty to
disclose the story though Yémalot had not
indicated at the time that it would be taboo to
share more broadly. Later, when I met with
her to ask about the approprateness of
sharing her story, she stated that 1t was a
private story and others might not like it to be

shared in this public way.

Yémalot hopes our language will be revived.
“It’s our future, great grandchildren coming,
they shouldn’t be lost.” And Yomalot bears
witness to her own great grandchildren who
now speakto her in Halg'oréjlen She knows
what it is like to feel lost, as she had felt a
tremendous sense of loss during her

experience in the residential school where
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When you were growing.

Oh, yeah. Mexw that’s everything, eh? *

But that’s in the beginning

Of everything, there.

That’s the n2cy that’s you're growing, means
you're growing.

Yeah, right from the beginning.

Words are not just words.

That’s just give to us by the great spint.

Without smestiextg I often think
My spirit must get awfully tired
Luggin’ me around sometimes.
Because it’s what it is, our spirits,
And our spirits leave our body,
Then we’re dead.

That’s our Creator’s gift, things like that.
I never go to sleep

Without thanking the Great Spirit
For all things he has given us.
That’s one thing I never do,

Is go to sleep without thanking him.
And that’s the first thing I do

In the moming, is thanking him
For the new day, and thank him
For looking after each one

That is traveling to their destiny,
Things like that,

Watching the children,

Watching the sick,

Especially the helpless ones.

That’s one thing I never stop praying for,

Thanking the Great Spirit for all that.

Oh, yrugubha,

That’s when you're proud of something, y#g
Like, maybe you have a nice jacket,
Something nice, or you're cooking

And you show it. Somebody would say,
Yéirugulba, and that’s very nice, yeah.

l‘z ygudha, that’s lots of different things too.
Ergulha, You could be saying,

who she was as a Halg'ortylemspeaker was
disdained, and where she made a pact with

herself to never, never, never forget her

language. “I was going to be stubborn... ”

says Yomalot. -

* Galloway (2002, p.c.) states that Yomelot’s
interpretation of the nzxw is a folk
etymology, not completely shared by the
elders he worked with, or by linguists. Mexy
he states, is not a separate word, nor is it the
same as mexw. The -nexwending means
“person, people” in most cases (Le. xwdnecw),
and, he states, no other elder reported it in
téméewto him in thirty years.
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| It’s very good, you did very good,
Things like that, égulh,

It was very good you said it,

Or he was very good telling us,
Enerulha te sqrueliughs,

News is very good.

And if somebody fed you,

O Erqulha te s dlbuels,

Oh this food was very good, yeah,
Things like that.

It means lots of different things.
Even if you're talking about
What they created,

Oh, her work was very nice.

Halg’eméylem is very important to me,
It’s our future.

Our great grandchildren coming,

They shouldn’t be lost.

I hope this keeps up, on and on.
Sometimes I talk to my little one, and say,

“Oh, I hope you gonna teach this language.”

When she comes in the door,
She goes, “Ld-aw épo.”

When she was two years old

She used to come in and say that.
Now she comes in,

“Ldw 1 missed you Grandma.”
I’m her Great Grandma.

In the smokehouse, now,

Sometimes they call me to say something,
Because they don’t know how to say it.
And lots of things they're teaching

Our teenagers, our young men, young girls,
Even though in their twenties;

But they're still very young.

They don’t know how to say this,

Don’t know how to say that,

And they should know what they’re doing.
A long time ago, 30/40 years ago,

When one old lady was still alive yet,
They were teaching these new dancers.
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And listening to them,

I told this old lady,

“Kutliterrgd kwn te fus,” (“The teaching is in
the English language anyway,”)

I says.

“ Aww, my,” She says,

Tapped me on my knee,

Looks at me and she started to laugh.
She says, “It’s true what you said,
Xue'tt kuthe squiqual,” she said.

“A long time ago,
When they’re teaching these young
Dancers, they were taught all our culture,
What they’re not supposed to be doing,
What they supposed to be doing.
And it’s a-all in English,
No more Halq’eméylem words,”

I told this old lady.

I was pretty young at that time.

“The teachers talking English to them,
They’re teaching English,” I said.

The old lady, she says, “ Agh,” she said,
“It’s true what you’re saying.
They do 1t in English way
Instead of a Halg'eméylem way,” yeah.
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Chapter 8

DESSERT OF WILD STRAWBERRIES

I began this labour of love in 1998 to tell the story of St6:16 community’s drive to revive our
Halq’eméylem language despite predictions made for its extinction, to document what
Halq’eméylem revival means to a community who believe that without our language we will
cease to be a unique people. To answer this question, I examined the experiences of nine
individuals involved in leamning the language in order to transmit it to others. My questions
were aimed at finding out what Halq'eméylem renewal means in the context of their lives.
More specifically, I set out to determine how specific events in the context of peoples’ lives
illustrate what is meant by:

1. language is central to cultural identity

2. language enhances self-esteem and pride which promotes effective

social adjustment,

3. language expresses the worldview of its speakers
These promises, promulgated in the St6:16 Halq’eméylem language mission statement, indeed,
have shown to be manifest in the lives of the Halgeméylem revivalists as illustrated in their
“poetic monologues.” 'The story of what happened to Halgeméylem, and to all Abonginal
languages, is a story all Canadians need to know and understand in order to support our efforts
morally and financially to revitalize them and to celebrate bringing the gifts inherent in our

languages home to the people, and to all Canadians so we can all bask in the splendour of their

beauty.
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The co-researchers’ stories in this study have shown how strongly they feel about leaming the
language, how it transformed their lives from st’xem, not knowing who they were as Sté:16
people, to sn2ld:lh, growing in knowing their St6:16 identity and worldview through language
revitalization. Their stories have shown how the Halq’eméylem revivalists bravely transcended
their fears, ansieties and insecurities associated with the language work.  Their stories have
illustrated their intense commitment, sacrifice, and tremendous personal effort to leamn and
teach Halg'eméylem, to use it in their daily lives, and to transmit it to the next generations.
They have shown a deep reverence and spiritual understanding of the precious Halg’eméylem

knowledge over which they have become stewards.

