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Two aspects of Std:/d society — the specific status based social structures and unique relationships
with the Spirit world — clearly distinguish and set it apart from many other Aboriginal
communities. Recognizing this cultural distinctiveness is extremely important if one wishes to
truly appreciate Std:/ people and Std:/ history. Std:/o society is as distinct from other North
American Aboriginal societies as Spanish culture is from different European cultures. Just as
vou would never try to learn about Spain by studying Swedish or Ukrainian society you would
not try to learn about the Sté:/o by studying the Iroquois or Cree. And yet, government policy
towards Aboriginal people in Canada has never appreciated these cultural and geographic
differences. Indeed, one of the few things shared by all Canadian Aboriginal peoples is the
experience of colonization.

[nterior of a winter longhouse. Temporary mat partitions divided the interior of the building, and individual families had their own fire-pits.

This chapter seeks to shed light upon the attempts by the British/Canadian government and its
agents to eradicate and assimilate St0:/0 cultural identity. To accomplish this, the paper first
describes in some detail the way in which St0:/0 society was originally structured in the immediate
pre-contact, and early contact era. It then discusses the official government policy towards
Aboriginal people and documents the local Std:/0 experience with these policies.

The Sto:/o response to these external threats is indicative of the adaptive and flexible
nature of their culture, and in particular, their leadership.
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EARLY NINETEENTH CENTURY
STO:LO SOCIAL STRUCTURES
AND POLITICAL CULTTRE:
STATUS AND LEADERSHIP B
Extended family ties remain the most important social
bonds within Std:/6 society. Such connections continue to
be far more meaningful than any ties joining unrelated
people who lived within the same village. This is
reflected even in the architecture and occupancy patterns
of traditional Sta:/6 lilém or longhouses. Typically, mem-
bers of one extended family lived together in large shed
roofed longhouses. They averaged 6-18 m in width, and
12-36 m in length, but were also known to be much larg-
er. For example, when Simon Fraser visited Std:/o territory
in 1808, he observed a single longhouse at Matsqui (near
Abbotsford) that was 192 m long and 18 m wide (640 x 60
feet), or larger than two football
fields. Inside, the giant house was
divided by hanging woven mats
into “square apartments.” Sto:/o
Elders explain that these rooms
were the separate living quarters of
individual nuclear families. The
mat walls could be easily removed
when larger areas were required for
ceremonies and celebrations. The
only room in the longhouse sig-
nificantly different from the others
belonged to the leader of the
extended family. Within the large
longhouse Simon Fraser observed
in 1808, the extended family’s
leaders room was 27 m (90 ft.)
long. Unlike the other smaller
compartments, it was elaborately deco-
rated with carved figures and other signs of wealth.
Std:la social status was reflected both in the physical
space people occupied within their longhouses, as well as
the positioning of their longhouses within the village.
Std:15 society was divided into three distinct social group-

B high status extended family longhouse
[ 3 low status extended family longhouse

siya:m sleeping quarters

shared common people’s sleeping quarters

Status was reflected in the physical space Std:/o people occupied within villages and longhouses.
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Cranial deformation.

slave’s sleeping quarters

X = firepits

ings. The majority of people were considered high status,
a somewhat smaller number were low status, while the
smallest group consisted of slaves. Slaves lived with their
masters, but were confined to sleeping near the drafty
doors of the longhouse, where they would be the first to
encounter any raiders who attacked during the night.
Members of an extended family who lived in the same vil-
lage often shared a longhouse, with high ranking tamily
members occupying the most comfortable and protected
spaces. Longhouses of low status people were typically
constructed along the village edges, in less desirable and
more vulnerable locations. In a few instances, entire vil-
lages were comprised of low status people. Low status
longhouses were also distinguishable because they were
typically clad with cedar bark slabs rather than the more
valuable split cedar planks used by high status families.

High Status: smela:lb

Sto:lo people’s status was derived
not only from their personal achieve-
ments, but also from their family’s posi-
tion. High status people usually came
from high status families. Sweld:lb,
which translates as “worthy people,” 1s
the Halg eméylem term for high status
families. To be smela:lh — that 1s “wor-
thy” — a person had to be from a fam-
ily that “knew its history.” Knowing
your history meant, among other
things, knowing which productive
fishing or berry picking sites your fam-
ily owned, legends about the mytho-
logical past, special information about
plants and other resources, and having

a relationship with the spirits of prominent fam-
ily ancestors. Children of worthy parents had certain
advantages over other children. Special inherited high sta-
tus family names guaranteed access to and ownership of
family assets.

According to the Std:/6 Elders who shared informa-
tion with the anthropologist
Wilson Duff in the 19407%,
smeld:lb parents from Sto:/o
communities between present
day Langley and the ocean flat-
tened the foreheads of their
infants to distinguish them
from children of lower status
families." This process, called
“cranial deformation,” was per-
manent and irreversible.
Moreover, it could not be per-
formed after an infant was
more than a few months old,
by which time the skull
becomes hard and impossible
to manipulate. In this way,
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certain outward signs of status were ascribed by birthright.
[ikewise, some high status people pierced their nose and
spoke a special dialect which further distinguished them
from low status people.

Low Status: s’texem

People from low status families were typically
referred to as s’texemn, which translates as “worthless peo-
ple.” Other English terms used by Sts:/6 Elders to describe
people of this lower status are “poor people,” “nothing
people,” or “younger children.” Elders explain that s’tex-
em implies “people who have lost or forgotten their his-
tory.” People without a history could not access the
hereditary privileges of high status families. As a result,
upward social mobility was a
rare occurrence. |'he stigma
of having s’téxem ancestry
always haunted low status
people regardless of their
personal achievements.
Someone from a worthless
family had no opportunity to
learn good manners or access
the private knowledge of high
status people, let alone have
rights to the best fishing sites
and berry patches.

Slaves: skw’iyéth

Skw’iyéth, or slaves, were
the one segment of Sto:lo
society whose status was
entirely determined by birth.
Children of slaves were destined to be the property of
their parents’ masters as well. To distinguish them, slaves
were compelled to keep their hair cut short.’ Long hair
was associated with aspects of spirit power. High status
slave owners may have prohibited their slaves from grow-
ing long hair to ensure they did not become spiritually
powerful and thereby potentially more rebellious or inde-
90
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pendent. Whatever the cause, short-haired slaves were eas-
ily and immediately distinguishable from other commu-
nity members.

Not all slaves, however, were born into servitude.
Some (typically women) were captives taken from other
communities during raids. Others were purchased from
neighbouring villages, acquired at potlatches, or accom-
panied high class women as wedding dowry. Sto:/o Elders
explained that slaves lived with their owners and carried
out their menial tasks. But, as anthropologist Wayne
Suttles explains, they were socially “non-persons” in that
they could not receive a special name or inherited privi-
leges and, as such, slaves “mainly lived lives of drudgery.™
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Swoqw’elh, a goat wool blanket, which represented of wealth.

Leadership: si:ya:m

Some high status smeld:lh people became especially
respected and developed a reputation for leadership. Such
people were referred to as “siya@:m,” (si>ya:m when referring
to more than one). Siyz:m implies “unblemished ancestry,”
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; Political” S14A:m shxwla:m stomex tewit
provided leadership in provided leadership in provided leadership in provided leadership in

dispute resolution
and regulating
access to family
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important areas
of health care

(often women).

Different people had leadership responsibilities over various aspects of early nineteenth century St0:/o society.

organizing and
executing raids
and counter raids.

in aspects of
resource procurement
relating to hunting.

“good manners,” “extrahuman support,” and “wealth.”

The requirement for unblemished ancestry illustrates
how important hereditary status, or “pure blood” was to
the Std:16. Good manners were an outward expression of
a quality education and healthy home life. Extrahuman
support refers to spirit power. The Sto:/0 believe the spir-
its of their ancestors and spirits of certain animals play
important interactive roles in people’s day to day lives.
Expert hunters or fishermen attributed much of their suc-
cess to their special spirit power, as did spiritual leaders
(many of whom were women) and warriors. Likewise,
sizyd:m were careful to credit aspects of their historical
knowledge and oratory skills to the assistance of promi-
nent ancestral spirits who guided them in their activities.
Std:16 spiritual leaders explain that spirits often interact-
ed with people in a manner similar to a memory, but other
times they were specially acquired during “spirit quests.”
They involved a person going into seclusion for a num-
ber of days, in which they fasted, did strenuous exercise,
and meditated.

Sizyd:m also needed to be wealthy. In fact, when used
as a verb, the word siyd:m literally translates as wealthy.’
In Std:l society, high status people demonstrated and rein-
forced their social position by throwing elaborate cere-
monial potlatches (known in Halg’eméylem as “stl’cleq”),
wherein they redistributed vast amounts of wealth with-
in their communities. Sizy#:m accumulated wealth in a
number of ways. This was commonly done through the
ownership, regulation, and control of productive resource
sites such as fishing rocks and berry patches. Wealth also
came in the form of gifts, received in recognition for
assisting people to resolve a dispute. It was also acquired
by recognition for acting as a speaker or master of cere-
monies at large public gatherings. The more respected a
leader became, the more gifts they would receive. Each
gift was wealth, and the greater a leader’s wealth, the high-
er their status.

The expression siyd:m can also be understood as
meaning “respected extended family leader.” As men-
tioned, extended families ties were the most important
social bonds within traditional St0:/6 society. These con-
nections were far more meaningful than any ties joining
unrelated people who lived within the same village. A
siyd:m controlled the most important extended family cer-
emonial rights and names, and regulated access to pro-
ductive family owned resources sites. It is important to
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note, however, that the word “siya:z” was not an official
title, nor was being siya:m a specific political or econom-
ic office with prescribed rights and responsibilities. Sz:ya:m
were neither appointed nor elected officials, and they had
no means of enforcing their will or decisions upon oth-
ers. People simply respected their opinion, and tended to
accept their advice and follow their lead.

Drawing on information acquired in the 1940’ dur-
ing interviews with prominent St:/0 Elders, Wilson Duff
explained that,

Within each extended Fam:|q there was

no doubt one man who made
everyday decisions on matters involving the
ami[z. In multu-FarnllL} Vi |ag€5, heads
of families were no doubt Ioose|q ranked by
Prestige, with one man standlng above the
others and |'10|cllng the most sway over
the village as a wholg. This man... 5|50|<6 and
others [%stenecl: he su g,ested and exhorted
and the others tooéactlon. His power
over his own kinsmen was considerable, since
he had the grcatest voice 1n c.on’rro“mg
the Farnilq’s Propertq, names, and ac_’rscm; as
= grou]:;. His Power‘”over unrelated families
was less, dependmg upon his personal
reputation for wisdom in leaci‘mhl D,
Yet. aPPar_en‘rI} he did tend to deveio]:»
a habit of |eacjler‘5}‘up' over the whole
vi”agc and unclertoolc certamn duties as a

=

vi“age otficial7 &

Duff further observed that all Sto:lo sizya:m were
“ranked in ascending scale regardless of place of residence,
but this was a social ranking and only incidentally and to
a limited degree a political one.” People living in one vil-
lage often accepted that their local extended tamily szya:7
might not be as highly respected as another szya:z from
the same extended family in a different village.

Being recognized as an extended family szya:7z did not
mean a person was the leader over all aspects of family or
community life. While the term sizyz:m is generally used
to describe people who are recognized as political or social
leaders, other people had expertise, responsibilities, rights,
and privileges in other fields. For example, in the early
nineteenth century there remain at least three types of
healers or “doctors” (shxwld:m, syuwi:l, and syéwe), each of
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Family owned dip netting site located along the Fraser River.

which are responsible for various aspects of their extend-
ed family’s health. Many Sto:/o spiritual leaders are women.
Women also exercised special leadership roles concern-
ing the passing down of hereditary privileges such as the
right to wear a sxwo:yxwey mask. Likewise, there were peo-
ple called, stomex, who assumed responsibility for orga-
nizing and conducting raids and counter-raids on
members of unfriendly extended families in other villages.
Expert hunters who led their extended families in catch-
ing winter supplies of

ticular leaders. This sometimes
confuses Xwelitem people,
because it does not easily coin-
cide with the structures they are
accustomed to. However, by
becoming more aware of Std:/o
social structures we can hope-
fully better appreciate how diffi-
cult it has been for the Std:/o to
adapt to mainstream Canadian
political society. For the pur-
poses of this chapter, focus will
be given to the family szy#:72 who
assumed leadership roles which
most closely correspond to what
mainstream society defines as
political leadership.