Though each of the co-researchers’ experiences with the language are unique, our collective
experiences as St6:16 people reflect a holographic quality where the whole is reflected in all the
parts. Historical developments, such as Canada’s assimilation aim, and the demise of our
language and cultural traditions, are reflected similarly in each co-researcher’s story. I coined
the term “st’axem effect,” to refer to the effect on St6:16 people when we do not know our
history, do not know our culture; and how the st’axem effect hurts our sense of identity.
“Becoming smela:lh” refers to reconnecting with our history, language, and culture to rebuild

a swong sense of identity in being Sté:16, “becoming worthy.”

'The “poesic monologues” reveal how reconnecting with our Halq’eméylem language through
the various means illustrated can serve to bring healing to our community, to bring pride in
our identity, strengthening what it means to be Sté:16 , to be “people of the River.” Fora long

time we did not know how it was, or why, that even though our skins were brown, and we
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were called “Indian,” we spoke “thatwhite language (Yomalot).” Even “white” people had no
idea of what had happened to us. They would ask, “Do you speak your language (Koyalemot,
Xwelixwiya)?” The situation was confusing for everyone. In this way, the hurt of one people
hurt all the people. We are coming out of a dark era, acknowledging and facing what
happened to our language and culture, and our rightful Sté:16 identity is resurfacing. As

Xwelixwiya states, “It just has to burst through!”

The elders have watched the world of Halg’eméylem diminish swiftly before their very eyes,
swiftly slipping away to be replaced by English. Of all the participants, the elders, who have
once seen the language flourish, are the most skeptical that it will become fully revived again.
Siyamiyatéliyot has been involved in the work of Halg’eméylem renewal for thirty years and
has witnessed only a few people become moderately fluent speakers of Halq'eméylem. That
unfortunate fact is fair grounds for skepticism. Siyamiyatéliyot and Yémalot have seen people
struggle with uttering even a few words and phrases in Halg’eméylem. Nonetheless, they never

fail to give themselves to the work of Halq’eméylem revival; they never give up.

We can be grateful to Yomalot and Siyamiyatéliyot who shared their experiences of how they
managed to “put it (Halg’eméylem] away (Siyamiyatéliyot),” despite the residensial schools’ aim
to make them forget Halg'eméylem, and to forget that they were Xwélmexw. Because of their
tenacity, their “stubbomness (Yomalot),” we have been able to arrive at the level of
development in Halq’eméylem revival we are at today. The elders were determined to keep
Halq’eméylem alive inside their minds and hearts, while it swiftly slipped away all around them.

We raise our hands in thanks and respect to them for their great feat. When Halq'eméylem
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revival began in the early 70s and beyond, the elders stepped forward and dedicated their lives
relentlessly and unconditionally to this important effort. Their love for the language and the
people shines through in their work and in the words they shared.

The elders are the main source of inspiration for the Halq’'eméylem revivalists who are picking
up the language, to “put it away” in their own minds and hearts for future generations to
come. The new Halq’eméylem revivalists, all who are leaming Halg’eméylem and transmitting
what they know to others, look to the elders for solace when the cause seems unattainable, or
difficult. They are ever inspired at how the elders never quit though difficulties may anise.
These few elders who remain who are fluent in Halg’eméylem will be gone one day soon. This
knowledge strikes fear in the hearts of the ones charged with carrying the language forward.
The Halq’eméylem revivalists will then be on their own. They are the ones who will bear
responsibility for taking the breath of our language from the remaining fluent elders and
breathing it into the young ones coming up. This realization saddens the hearts of those who
have gained so much from the elders, who yet feel like babies, worned whether they can stand
alone without the support of the fluent elders. It is they who must now stand up and support
the legacy of the elders and ancestors, though at this time they may feel wobbly in the knees.
“It’s a race against time,” says T'it’elem Spa:th, who is leaming what he can of the language in
any way shape or form. Nonetheless, the spirits of our ancestors and elders will carry on in the
Halq'eméylem revivalists through work conducted over the past thirty years to preserve the

voices of our ancestors on tapes and CDs, now available in the St6:16 Nation Archives.
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The Junior Elders, baby boomers, are the wamiors, promoters, supporters, champions of the
language work. Theyhave lived long enough to be wise, and to direct that wisdom to work for
the common good. The younger Halq'eméylem teachers look to them for their leadership and
experience. 'They may not have the benefit of gaining full fluency in the language for
themselves in their lifetime, but they will be good role models and show the younger ones that
it is worth their time and effort to leam Halg’eméylem and to be proud of it. They will make
every effort to leam what they can, especially if the recordings of the elders made 1970-2002
can be made transformed into more accessible leaming tools. In many ways, they have come
to terms with the hurts of the st’axem effect. They can be patient with the time it takes to
remember and honour the legacy of language and culture passed on by the elders and

ancestors before them.

The Parents with children at home are the most hopeful for a future that will include
Halq'eméylem being spoken by their children and grandchildren. These are the ones who will
be canrying the responsibility for the revival of intergenerational transmission of Halq’eméylem
as they teach their children in the natural settings of their homes. They are bursting through
the old st’axem stereotypes with a passion, so their children and grandchildren will know who

they are as St6:16 people, as people of S’6lh Téméxw.

As each Halq’eméylem revivalist grows in the language, it creates a nipple effect of first an
acknowledgement that our language is worth speaking, then arriving at a place of being able to
put those first words on our tongues, and healing our sense of who we are as St6:16 people.

The first seeds were planted dunng the earlier Skulkayn Heritage Project days when elders and
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other community members determined that something needed to be done to document and
preserve the language. Halq’eméylem “burst through” the hard seed with the work of the
Coqualeetza elders, and with the help of linguist, Brent Galloway, who continues his work in
the revival effort today. Some of the seeds began to bloom with the establishment of the early
Skowkale Halqeméylem Language Immersion Program. The only requirement of the
participants was that they have a desire to leam the language to become teachers of the
language. Some twenty people stepped forward to “hold up” the language legacy left from the
elders and ancestors, to “put it away” in their minds, and carry it forward to future generations.