The Political Process:
Checks on the Influence
of Siya:m

In the early nineteenth cen-
tury, when an extended family had to make a major deci-
sion, the various family leaders met to discuss the matter.
In such instances, siy4:7z sought to harmonize extended
family interests, and achieve a consensus of opinion. If
agreement could not be reached easily, discussions
might continue for days. If consensus ultimately proved
unattainable, the matter was typically set aside and left
unresolved. It was not uncommon, however, on occasions
when only a few people refused to follow the advice of
their local siyd:m, that the dissenters relocated to anoth-

game were called tewrt.
Thus, even today lead-
ership and siya:m are
distributed within Sto:/o
society. People with spe-
cial skills, knowledge,
and spirit power become
acknowledged as leaders
within certain fields.

Commenting on the
flexible and informal
nature of traditional
Sto:lo leadership, anthro-
pologist Michael Kew
observes that “there was
a lack of uneasiness
among the Sto:/o over the
imprecision of social
roles.” In other words,
the Sto:lo were not over-
ly preoccupied with
assigning prescribed
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t. Mary’s Mission on the Fraser River in May, 1867.
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Coast Salish raiding party, painted by Paul Kane, 1863.

er village and lived under a
different family siya:m.

As described, tradi-
tional Sto:lo leaders exer-
cised their authority very
differently than contem-
porary Canadian political
leaders, and were not elect-
ed for prescribed terms of
office. Sizya:m did not need
to pass laws and record
them in books for others to
obey. They had no need for
a police force or army to
enforce their will, and did
not require a separate judi-
cial system to interpret
laws. The actions of both
the leaders and the extend-
ed family were regulated by
customs, not laws. People
listened to si:yd:m and typ-
ically followed their lead-
ership because they
respected their wise opin-
ions, conflict resolution
skills, and proven good
judgement.

Si:yd:m were responsi-
ble not only for their
extended family’s general
welfare, but also for their
actual comfort."” Extended
families had a number of

Contemporary Std:lo siya:m Sonny McHalsie.

Gossip, an important tool
of social leverage, was
employed to ensure that all
people knew of a tarnished
leader’s f‘ailings. St:yda:m
who lost their family’s sup-
port could attempt to
regain it, but loss of status
was a difficult thing to
overcome. Yet, 1t 1S IMpor-
tant to note that siya:m
worked very hard to retain
their family’s respect. For
instance, within the record-
ed oral history of the
Chilliwack people there 1s
only one instance of a top
ranking szyd:m ever being
rejected and deposed.

In rare cases when
members of an extended
family determined that a
prominent person’s behav-
iour threatened the com-
munity, various extended
family leaders occasionally
arranged to depose of the
person. In 1952, anthro-
pologist Wilson Duft was
told a story ])}' Sto:lo Elder
FEdmond Lorenzetto which
illustrated the lengths

si-ya:m would go to restore

inner-family tranquility

options if their local siyd:m failed to provide for them or and inter-family peace. Mr. Lorenzetto told of a great
did something offensive. Typically, when si:ya:m became siyd:m named “Likwetern” from a village near the present
discredited, their extended family stopped deferring to town of Yale in the Fraser Canyon. Likwetern had three
their opinion or following their leadership. If this hap- brothers “who did a lot of killing for little things.” When
pened, a siyd:m quickly dropped in influence and status. a siyd:m from a village near the present town of Hope

93
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passed Yale on his way to obtain dried salmon from his
storage area in the canyon, one of Likwetemn’s brothers shot
at him. The Hope siyd:m landed his canoe and shot
Likwetem’s brother dead. This did not upset Likwetemn, who
appeared glad that the “trouble maker” had been killed.
However, Likwetim’s other two aggressive brothers orga-
nized a raiding party and attacked the village near Hope
in retaliation. The raid ended with a second of Likwetem’s
aggressive brothers’ death. Later, Likwetern “gave some
Hope people permission to do what they wanted with his
third brother.” Two men from Hope secretly travelled to
Yale and set up an ambush. As Likwetem’s canoe passed by,
the people from Hope shot dead the last of Likwetim’s
brothers. Likwetern did not stop his canoe, but rather “just
told his pullers to keep on paddling.” As Lorenzetto
explained, Likwetemn “knew that the business was done.”"!

The drastic action of killing a bad leader was rare,
even in the nineteenth century. Such practises certainly do
not occur today. However, the traditional Sto:/o technique

Contemporary Std:/o siya:m Michelle Douglas
receiving traditional recognition when appointed to the
Sto:lo Nation Special Chiefs’ Council.

ot quietly casting aspersions upon a discredited leader
while publicly ignoring them does remain a powerful
instrument of social control in contemporary Std:/6 soci-
ety. For example, in the 1980’ the St¢:/6 Nation publically
recognized certain Sto:/o leaders for having consistently
given of themselves over their lifetime to better the entire
Sto:lo population. These people were given the honourary
title of “Grand Chietf.” A few years later, one of these men
was accused, and ultimately convicted in the BC provin-
cial court, of sexually abusing children. News of his guilt
spread quickly throughout Sts:/6 extended families.
While no official action was ever taken by the Std:/
Nation to strip away this man’s honourary title, people
04

everywhere stopped referring to him as a “Grand Chief”
— he had ceased to be siyd:zn. No longer was he “called as
a speaker” at important public gatherings. When other
chiefs and respected Elders were introduced or “called as
witnesses” his name was conspicuous by its absence. The
dishonoured “Grand Chief” became a social and political
outcast, ostracised from respectable high status St4:/6 soci-
ety. By dealing with the issue in a traditional and cultur-
ally appropriate manner, the Std:/6 quietly exercised their
own form of justice and a version of self-government.

* GOVERNMENT ASSIMILATION
= POLICY H
In order to appreciate the ways government legislation
has impacted traditional Std:/o social structures and lead-
ership styles, it is necessary first to review the earlier British
laws which dealt with Aboriginal people in what is now
central Canada. Early in the nineteenth century, the British
government adopted policies to “protect and civilize”
British North America’s Aboriginal people. They wanted
to “protect” Aboriginal people from the fast encroaching
settlers and whiskey pedlars, and then “civilize” them so
they could be integrated into mainstream society.

British Attitudes Towards Aboriginal People

Most Europeans of this era accepted the Biblical
teaching that God had given humankind a divine right to
“subdue the earth and have dominion over the animals.”
Europeans had traditionally interpreted this to mean that
most of the earth’s natural resources were predestined to
eventual exploitation. However, a growing number of peo-
ple living in Britain and along the eastern Canadian
seaboard, where nature had already been transformed,
began pressuring the government to protect Aboriginal
people in their natural environment. This protection
required that unspoiled land be “reserved” for Aboriginal
people’s exclusive use, at least for the short term, until they
could be assimilated into the broader European culture.

Responding to these pressures, in the 1830’s British
Parliament passed several laws designed to “protect” and
“civilize” (or assimilate) Canada’s Aboriginal population.
These laws were viewed as an experiment in civilization,
and formed the basis of Canada’s future Indian reserve
policy and the “Indian Act.” Accordingly, in what is now
central Canada, relatively large centralized Indian
reserves were created. They became social laboratories,
where well-intentioned, but ethnocentric Xwelitem
sought to remake Aboriginal people in a European
mould. They were intended to strip away the fabric of
Aboriginal society and replace it with that of European
“civilization.” In accordance with the scientific method,
the experiment placed Aboriginal people into a con-
trolled environment called an “Indian reserve.”
According to the theory, once in this controlled envi-
ronment, Aboriginal people’s interaction with undesir-
able stimuli — in particular whiskey pedlars — could be
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Nineteenth century
patent medicine labels
portraying the
stereotypical image of
the “noble savage”
suggested that life in
the “natural state” was
more healthy than
living in urban

industrialized cities.

The Biblical verse in which God said to Adam and Eve “subdue the
earth” was interpreted quite literally by many people and businesses in
the nineteenth century. Here we see the effects of nineteenth century
logging techniques in Std:/o territory.
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regulated, while positive stimuli — Christian mis-
sionaries, respectable farmers, and the like — could be
introduced to act as catalysts for “positive” change.

By the 1850% the British government determined
that their early experiments were not working as well
as originally anticipated. They decided part of the rea-
son for their failure was that Aboriginal people’s expo-
sure to the best elements of Euroamerican society had
not been intense enough. A two-pronged approach was
then adopted to accelerate the assimilation process; the
first focussed on either replacing or assimilating
extended family leaders — siyz:m, and the second tar-
geted Aboriginal children. The government realized
that sizya-m people carried great influence. It was felt
that by winning them over or replacing them, the
assimilation process would be more effective with the
rest of the community. With regard to children, the
government assumed that by assimilating young chil-
dren their efforts would be essentially completed after
one or two generations, as soon as the “old people”
had died off and been replaced by the new assimilat-
ed generation.

ASSIMILATION TECHNIQUE #1:
UNDERMINING ABORIGINAL LEADERS

Missionary Activity
Some of the initial foot soldiers in the govern-
ment’s assimilation policy

were Christian missionaries.
Prior to the 1858 gold rush
few missionaries had visited
Sto:lo territory, and what vis-
its did occur were brief.”” It
was only after the arrival of
over 30,000 Xwelitern miners
into Std:/o territory that seri-
ous and concerted missionary
activity occurred among the
Sto:lo people. These were
initiated at the request of the
colonial government who was
primarily interested in having
the missionaries counteract
the affects of unscrupulous
whiskey pedlars who fol-
lowed the miners to the gold
fields. Father Chirouse, the
first missionary to arrive in
Std:lo territory in the wake of
the gold rush, recorded that
the concoction being passed
off to the Std:lo as alcohol was
in reality a toxic “mixture of
C‘Jmphnr and tobacco juice.”
Chirouse estimated that alco-
holism was effecting well
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over half of all Std:/6 families.” While the missionaries,
no doubt, had reasons to paint as bleak a picture of the
situation as possible in order to encourage their sup-
porters to make financial contributions, there is no rea-
son to dispute the general assumption that alcohol had
become a significant problem for Std:/6 communities dur-
ing the gold rush.

The first missionary to settle permanently among
the Sto:/o was the Catholic Oblate priest Father Leon
Fouquet. The current name for the site where he first
began his work continues to bear testimony of his activ-
ities to this day. Founding his “Mission” in 1861, Father
Fouquet immediately set about learning the Halg emeylem
language and studying Std:/o culture to learn the best way
to gain their acceptance and win them over to his cause.
Once he understood aspects of Std:/0 society he designed
his missionary activities to take advantage of Std:/6 con-
cepts of sizya:m. To accomplish this the Oblate priest
identified sympathetic traditional St0:/6 siya:m, and with
their assistance established “Temperance” or “Sobriety”
Societies. To assist the siya:m, Fouquet and the other
Oblates identified Sto:/6 community members who were
supportive of the missionaries” work and appointed them
“captains” or “watchmen.”

The missionaries were initially viewed with some sus-
picion by the Std:/o leadership. Their experience during
the gold rush had taught them to be cautious of
Xuwelitem. However, according to the Oblates, the major-
ity of the Sto:/o quickly came to appreciate the mission-
aries’ assistance. Whereas “during the first five or six
months the Indians would not even approach the mis-
sionaries” by 1861 “everywhere, the Indians, en masse,
(had) enrolled under the Banner of Temperance... With
the Chiefs at the head, captains and watchmen were orga-
nized in every camp.”

The first concerted Oblate effort to counteract the
whiskey pedlars occurred at the St4:/o village of Cheam,
near Chilliwack. The main local siyé:», a man named
Alexis, was instrumental in assisting Father Chirouse. In
describing the event, Chirouse said that after he had
addressed the community he found that nearly 200 St4:/5
had gathered around him and Alexis, while only 15
remained at the whiskey pedlars shack which had been built
right among the Sto:/o homes. Alexis then recommended
that they burn the shack down. Following this incident
Chirouse claims the Oblates “received many requests to
visit other camps and establish ‘sobriety societies.””*

The story of the battle against the gold rush era
whiskey pedlars has great contemporary meaning for Std:/
people. In the summer of 1996 Ohamil Elder Ralph
George invited the RCMP and a TV news team to visit
his community so he could show them the devastating
impact drug pushers were having on Std:/6 society. With
Mr. George’ assistance the RCMP were able to destroy
a marijuana crop with an estimated street value of
$150,000. When a CBC radio reporter asked Mr.
George if he was concerned for his safety he replied that
96

he was more afraid for the safety of the children:

l’m an old man. If the Vancouver motor bike
gang who grows these clrugs and Pushcs
them on our kids wants to get me | dor’t care.
I've lived a full life and I've seen the clamage
drugs and alcohol have on our communities.
If I try to stop the drugs | might get hud:, but
if | on't, a lot of children are going to get
hurt for sure. ltsjust like the whiske pe lars
from the old days. The Elders an 5?.-55’;.-/77
have to stand up and say we won't stand this
sort of abuse of our communities.”’s &

Elder Ralph George is a legacy of the si:yd:m of the last
century.