The Skowkale Immersion project spawned four Halq’eméylem levels for community members,
and more seeds were planted. The Skowkale Immersion Program developed into the St&16
Shxweli Halq’eméylem Language Program which houses the community Halq’eméylem levels,
and expanded to offer further training for Halg’eméylem revivalists. The effort experienced
growing pains; they were breaking new ground with each new initiative. However all of their
efforts came together, and the people established “a movement afoot (T’i’elem Spa:th)” “to

pick it [Halq'eméylem] up,” to “hold it up again (Tyrone).”

The language, embedded in the collective memory of St6:16 people, feels natural to them. “It

» <«

seems natural today (Tyrone,),” “it wasn’t anything different; it was just the way mom said
things (Epelel).” Even a few words and phrases heard in times gone by was enough to give
some people a strong sense of the language and its sounds. What little was spoken, was
remembered as being spoken with a great deal of pride, “when they talk, they strut,” says

Xwelixwiya. ‘This little bit of language shone through the st’axem effect in some cases,
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planting a seed of St6:16 identity that with a little nourishment and enlightenment, grew into

the Halg’eméylem revivalist movement we see today.

The challenges of Halg’eméylem revival are many, but not so insurmountable that they cannot
be overcome, and the learning curve is great. It is difficult to leam a language when there are
so few people in the entire world one can talk to, and when there are so few easily accessible
text and audio-visual resources upon which to draw. The work needs to be concentrated with
much sacrifice from the ones who take it on. It’s a noble and honourable effort and often not
greatly appreciated by others outside the work. It will not be fully appreciated until
Halq’eméylem revival comes to full fruition. Everyone will be able to see and appreciate the
beauty, power and wonder of the rich heritage embedded in our Halg’eméylem language.
More people will begin to understand and appreciate the work and sacrifice of the
Halg’eméylem revivalists, and the revivalists can feel full satisfaction with themselves for the

legacy they are carrying forward for the elders and ancestors.

The fluent speaking elders can appreciate deeply how our St6:16 culture and worldview is
embedded in our Halq'eméylem language. This knowledge is being passed on to the rest of us
today, how our land, language and selves are inextricably interrelated, how spirit permeates
everything and how these concepts are expressed best in our Halg’eméylem language. When
we begin to understand these precious gifts, our hearts soar, our emotions are stirred, and we
feel the healing of coming to know ourselves as Sté:16 people, River people, as Xwélmexw.
We become knowledgeable in how to express our love and affection for our people and for

Riverways, through our songs and prayers in Halg’eméylem. We come to leam that respect is
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the fundamental philosophical value that ties all things into one interrelated creation.
Halq'eméylem is being spoken today in this Riverworldview. People are introducing
themselves using Halg’eméylem names, talking about their history, saying who they are related
to, where they are from.  Events are being opened with prayers said in Halq'eméylem;

Halq’eméylem is used during traditional ceremonies. People in $’6lh Téméxw are addressing

each other informally when they meet, and speak what they know to each other.

We have gained immensely in our understanding of how our culture is embedded in the
language, yet we know that a tremendous amount has been lost, so much so that some fear
that in learming to speak our language, “instead of being unique St6:16 people, we’ll be people
who speak Halq’eméylem (Tyrone).” Yes, with what was lost, we will indeed “lose a part of
our identity (Tyrone).” But, on the other hand, it is not all lost, and we will surely have
captured the important essences of meaning in our language. We need to come to terms with
managing our ancient, yet persistent language, in a contemporary context, in a context where
settler languages have prominence over ours, and in a context of global communication where
endangered languages draw little, if any, attention. Maybe our language will evolve into a kind
of “Halq’eméylish” as Katelila describes the prospect, and she is perfectly comfortable with the
idea. Languages do mesh, but this does not mean that they must necessanly lose their

uniqueness.

The new speakers and teachers of Halq’eméylem are sometimes criticized for not speaking the
language correctly, or for pronouncing words incorrectly. Again, it must be remembered that

we are Halq’eméylem babies at this stage. The Halq’eméylem revivalists understand fully their
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limitations with the language. Further, it must also be remembered that languages evolve.
English today, for example is not spoken the way it was 100 years ago. We have new
terminology, new slang, and so on. What was considered incorrect speaking at one time is
now considered acceptable in certain circumstances, or is defined as a common usage in
contemporary times, ie. “ain’t.” We cannot say that “ain’t” ain’t in the dictionary anymore
(chuckle). Bringing new contemporary terminology to the Halg'eméylem language will be
challenging for the Halq'eméylem revivalists. Though challenging, it is not necessarily so that
these changes will diminish the uniqueness of Halq'eméylem in any way. Our ancestors were

creative in developing our language; we too can be creative.

Some of the challenges to Halg’eméylem renewal refer to the new technological terms that are
being created at a fast pace in our contemporary times. And though we might bemoan the ills
of modem technology, it is modem technology that may be a boon to Halg’eméylem
revitalization. We can now digitize the elders’ words for posterity. We can listen repeatedly to
the same words and phrases over and over; we can jump around from one word or phrase to
another easily on a CD ROM™ We can even see animated images that show us how our
physiology works when we make certain sounds.”” We can make learning Halq'eméylem fun
with games on CD ROM.*  These kinds of resources have been developed. We can put

Halgeméylem on the web to create greater accessibility of the language” “We got

24 Seabird Island Community School. (2001). Chéléle. An interactive CD ROM.

25 §i4:15 Nation. (2001). Halg’eméylem Sounds. An interactive CD ROM developed by the Sté:16 Shxweli Halq'eméylem
Language Program. Illustrated by Catherine Burton, Programmed by Jason Forseth.