Recognizing that they could not achieve their goals
if the Sto:/o leadership was hostile towards them, and
encouraged by their close and apparently successful rela-
tionship with Chief Alexis of Cheam, the Oblates, and
later the Methodists, moved to promote the conversion
and assimilation of St6:/6 community leaders. The
assumption was that if they could convert the elite, the rest
of the community would follow. Not surprisingly, then,
when the missionaries could not convert an existing leader
they often attempted to undermine that person’s position
by promoting a new leader who was more receptive to
their objectives.

All too often, communities were pulled apart by
interdenominational feuding between the different mis-
sionaries.' Reporting on the activities of the Methodist
Missionary Thomas Crosby at Chilliwack, the Oblate
Priest Father Marshal proudly commented that Crosby
was “set up in the centre of these (Catholic) villages,
unable to spread his work.” However, Marshal noted that
according to his Std:/o supporters, the Methodist was
intimidating S0:/6 people into becoming Protestants by
threatening them that those who rejected the Protestant
faith in favour of Catholic doctrine “would be chased
from this land and transported along with the Catholic
priest to an island of the ocean, where there is no sweet
water, no drink and no food of any kind; where he would
soon die of misery.””” On the other hand, in his autobi-
ography Among the An-ko-me-nums, Reverend Crosby
paints the picture in reverse, stating that the Catholics
subjected those Std:/6 who had shown interest in the
Methodist faith to “the most bitter persecution;” circu-
lating illustrations of Catholic Indians going to Heaven,
while “Crosby and his friends went head first into the
lurid flames of hell-fire.”"*

Competition, for the loyalty and allegiance of Std:/o
leaders remained a characterizing feature of Catholic-
Protestant and interdenominational Protestant relations
in the Fraser Valley throughout the nineteenth century.
In 1886, the Oblate priest Father Edward Peytavin
described the competition between the Catholic Church,
the Methodists and the Anglicans for the souls of the
Skw’dtets community (now called Peter’s Reserve). He
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claimed that of a total population of fifty-one, thirty six
were Catholic; the remainder Protestant. The tradition-
al community leader was reportedly an Episcopalian
Anglican and the Methodist families allegedly “refused to
recognize an Anglican Chief.” In response, the Methodist
Minister had appointed a “Methodist Chief.” This
action, according to the Oblate, was unacceptable to the
remaining Catholic population. Thus, in order to “main-
tain peace and discipline among the Catholics,” Peytavin
reported that he “had to choose a Catechist or Zealator,”
for the Catholic majority. Once appointed, the Catechist
was allegedly given by his “co-religionaries” the “title of
Chief:” “There are now three (chiefs) in this little village,
it is the Catholic Chief who has the most subjects, the
Methodist Chief is in Control of thirteen, and the
Episcopalian has only his wife to govern. This situation
causes much laughter among whites and Indians.”
Father Peyatvin’s report described a similar situation exist-
ing at Shaw ‘gwhamel (just down river from Hope), only in
that community, the priest lamented, the Catholics were
“losing ground.”"’

In all probability, there was much more going on
at Skw’dtets and Shxw’owhamel than the Oblate
Father’s simple description might imply.
Interdenominational Christian dis-
putes were often more a vehicle
for Indigenous politics than
the causal factors Peyatvin’s
description suggests.
Archaeological research
suggest that intense
rivalries between fam-
ilies for community
leadership had been a
feature of Sto:/o society
for at least the past
1400 years.” Today, as
has been shown, families
continue to compete for
position within the social and
political hierarchy of Std:/6 society.
Yet, regardless of the true cause of
such conflicts, it remains that the
Christian Missionaries were accen-
tuating, if not provoking, inter-community disputes in
their efforts to control Std:/o leadership.

Government Activities: The “Civilization Act”

The colonial, and later provincial and federal gov-
ernments did not leave the matter of assimilation to the
missionaries alone. Specific legislation was also drafted to
expedite the assimilation of Aboriginal leaders. This law
was called the “Civilization Act.” It defined “Indians” or
Aboriginal people as wards of the government. They were
not citizens, and therefore did not possess all the rights of
Canadian citizenship. The government decided that full
citizenship and integration into mainstream Xwelitern soci-
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Xid:ytem, a “transformer rock” located in Mission.

ety was the goal all Aboriginal people should aspire to.

The “Civilization Act” established a rigid criteria for
Aboriginal people to fulfill before they could be “pro-
moted” to full and equal citizenship and be recognized as
“civilized.” They had to be able to read and write, be free
of debt, and of good moral character. As long as they
failed to meet any of these criteria, they were regarded
as inferior to people of British descent — they were legal-
ly and socially “Indian.”

It is useful to consider the standards the government
established for citizenship. In the nineteenth century most
full Canadian citizens of British or European descent
could not even meet all the citizenship requirements estab-
lished for “Indians,” yet they were considered “civilized”
from birth. Thus, to become a citizen and be considered
equal, Aboriginal people were expected to become more
“civilized” than Europeans.

Able to Read and Write

For the Std:/a, it was almost impossible to fulfill the gov-
ernment’s literacy requirements and still live within the
framework of their traditional oral culture. In pre-contact
times, the Std:/6 had not found it necessary to develop
a written language to preserve their history.
Instead, they recorded important infor-
mation in elaborate oral narratives
(and sometimes in images they
painted and carved into rocks
and cedar houseposts). Such
stories were passed from
generation to generation
in a carefully prescribed
manner. One particular-
ly well known Std:/o oral
narrative surrounds the
transformer stone
“i_‘;'(f.‘_\,’h'm," located 1n
Mission. It relates how the
transformers XéXz:/s punished
three sitya:m for not adopting
new ways to preserve and protect
Sto:lo traditions and knowledge.
For Sto:lo culture to survive the gov-
ernment’s assimilation policy, lead-
ers needed to heed the lessons of Xa:yten and be
innovative and adaptive. However, people who had been
raised in an oral environment could not be expected to

adapt to a written culture overnight. It took time.

Free From Debt

The second criteria for citizenship under the
“Civilization Act” was freedom from debt. Interestingly,
many British-born Canadian citizens accumulated sig-
nificant debts throughout their lives as they purchased land
and built homes or businesses, yet they were not denied
citizenship. For the Std:/6, debt was a central facet of lite.
As explained, the Std:/6 accumulated wealth primarily to
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\ nineteenth century potlatch ceremony in which a blanket is
being thrown off a platform to the people below.

redistribute it at special feasts and potlatches. Whenever
a major feast or potlatch was held the stya:m hosting the
event always borrowed from their relatives to ensure
enough food was available. The hosts were expected to
repay this favour with interest at a future potlatch. In other
words, the hosts became indebted. In this way all who par-
ticipated in Sto:/o potlatches (and everyone did) was by def-
mition “in debt” and ineligible for Canadian citizenship.

“Good Morals”

Morality, the third criteria of the “Civilization Act,”
also impacted the Sto:/0. Morality is something that soci-
ety is constantly redefining. It is also interpreted differ-
ently by various groups within society. People of
different economic classes, ethnic backgrounds, religions,
ages, and genders, often do not agree on a single defin-
ition of what is moral and immoral. For example, in the
late-nineteenth century, upper class Americans felt it was
immoral for a woman to reveal any portion of her leg in
public. Observance of this definition of morality result-
ed in some people covering the legs of their pianos
because they thought the graceful curved carvings too
closely approximated the female figure. Currently,
many young people enjoy watching music videos. They
find them entertaining and harmless. Yet, other members
of contemporary society (primarily conservative older
people) view the content of many such videos as offen-
sive and immoral.

Through the “Civilization Act” immorality was care-
fully interpreted using the value judgements of upper-class
British Society. The Act defined slavery and polygamy
(having more than one wife), as immoral.
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S herefore, any
Aboriginal person who
owned slaves or had
more than one wife was
considered “uncivilized”
and ineligible for “citi-
zenship.” For nineteenth
century Sto:/o people con-
forming to such defini-
Elens Teqnired
fundamental readjust-
ments of their social
structures. As explained,
sizyd:m were required to
demonstrate their wealth.
Slaves were not only
symbols of wealth, they
were wealth in them-
selves, for their labour
contributed to their
owner’s possessions and
made his family’s life eas-
ler. A census taken by the Hudson’s Bay Company in 1839
indicates that 15% of the Std:/o population were slaves.

[t was also common for St¢:/6 si:yd:m to have more
than one wife. The main reason for this practice was to
access new resources by forging new family alliances.
Having more than one wife also indicated that a siyz-m
was wealthy enough to support a large family. Often
times, si:yd:m acquired slaves so their high status wives
would not have to work too hard. Thus, for siydm to
meet the “citizenship” requirements of the Civilization
Act meant abandoning certain important traditional activ-
ities and practises.

Gradual Enfranchisement Act

In 1869 the Canadian government passed another act
which impacted upon Aboriginal people — the “Gradual
Enfranchisement Act.” Like the “Civilization Act,” the
“Gradual Enfranchisement Act” applied in British
Columbia after Confederation in 1871.
“Enfranchisement” refers to the ability to vote in an elec-
tion. The Gradual Enfranchisement Act was part of the
government’s “civilization” policy. It was intended to
encourage Aboriginal communities to adopt British style
elections. The Act also enabled government agents to
remove traditional leaders and replace them with elected
councils. As a result, traditional sityd:7 were replaced with
“municipal style” councils, where “chiefs” were elected like
“mayors” and “councillors” like “aldermen.” If elections
were not held, the legislation gave the Indian Agent the
authority to “appoint” Chiefs. Typically, the Indian Agent
appointed people who had already been selected by the
missionaries as “Church Chiefs” and “Watchmen.”

Not surprisingly many Aboriginal leaders opposed
such changes. The government assured Aboriginal
communities they would only use this law to remove
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Aboriginal leaders who were unfit or unqualified to hold
office. However, as we have seen, Xwelitem and
Aboriginal definitions did not always correspond. A siya:m
who could not read or write was deemed incompetent and
unfit by the government’s standards. And a siyd:m who
had more than one wife or owned slaves was considered
by the government to be immoral and equally unfit for
a position of authority.

More “Indian Laws”

In 1880 and 1895, the Canadian government
amended their “Indian Laws” once again. As with pre-
vious government initiatives, these changes were designed
to intensify the assimilation process. Traditional leaders
were now “prohibited from exercising any power unless
they had been elected.” Those communities that
retained their traditional leadership structures discovered
their sityd:m had less legal authority than those chiefs who
had been “elected” or “appointed” under the new legis-
lation. In fact, all Chiefs were now regarded as
“appointees of the government,” and therefore subject to
removal by Indian agents.

Anti-Potlatching Law

In 1884, the Indian Act was amended to include the
infamous “anti-potlatch law.” The Act now made it ille-
gal for Aboriginal people to gather together in a cere-
monial dance, funeral, marriage, naming ceremony, or any
other kind of traditional event where gifts were given out.
People who violated this law were “liable to imprisonment
for a term of not more than six nor less than two months
in any gaol [jail] or other place of confinement.”

The main objective of this new law was to promote
the assimilation of Aboriginal people by subverting one
of their main economic and social institutions. Many mis-
sionaries and Indian agents who had observed these gath-
erings viewed them as “heathen,” “immoral,” and
“communistic,” because they allegedly appeared un-
Christian and discouraged savings thereby making pau-
pers out of rich people.

The first person to be arrested and convicted for vio-
lating the anti-potlatching law was a Std:/o man from
Chilliwack named Bill Uslick. In January 1896 Indian
Agent Frank Delvin reported to the police that he had wit-
nessed a potlatch ceremony where Mr. Uslick gave away
almost all his wealth. In his report Delvin stated that he
was convinced that:

be Indian mentioned ... Bill Uslick ... is one of
those Indians that is very bhard to manage.
He still wishes to keep up the old habits and customs,
and would like to be a leader among the Indians
of the neighbourhood. The Potlatch given by Bill Uslick
was simply a Potlatch. I am not aware that any
human, or animal bodies, were mutilated, or anything
of that kind occurred. There certainly was a great
waste. He practically left himself destitute, having
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given everything away that he had in the world.

I am of the opinion if he was brought before the

Court and got a couple of months in prison, that

it would have a good effect, and would deter others
from following his example...”’ Y

Uslick was arrested on February 1, 1896, and sen-
tenced to two months in prison.