26 Stérl6 Nation. (2000). Spirit of the St6:16. Interactive CD ROM designed and developed by Strang Burton.
27 Gerdts and Compton (2002) Native Peoples, Plants & Animals: Halkomelem. www.sfu.ca/halk-ethnobiology:
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technology, so why can’t we use those on-line,” says Katelila, “So every day I check my
hotmail, 'm doing Halq’eméylem, signed “¢’ sijiye, your friend.” We can use the technology
that our children are becoming ever more expert at using; we can involve children in
developing technological resources. And it is ultimately the children, their future children, and

their children’s children, that we remember when we make the sacrifices that we do today,

remembering the sacnfices and challenges our elders and ancestors had to make.

Not too long ago, fluent elders were placed with young children and youth in the schools to
teach them Halq’eméylem. Though the children’s parents did not have the language to
reinforce it at home, the language the children leamed will have remained protected in the
seeds that were planted, to emerge at a later time when their interest in Halq’eméylem grows.
The young ones at the time, exposed as they were to Halq’eméylem, will have established some
familianty with the sounds, words and phrases in Halq'eméylem that will help them along
when they later become “hungry for the language.” The efforts were not in vain; though an

intergenerational gap in language transmission needed to be addressed.

As a result of all the ;;ast work and sacrifice, Halg’eméylem is being taught to children on
many fronts - in two Kindergarten classrooms in the Chilliwack School district; in Headstart
programs; at Skwah, Matsqui, Sumas, and Chawathil Bands; and at Seabird Island and Chehalis
Schools. Most importantly, we can see that Halqgeméylem is being transmitted from parent to
child in the natural setting of the home.

I teach my own kids. Sonetines they’re not good. I nean like I scld them  E nétha!
Enet! I voud tell them, St down Katelila
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When we first want to leam Halq’eméylem, we usually want to leam it for our own sake, to
connect for ourselves a sense of who we are, to become healed and whole as St6:16 people, as
Xwélmexw, as People of the River. The greatest reward for Halg'eméylem revivalists is to see
the fruits of their labour expressed in the children, who are echoing the legacy of our ancestors

as they speak, pray and sing in Halq'eméylem.

Conclusion and Iimplications

As a St616 researcher my ruminations throughout the study were based on my personal
experience of trying to understand the phenomenon of what happened to our language, and
grew into a passion to delve ever more deeply into understanding what Halq’eméylem means
to St6:16 people. My own experiences mitror those of the co-researchers in my study who also
wrestled with ambivalence over the issue of identity. What did it mean to be “Indian?” We
did not know any “Indian” language, or stories, or traditional ceremonies. At least, that was
the case for most of us for a period of time. Many of our people today continue to struggle
with these questions. We discovered we are St6:1o, that our language is Halq’eméylem, and
that there is a rich and powerful heritage attached to being St6:16. With this knowledge, we
finally came home to the River, to the Sté:16, and realized that we and the River are one

identity. Our language tells us so.

We have gained a brief glimpse of our Riverworldview and begin to feel intimately connected
to who we are as St6:16 people, People of the River. By reconnecting with our language and

culture, we can re-create Riverworldview into its meaning for us in a contemporary context.
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We need our Xuentiugd and Sxwixusypimto be made visible to our collective consciousness
once again, to be leamed by all our community members, and incorporated in all our
educational leaming environments. The young children especially need to leam the beauty and
wonder reflected in our language and culture, because they are the ones who will canry this
legacy of our ancestors forward for the benefit of future generations. Everyone can share our
pride and connection with $’6lh Téméxw in this Riverworldview way, appreciating the St6:16 ’s

contribution to the “full creative capacities of the human mind **”

An aesthetic approach in this study was useful for examining the St6:16 ’s Riverworldview
illuminated in the Sté:16 Halq’eméylem aesthetic, a culminason of thousands upon thousands
of years of invention, innovation and creativity reflected in the language. The implications of
Halg’eméylem revitalization is that the legacy of invention and creativity of a Sté:16 aesthetic
can continue on into the future. Kenny’s aesthetics was useful for framing the co-researchers’
role in their efforts to revive Halq’eméylem to achieve wholeness of identity for themselves as
individuals, continuing the legacy of interconnectedness and interrelationship with S’6lh
Téméxw. Once again, as in the holographic quality described earlier, achieving a sense of
wholeness for the individual St6:16 means achieving wholeness for a Sté16 people and

resurfacing the legacy of a whole Riverworldview aesthetic.

The elders have shown us how our identity is interrelated with the land. The chapter “S’4lh
Téméxw” explores this topic in depth. The elders have shown us eloquently how our identity,
culture and land are embedded in the language. The chapter “Singing the Robin’s Song”

28 Mithun, p. 189.
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explores how St6:16 worldview, River Culture, is expressed in our beautiful Halg’eméylem
language. The elders’ teachings and the Halq'eméylem revivalists® stories illustrate how our
language tells us about our relationship to the land, to each other, and to spirit in a
contemporary context. Understanding the St6:16 people’s Riverworldview of undeniable
interconnectedness and interrelationship with the land expressed in Halg'eméylem is critical to
negotiating Abonginal Rights and Land Claims, to reclaiming $’6lh Téméxw and all that it

represents.