In the following years several other convictions
occurred up and down the coast. To even more effectively
undermine Aboriginal society, the anti-potlatching law was
amended to prohibit “any Indian festival, dance or other
ceremony of which the giving away or paying or giving
back of money, goods or articles of any sort forms a part.”™
This amendment was made to prohibit virtually any gath-
ering of Aboriginal people, effectively eliminating their
ability to legally practise their traditional spiritual or eco-
nomic activities.

While some Std:lo people complied with the ant-pot-
latching law, others moved the potlatch along with the
winter ceremonials and other public gatherings under-
ground. Public occasions such as weddings and funerals
were held in various churches, although with a distinct-
ly Sto:lo flavour. The clandestine efforts of Sto:lo si:ya:m like
Richard Malloway of Yakweakwioose in Sardis enabled the
potlatch and the winter ceremonial to survive through the
prohibition period and into the present.

No Lawyers

In the early twentieth century the “Civilization Act,”
“Gradual Enfranchisement Act,” and “Advancement
Act” were unified into a single piece of legislation known
as the “Indian Act.” It retained all the essential elements
of its predecessors and continued the policy of assimila-
tion. In 1929, in order to stop Aboriginal people from tak-
ing legal action against the government, the Indian Act
was again amended, making it illegal for any lawyer to
work for an Aboriginal person or organization in a suit
against the federal government. This ban remained in
effect until 1951 when certain amendments were made to
the Indian Act to remove the most offensive aspects of the
legislation. While the Indian Act no longer prohibited the
potlatch or prevented Aboriginal people from hiring
lawyers, the changes did not affect the central assimila-
tionist policy of the government’s Indian policy. Rather,
the changes simply provided greater administrative
independence for those Aboriginal communities which
had proven to be the most assimilated. Throughout the
1950’ and 60’s, most Sto:/o communities attempted to
work within the parameters of the Indian Act. These com-
munities functioned essentially as federal municipalities
with elected mayors (chiefs) and councils.

The preceding discussion outlines the major gov-
ernment efforts to undermine the positions of Aboriginal
leaders. To fully appreciate the government’s assimila-
tionist intentions it is also necessary to look at those poli-
cies which focussed on pediatric societal manipulation, or
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the transformation of
Aboriginal society
through the acculturation

of children.

Residential Schools
Recently many of the
more sinister aspects of
residential school life
have been documented
and published. Numerous
accounts of physical, psy-
chological and sexual
abuse by people who
were responsible for chil-
dren’s care vividly illus-
trate the most personally
tragic aspects of many
Aboriginal student’s resi-
dential schools experi-
ence. The cwole ok
residential schools in con-
tributing to the haunting legacy of poverty, suicide, alco-
holism, and loss of parenting skills among Aboriginal
people may never be fully appreciated. The history of
residential schools is more than the sum total of stories
of personal tragedy, it also an aspect of the broader
process of assimilation. It was part of a system that was
designed to strip Aboriginal children of their tradition-
al culture by removing them from the supposedly “harm-
ful” influences of their parents and extended families.*
\s the educational historian Jean Barman has written,
“while teachers and administrators of good will were able
to ameliorate the worst aspects of the system for their
pupils, all the individual good will in the world could not

Nineteenth century St0:/o people participating in the Easter Passion
Play at St. Mary’s, Mission, organized by Catholic Missionaries.

have rescued a system that was fundamentally flawed.”

[ndian residential schools were operated by both
Catholic and Protestant Churches. Children were placed
in residential schools because the Xweliter believed it was
in Aboriginal people’s best interest to have their “char-
acter” redesigned after a European model. In Std:/o ter-
ritory there were two residential schools. The first, St.
Mary’s, was operated by the Catholic Church. Later the
Methodists (now called the United Church of Canada)

Graduates of the Methodist residential school “Coqualeetza” in Sardis, BC, circa 1890.




opened Coqualeetza residential school. Many Std:/o
children were also sent to other residential schools oper-
ating in places like Alberni, Kamloops, Kuper Island,

Lytton and Sechelt.”

B.C.’s modern residential school history begins in

residential schools appeared to provide the best means of
accomplishing this. ‘

The idea of having children raised by foreigners in an
isolated residential school was distressing for the Std:/o.
Traditionally, child rearing had been the prerogative and

1863 when Father Florimond per——
Gendre, a Roman Catholic | ':'
Oblate priest, established St.
Mary’s residential school at
Mission in the Fraser Valley.
For the first years of its opera-
tions, St. Mary’s only accepted
male students but it did not take
long for a second building to be
constructed for girls. The girl’s
school was operated by the
Sisters of St. Ann.”® As previ-
ously mentioned, St. Mary’s
residential school was an exten-
sion of the earlier missionary
activities of Father Leon
Fouquet who had begun work-
ing among the Sto:/o in 1861.
The Oblate priests modeled
their activities after the efforts
of seventeenth century Catholic
Jesuit missionaries in Paraguay
who had sought to establish [
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“model Christian village com-

munities.” Graduates of the Jesuit’s schools were encour-
aged to settle near the Catholic missions where, it was
hoped, they would adopt a European lifestyle.

St. Mary’s residential school was named after the bib-
lical prostitute “Mary,” who had been “saved” from a life
of sin by Christ. The selection of this name provides
insight into the way the Xwelitem viewed the Std:/o. The
Catholics had been invited to establish their residential
school by the colonial government. The government
hoped missionaries would be able to save the Std:/o from
“whiskey pedlars” and other unscrupulous Xweliten who
had followed the gold miners into Std:/o territory during
the 1858 gold rush. The Std:/o were viewed as contem-
porary reflections of the Biblical St. Mary — an innocent
woman who had been corrupted by immoral men.
Provided with the opportunity to follow Christ and
redeem herself, St. Mary had immediately reformed and
became a model Christian citizen. Likewise, the Std:/o
were viewed as innocent children of the forest who had
been debauched by the most despicable representatives
of Xwelitem society. Missionaries anticipated that by
removing Std:6 children from their traditional “heathen”
environment and the influence of the whiskey traders,
they could “be saved” in Christ’s faith. Once they had
been saved from the Xwelitemn whiskey pedlars the
Catholic priests could direct their efforts toward replac-
ing traditional Std:/6 spirituality and culture with
Catholic religion and European society. Placing them in
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The Coqualeetza Residential School boys’ dormitory
in the 1920%, Sardis, B.C.

responsibility of grandparents, great aunts, and uncles.
Initally, some Std:/o parents (primarily ones from high sta-
tus families) did not allow their children to attend. For this
reason, in the early years (before the government made
residential school attendance compulsory) a large pro-
portion of Std:/o children who were taken by missionar-
ies to either St. Mary’s or Coqualeetza were from low
status families, orphans, or sick children.”” By the time the
government legislated mandatory school attendance in
1884, and began to strictly enforce it after 1920," sever-
al St¢:16 children had already been admitted to public day
schools where they could return home each night. Yet,
many Std:/ children were still taken from their commu-
nities and raised in institutions where they were deprived
of their family’s love and frequently subjected to physical
and sexual abuse.