Let’s now review Bauman’s classification that illustrated how Halg’eméylem is verging on
obsolescence. Ondy a few older adults speak the language fluertly. Yes, this is true for Halq'eméylem,
and the few elders we have are dedicated, committed and contribute tirelessly to the revival
effort. The language 1s not taght to dnldben in the hae. No, we cannot say this is completely true
anymore. 'The most important factor in making Halq'eméylem a functional living language is
transmission of the language from parent to child in the home. The Halgeméylem revivalist
parents are making this happen. A growing number of adults are leaming Halg’eméylem
through the community program and many of those people are teaching their children and/or
grandchildren. Parents and children in the Headstart Program are leaming the language.
Children who are leaming the language are forcing leaming on adult family members who
need to understand what they are saying. The worder of fluaz speakers dedines as the population
moeases. Yes, this is true at this time; however, increasing numbers of new speakers are now
working to become highly fluort in Halqeméylem through the Intensive Halg’eméylem

Language Fluency Program. Students in this program dedicate five hours a day five days a
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week to learning Halg’eméylem to become fluent. English is the preferrad language in most sisuatiors.
Yes, English continues to be the language of #se in most situations; however, “preferred”
might not be the right term here. Many Sté:16 youth would choose Halq’eméylem over any
other language as their second language requirement in school. With greater opportunities to
learn and use the language, Halg’eméylem will be the preferred language of use for many
people. There are ntramil literacy skills (reading and witing) armong fluort speakers. Yes, this is true.
We have few fluent speakers who are also literate in Halq’eméylem; however, the movement
toward creating highly fluent speakers includes literacy skills, and use of modem technology.
Participants in the Halg’eméylem linguistics classes, offered through the SFU and Secwepemc
Cultural Education Society, gain intricate knowledge in the analysis and structure of

Halq’eméylem; they learn how to read and write in the language.

This study concludes that Halg’'eméylem is a viable part of modern Indigenous Lifestyles. The
Halg'eméylem revivalists are making it happen, as they work diligently and tirelessly at
reversing the wend toward its extinction. Dunng the relatively short period of time since the
Skulkayn Heritage Project was established thirty years ago, St6:16 people have persisted against
all odds to develop a multi-dimensional Halq'eméylem revival movement to “hdd onr larguage
high.” Sté:16 people are speaking Halg'eméylem throughout S°6lh Téméxw, echoing the spirit
of our ancestors, echoing the spirit of the River, the St6:16. The Halqeméylem revivalists’
stories have shown us that leaming our Halg'eméylem language reconnects us with our

Riverworldview aesthetic, restoring us to wholeness as St4:16, people of the River. Yz /
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The implications of the fledgling Halg’eméylem revival effort are that much work still needs to
be done to revive our language, and that we need the means to keep the momentum going do
it. We need to escalate the work of recording our elders speaking onto audio and video media,
so that future generations can enjoy the full benefit of experiencing our language in its purest
form. The esisting audio taped resources need to be transformed into accessible leaming
resources available to all St6:16 community members. Halg’eméylem needs to be taught in all
the schools on our traditional Sté:16  territory, and resourced with vibrant, engaging curriculum
materials utlizing the best language leaming practices known. Halg’eméylem on Sté:16
territory requires the same attention and recognition as French, and considered equal to
English and French as an official language, and equally financially supported in the school
system. We need to hold the Halq'eméylem revivalists in high esteem by ensuring that they are
provided with the best language training available and are supported generously to allow them
the freedom to pursue the highest levels of Halgeméylem fluency possible. Greater numbers
of highly fluent speakers will enable the possibility of establishing language nests similar to the
Maori in Aotearoa. Highly fluent speakers with high quality training in language teaching will
enable the possibility of establishing Halq’eméylem immersion schools such as the Chief
Atahm School. More importantly, we need adequate resources to mobilize programs to raise
the consciousness of every St6:16 man, woman and child, of the benefits of learning

Halq’eméylem, and of how it can restore wholeness to our identity and self-esteem as Sté:16

people.
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Our Halg'eméylem revival efforts need to be financed comprehensively and continuously
until we arrive at functional fluency in our communities. It is our Abonginal right to speak
Halg’eméylem, a right that was taken away from us through Canadian legislation and policy for
which our leaders must seek redress through treaty negotiations. The Canadian government
has a moral responsibility to justly compensate the loss of our language by financing it until it
is revived to our satisfaction and can be maintained for the benefit of future generations. Our
leaders could benefit by being trained in Halq’eméylem in order to gain a deep understanding
of how our language identifies us as the people of S’6lh Téméxw, and to understand how
thousands of years of living in a sy with relationship with the land is evident in the waywe
name our places, sacred sites and the flora and fauna. Our Halq’eméylem language was bome
of the land; this knowledge serves to strengthen our land clims, our claims to S$’6lh Téméxw.
By leaming Halq’eméylem and its intricacies, our leaders will be able to advocate for what we
need to maintain our unique St6:16 identity embedded in our Halg'eméylem Riverworldview
aesthetic. By reviving our Halg'eméylem language, we serve to strengthen the individual

St6:16, our families and communities, and society in general. A-lexwie Stilo Skoovel
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Letter dated November 13, 2001 to co-researchers requesting their feedback
on how their data was presented.

307



February 10, 1998
Gwen Point, Education Manager
Sto:lo Nation
5 - 7201 Vedder Rd.
P.O. Box 280
Sardis B.C. V2R 1A7
Phone: (604) 858-0662
Fax:  (604) 858-7692

Dear Gwen,

I am pursuing doctoral studies under special arrangements with Simon Fraser
University. My proposed topic of research is “Sto:lo Halq’emeylem Language
Renewal.” I was inspired to pursue my topic while participating in the Linguistics
course with the students from the Sto:lo Shxweli Program. I was deeply impressed and
touched by the dedication of all the people involved in working toward reviving our
language. In the Anthropology course that Gordon Mohs is teaching, and I am
participating in it as well, students expressed how important learning the language has
been in their lives. I have read about why it is important to revive our language, about
what can result from the effort (i.e. increased self-esteem, connection to culture) and
about what we can do to revive an “endangered” language such as Halq’emeylem. I
then thought how useful it would be to know what the Sto:lo Halq’emeylem language
means in the context of Sto:lo peoples’ lives today, which has become the main
research question I want to pursue.

I am thrilled to be a part of this community phenomenon and excited about the
prospect of pursuing research on the topic I have chosen. I am proposing to use a
research method called “portraiture” which combines rigorous empirical considerations
with aesthetic expression, and is intended to be accessible to broader audiences than
just academy. I want to write a document that community members will want to read.
I had the wonderful opportunity of taking a course from Harvard Professor Sara
Lawrence-Lightfoot who developed the “portraiture” method.

I have just recently submitted my proposal to conduct doctoral work with SFU
under Special Arrangements, an arrangement which will allow me some flexibility
regarding course work and the such. I already completed two years of doctoral level
work at Harvard University. Working with SFU will be more convenient for me, and I
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believe there is more sensitization to what I want to do among the faculty considering
Secwepemc’s (SCES) affiliation and Shxweli’s affiliation as well. In addition, Dr. Jo-

ann Archibald who is a graduate alum from SFU has agreed to be on my supervisory
committee.

I understand that you are the person to contact in terms of getting permission to
conduct my research. Please advise me as to what I need to do. I will be in Chilliwack
every Friday taking two courses this term, and you can call me at my work number,
(604) 822-8942, or email me at egardner@unixg.ubc.ca, or fax me at: (604) 822-
8944. 1 Look forward to hearing from you at your earliest convenience.

Respectfully,

Ethel Gardner
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Norech 10, 199°¢ 2,
Research Project

“Without Our Language, We Will Cease to Exist as a Unique People”
STO:LO HALQ’EMEYLEM LANGUAGE RENEWAL,

In my study, I want to focus on the Sto:lo people of Coqualeetza and Shxweli who are
dedicated to reviving the Sto:lo Halg’emeylem language, and those Sto:lo people associated
with and affected by these initiatives.

My main research guestion is

e What does language renewal mean in the context of the peoples’ lives whose
language is being renewed? in this case, to the Sto:lo community.

The purpose of my proposed research is to tell the story of a community’s drive to revive
their language despite predictions for its extinction, to document what this effort means to a
community of people who believe that without the language they will cease to be a unique
people, and finally, to illustrate how this revival effort directly affects peoples’ lives. I want
to explore how specific events in the context of peoples lives illustrate what is meant by

language is central to cultural identity...

language enhances self-esteem and pride which promotes effective
social adjustment..., and

language expresses the world view of its speakers
(Siyamtelot,1988:2).

As such, I hope to reveal in what ways the language delivers the promises promulgated
in the Sto:lo Halq’emeylem Language mission statement.

Methods. The research method that I will use is called “Portraiture,” a method which
is
designed to capture the richness, complexity, and dimensionality of human experience
in social and cultural context, conveying the perspectives of the people who are
negotiating those experiences. The portraits are shaped through dialogue between the
portraitist and the subject, each one participating in the drawing of the image. The
encounter between the two is rich with meaning and resonance and is crucial to the
success and authenticity of the rendered piece (Lawrence-Lightfoot & Davis,1997: 3).
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St6:16 Nation Research Registry Purpose and Procedures

ABORIGINAL RIGHTS AND TITLE

Purpose

The purpose of the research registry is to ensure that St6:16 history and culture
are interpreted accurately and respectfully. All outside researchers pursuing
projects which may involve St6:16 Nation staff advice and/or participation
should be registered. Researchers who plan to involve St6:16 community
members should also register their research proposals with St6:16 Nation so
that we can provide guidance to ensure that interviews are conducted in an
appropriate manner, and to appraise community members of the nature of the
project.

Application Procedures

1. Upon request, the Archivist in the Aboriginal Rights and Title Department
(AR&T) will send the applicant(s) the St6:16 Nation Research Registry
Application forms. Completed forms should be returned to the Archivist along
with a cheque or money order for $20 (individuals) or $100 (companies and
organizations) to cover processing costs. There are no fees for Sté:16
community members.

All applications and fees should be sent to:

David Smith

St6:16 Nation

Bldg. #1 - 7201 Vedder Road
Chilliwack, B.C. V2R 4Gs

2. The Archivist will ensure that at a minimum of three appropriate staff
members are asked to review the request and to complete a Research
Registry Review form within two weeks. Titles of Research Registry topics will
be posted on a regular basis in the event that other staff members wish to
participate in the review process.

3. These reviews will then be forwarded to the appropriate Executive Director for a

decision on whether or not St6:16 Nation wishes to be officially involved in
the project.
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4. The Executive Director will send a letter to the researcher(s) indicating whether
or not their proposal has been approved.

5. At the discretion of the Executive Director, a teleconference or meeting may be
arranged between the researcher(s) and the Executive Director and/or the
reviewers.

6. A copy of the researcher’s final report should be submitted to the Sto:lo Nation

Archives upon completion.

For further information please contact the Archivist, AR&T.

Sto:16 Nation Research Registry Procedures 314 June 16, 1998



Sto:10 Nation Archives: Oral Interview Consent and Release Form

Acc. No:

TITLE OF INTERVIEW OR ACCESSION:

I hereby consent to the recording of
an interview of myself. I agree that this interview may be kept on magnetic tape,
transcribed, printed, and/or published by St4:16 Nation or its agents.

I understand that this interview will be kept by the St6:10 Nation Archives and will be
used in accordance with the policies and principles of the St4:10 Nation Heritage and
Archives policies. Any conditions on the use of this material are described below.

Conditions:

None

___T'would like a cassette tape copy of the interview and I reserve the right to correct or
add material to the interview within two months of my receiving the copied recording.

~___Other (describe):

Signed: Date:
Interviewer: Date:
Archivist: Date:

Date(s) of intervicw(s):
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SIMON FRASER UNIVERSITY

BURNABY, BRITISH COLUMBIA
CANADA V5A 1S6

Telephone: (604) 291-4370
FAX: (604) 291-4860

OFFICE OF VICE-PRESIDENT, RESEARCH

November 6, 2000

Ms. Ethel B. Gardner
322-7694 Evans Road
Chilliwack, B.C.

Vi 3wl
Dear Ms. Gardner:

Re: “Without Our Language, We will Cease to Exist as a Unique People:”
St6:1o Halq’eméylem Language Renewal

I am pleased to inform you that the above referenced Request for Ethical Approval of
Research has been approved on behalf of the University Research Ethics Review
Committee. This approvalis in effect for twenty-four months from the above date.
Any changes in the procedures affecting interaction with human subjects should be
reported to the University Research Ethics Review Committee. Significant changes will
require the submission of a revised Request for Ethical Approval of Research. This
approval is in effect only while you are a registered SFU student.

Best wishes for success in this research.

Sincerely,

e

Dr. James,R.P. Ogloff, Chair
University Research Ethics Review Committee

c C. Kenny, Supervisor

/bjr
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DESCRIPTION OF THE PROJECT

“Without Our Language, We Will Cease to Exist as a Unique People:”
Sto:16 Halq’eméylem Language Renewal

Contact: Ethel B. Gardner, Doctoral Candidate, Special Arrangements Program,
Simon Fraser University

Thank you for participating in an interview for the above entitled research.

In this project, I aim to explore how the near extinct Halq’eméylem language manifests in
the lives of St6:16 people today who are working to rebuild the Halq’eméylem language
into a functional, living language once again. This fall 2000 I will be conducting
interviews with participants, including elders, of the St6:16 Shxweli Halq’eméylem
Language Program. The St6:16 Shxweli Halq’eméylem Language Program is
administered under the St6:16 Nation which represents 19 of the 24 St6:16 First Nations.

My main question is “What does the Halq’eméylem language mean in the context of St6:16
peoples’ lives today?” The St6:16 Shxweli Halq’eméylem Language Program is working
to revive Halq’eméylem despite projections for its extinction, and their efforts are
significant in that they are creating a movement to reverse the direction toward language
death at this critical stage. Through in-depth interviews, I will be asling participants
about their experiences in this important work to bring to light how Halq’eméylem is used
in the context of Std:16 peoples’ everyday lives, how it is used in the community. More
importantly, I want to investigate how the language identifies who we arein a
contemporary cultural context, and how it reflects our worldview today. I also want to
explore what inspires people to learn a language that is no longer a viable part of modern
indigenous lifestyles.

This research will use an aesthetic approach to writing up the analysis of data collected.
Participants will have the opportunity to provide feedback on how the information they
share is presented in the research project. This research is registered with the St6:16
Nation archives, and the completed research thesis will be provided to the participants as
well as being submitted to the St6:16 archives which is available to all St6:16 people and to
the public.

You will be asked to complete consent forms. Be sure to read them carefully, as you will
have the choice to have your name included in the study, or not. Some people like to have
their names attached to their stories. Some prefer confidentiality.

Once again, thank you for your participation. If you have any questions please do not

hesitate to contact me at Home: (604) 824-5664 or Work: (604) 824-5216, email:
ethel gardner@stolonation.bc.ca, or gardnet@home.com
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RESEARCH INSTRUMENT

“Without Our Language, We Will Cease to Exist as a Unique People:”
St6:16 Halq’eméylem Language Renewal

The purpose of this interview is to explore how the Halq’eméylem language is

manifest in the cultural context of St6:1G peoples’ contemporary lives. The following list
of questions will be used to guide our conversation, beginning with exploring your earliest
memories of exposure to Halq’eméylem, to how you arrived at wanting to learn and/or
teach Halq’eméylem, and to a discussion of what Halq’eméylem speech events and
opportunities mean in your life today.

9.

Guiding Questions for St6:16 Shxweli participants

When did you first become aware of the Halq’eméylem language? What are your
earliest memories of Halq’eméylem? Was it spoken around you? In what kinds of
situations? What were your thoughts about the language then?

How did you arrive at wanting to learn Halq’eméylem? Why was it important? What
did you do? Why did you not learn Halq’eméylem earlier? What does knowing
Halq’eméylem do for you? Please describe the learning experience. Who taught you?
In what context? What means? How easy, or hard, was it to learn?

. What is your level of Halq’eméylem fluency today? What opportunities do you have

to speak Halq’eméylem? When? With whom? Where? Why? Please describe these
speaking events in detail. How do you feel about speaking Halq’eméylem in these
events? In your experience, how do people react to your speaking the language? How
do you feel about these reactions?

What are you doing to transmit the learning of Halq’eméylem to others? Teaching?

In the home? In the community? At work? Please describe how this happens? What
are the reactions of people in these situations? How do you feel about what you are
doing in these situations?

. What kind of resources do you have at your disposal to carry on the work? What do

you need?

What changes have you seen in language use in terms of your own personal use of it,
in terms of community use, use in your family, other?

In all of your experiences in the language work you are doing, what are your greatest
rewards? What are your greatest challenges? What motivates you to continue the
work despite the challenges?

Do you believe the Halq’eméylem language can become a functional, living language
once again? Ifyes, why? What do you think it will take? If no, why not, and why are
you doing the work today?

What is your understanding of the statement, “Language is central to cultural
identity?” Is this statement true for you? How is it true in your life today?

10. What is your understanding of the statement, “Language enhances self-esteem and

pride which promotes effective social adjustement?” Is this statement true for you?
How is it true for you in your life today?
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11. What is your understanding of the statement, “Language expresses the worldview of
its speakers?” Is this statement true for you? How is it true for you in your life today?

12. What advice would you give to people in other language communities whose language
is in danger of extinction?

13. As a result of this interview process, have you gained any new insights on what
Halq’eméylem means to you in your life today?

14. Is there anything I haven’t asked that you feel is important to this discussion?

15. Is there anything you would like to add to what you have already said?

Guiding Questions for Elders

1. Please describe your earliest memories of hearing and speaking Halq’emeylem.

2. When and in what kinds of situations did you find yourself hearing or speaking
Halq’eméylem throughout your lifetime? :

3. What hindered or helped you to remember Halq’eméylem? What is your level of
fluency in Halq’eméylem today?

4. What changes in Halq’eméylem have you observed throughout your lifetime? I.e.,
number of speakers, speech events, attitude toward the language among St6:16, other.

5. When did you begin to share your lsnowledge of Halq’eméylem so others could learn
it? What motivated you at those times? What were the successes, challenges?

6. How did you become involved in the St6:16 Shxweli Halq’eméylem Language
Program? Please describe your involvement in as much detail as you can.

7. Since you began work with St6:16 Shxweli, what changes have you seen in
Halq’eméylem language use in terms of your own personal use of it, in terms of
community use, use in your family, other?

8. In all of your experiences in the language work you are doing, what are your greatest
rewards? What are your greatest challenges? What motivates you to continue the
work despite the challenges?

9. Do you believe the Halq’eméylem language can become a functional, living language
once again? If yes, why? What do you think it will take? If no, why not, and why are
you doing the work today?

10. What is your understanding of the statement, “Language is central to cultural
identity?” Is this statement true for you? How is it true in your life today?

11. What is your understanding of the statement, “Language enhances self-esteem and
pride which promotes effective social adjustement?” Is this statement true for you?
How is it true for you in your life today? _

12. What is your understanding of the statement, “Language expresses the worldview of
its speakers?” Is this statement true for you? How is it true for you in your life today?

13. What advice would you give to people in other language communities whose language
is in danger of extinction?

14. As a result of this interview process, have you gained any new insights on what
Halq’eméylem means to you in your life today?

15. Is there anything I haven’t asked that you feel is important to this discussion?

16. Is there anything you would like to add to what you have already said?
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Simon Fraser University
Special Arrangements Program
Office of the Dean of Graduate Studies

INFORMED CONSENT FOR RESEARCH PARTICIPANTS

mn

“Without Our Language, We Will Cease to Exist as a Unique People:”
St6:16 Halq’eméylem Language Renewal

The University and the researcher conducting this project subscribe to the ethical
conduct of research and to the protection at all times of the interests, comfort, and safety
of subjects. This form and the information it contains are given to you for your own
protection and full understanding of the procedures. Your signature on this form will
indicate that you have received a document which describes the procedures, and potential
benefits of this research project, that you have received an adequate opportunity to
consider the information in the document, and that you voluntarily agree to participate in
the project.

Any information that is obtained during this study will be kept confidential to the
full extent permitted by law. Knowledge of your identity is not required. However, you
may choose to reveal your identity if you wish. If you wish your name to be withheld from
the thesis and from any further publication of the thesis, please check option 1. If you wish
to have your name included in the completed thesis, please check option 2. In addition,
Sto:16 Nation officially endorses this project as research that is meaningful to the Sto:16
people. You will be asked for your permission to have the data collected from your
interview registered with the St6:156 Nation archives, with your instructions for
accessibility of this material.

You can stop the interview at any time and can refuse to answer any questions you
may not wish to answer. You may also decline to discuss matters or issues that you, for
one reason or another, might not want to discuss.

You will not be required to write your name on any other identifying information
on the research materials unless you wish to do so. Materials will be held in a secure
location. It is possible that, as a result of legal action, the researcher may be required to
divulge information obtained in the course of this research to a court or other legal body.

Having been asked by Ethel B. Gardner of the Special Arrangements Doctoral
Program at Simon Fraser University to participate in a research project, my signature on

this document indicates that

I have read the procedures specified in the document.
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I understand the procedures to be used in this project and that the results of this
project may bring some benefits to the St6:16 community.

I understand that I may withdraw my participation in this project at any time.

I also understand that I can contact Ethel B. Gardner, principal researcher, with
questions or queries about the project. I can reach her at Home: (604)824-5664,
Work, (604) 824-5216, email: ethel gardner@stolonation.bc.ca, or
gardnet@home. com. '

I may register any complaint I might have about the project with Jonathan C.
Driver, Dean of Graduate Studies, Simon Fraser University, 8888 University
Drive, Burnaby, British Columbia, V5A 1S6.

I understand that I will have an opportunity to give feedback to Ethel B. Gardner
on the portion of the research to which my interview contributes, and on other
aspects of the research project as well, and that I will receive a copy of the finished
research product.

I agree to participate in an interview as described in the document referred to
above, during the Fall 2000 at a place agreeable to both myself and the principal
researcher, Ethel B. Gardner.

Name(print)
Address
Please Check one:
1. Confidentiality required................. J
2. Confidentiality not required............ ]
I agree to release interview data to St6:16 Nation Archives
Yes [ ] or Nol[]
If yes, with the following conditions for accessibility
Interviewee Witness
signature signature
Date
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ETHEL GARDNER
603-125 West Keith Road
North Vancouver, B.C. VIM 112
Tel: (604) 924-5336
Email: gardnet@home.com

November 13, 2001
Law Tel Si:yaye,

Greetings everyone! At long last, I am sending you an audio and print copy of the
time we shared together talking about your experiences in Halq’eméylem language
renewal. I am also sending you the description of the research project and interview
guide. Your consent form is also included.

You will see how I presented what you shared with me, alongside of my
commentary on what you said. Your participation has contributed significantly to
understanding a small part of how a person’s work in Halq’eméylem language renewal
affects ones life and the lives of others in tremendously positive, and sometimes
challenging, ways.

In particular, what people shared regarding Halq’eméylem renewal efforts
validates what the elders have said about how our language identifies who we are, how it
reflects our worldview and that bringing it into the forefront in our lives increases our self
esteem by promoting a strong sense of St6:10 identity. This effort is truly a movement
toward overcoming past injustices, toward become “worthy people,” “smeld:lh.”

I would love to hear any feedback you may have on how I presented what you
said. You can phone me at home in the evenings or on weekends to discuss your
thoughts, or you can email me at the address above. I may contact you to clarify the
Halg’eméylem in your section. If there is any part of your excerpt that you do not feel
comfortable with, please contact me and we can discuss it.

I have yet to derive findings for the overall research. You will be sure to get a
copy of the final product. Also, at the time that I have to defend my dissertation, you will
be invited to attend. I look forward to seeing everyone soon! Bye for now.

Lamowelh

Stelomethet
Ethel Gardner
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