Isolation from family was central to the residential
school philosophy, to prevent children from adopting the
culture of their parents. However, the policy was severe-
ly misguided. Children raised in institutions were not pro-
vided with the opportunity to develop healthy family
relationships. Even the kindest and best intentioned priest
or nun could never replace the love and emotional con-
nection provided by a parent. Because Std:/o children in
residential schools were never parented they never
learned to become parents themselves:
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didn’t even know my brothers and sisters
l were there. | didn't rca”9 have a close
relahonshlp with them. I never had a close
relahonshlp with my mother and I never
developed a close re ationships with any of
my cousins C!tl‘]ﬁf‘, whether they were at Eome
or school or wherever, iust because of the
way we were raised. The residential school
experience resulted in the total destruction
of Fam1|q structure... Theg basica||9 took
away the Famdq experiences that | should
have ken,oqecl and should have been able to
pass on to my kids. 1 know that because of
my experiences at residential school I didn’t
treat one of my older kids very well at all...
At residential school I was taught that
Pums»hmen‘r IS suPPosed to make you do
something and make you change. Because of
lc*.arnm& these thmgs | lost my traditional
Famllq values. Parents should be able to deal
with their children in a better manner than
how | was treated... When | became a Parent |
Prol:wqu realized to a certain extent that |
wasn’t doing the righ’r thmga” the time. But it
wasn’t unti a{‘_’rer‘ﬂmt 0|er son moved out,
and f‘ventua”q clieci that | flﬁought about
ang@‘ about how | was treated. It was then
that | realized that you can't c.lﬂange what’s
done. My son was killed by a couP|e of
Pc‘.UPl(‘. atter he moved out o“rj our house. To
a.certanexient the way | treated him
Prub;aHg h(—:||:\€ci him to move awafj." &2

[t was this “destruction of family” which many Std:/o
people refer to as the most devastating legacy of Indian
residential schools.

Part of the residential school assimilation process
involved training Sto:/o children to become good agri-
cultural farm hands and industrial labourers for the grow-
ing Xwelitern economy. This became especially true after
the federal government assumed administrative respon-
sibility for residential schools in 1884. With federal admin-
istration came federal funding. However, Ottawa
supported Aboriginal students at a much lower rate than
the province supported Xweliten students.” For this rea-
son Indian residential school had to generate much of
their own operating costs. To do this they used their stu-
dents as labourers (typically farming or taking in laundry)
with the proceeds going to the school.

[n addition to lower funding, residential schools also
emphasized industrial training over academics because
it was commonly thought that Aboriginal students were
unsuited to intellectual life. Racist public attitudes pre-
vented Aboriginal people from being seen as equals.
They were regarded as members of an inferior race and
as such the federal government was not prepared to
waste money on educating Aboriginal children for
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careers they would never be socially accepted into.
Finally, it was assumed that traditional Aboriginal work
habits — centering on seasonal changes in the environment
— made Aboriginal students unsuited to regulated indus-
trial labour. As such, it was thought Aboriginal children
needed to be indoctrinated into the European institu-
tionalized and industrialized mind set. Deviation from the
prescribed model was not tolerated. Lives were regimented
around the clock to inculcate a healthy work ethic. To
ingrain the European work ethic it was considered a bet-
ter use of time to have Aboriginal children spend more of
their day working in the fields or in the laundry room than
to have them sitting behind a desk learning less practical
skills that they would never be able to use in a prejudice
filled society. Personnel files were kept for each pupil and
“offenses” were greeted with strict “punishments.” The
fragmentary records of one turn-of-the-century British
Columbia Oblate residential school paint a vivid picture
of the disciplinary techniques of the supposed “civilizers”:"

Offence Punishment
Insolence Writing 400 lines
Communicating with girls Half hour of kneeling
Playing in school Kneeling down
Stubbornness Kneeling during breakfast
Pulling carrots Kneeling during supper
Chewing tobacco Kneeling during supper
Breaking bounds Public Reprimands
Using tobacco Public Reprimand

Late Confinement

Talking Indian Work during recess
Laziness Work during recess
Fighting Extra Work

Talking in Bed Extra Work

Indian Dancing Extra Work

Playing forbidden games  Extra Work

Stealing apples

Truancy

Breaking plaster
Disturbance in dormitory
Runaway

Breaking into girl’s dorm
Setting fire to boy’s dorm

One day’s confinement
Confinement and humiliation
Three lashes

A tew slaps

Five strokes of the lash
Expulsion

Expulsion

It is interesting to note how closely the government

policies which sought to undermine the positions of tra-
ditional Aboriginal leaders fit with the policies directed
toward assimilating children. The provisions of the
“Civilization Act” which enabled Indian Agents to
remove from power any siy4:m who had more than one
wife, owned slaves or participated in potlatches, meant that
the only people who were legally qualified to become
Chiefs were residental school graduates. They could read
and write English, and had not incurred a debt by pot-
latching, therefore were not considered incompetent.
Because they had been educated as Christians and did not
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own slaves or have more than one wife
they were not considered immoral. In
this way the Indian Agents replaced
many traditional siyz:m with people who
had been raised and trained in a com-
pletely non-traditional environment.
By the 19507, after the Indian Act
had been revised to allow Aboriginal
people to hire lawyers and practise their
traditional ceremonial and spiritual
activities, Aboriginal people began to
articulate their dissatisfaction with res-

idential school education. While the
Xuwelitem government was not ready to
abandon its policy of assimilating
Aboriginal children, the general public was becoming
more sensitive to the injustice of providing Aboriginal
children with a second rate education. Studies showed that
many residential school teachers had been rejected by the
public school system. The obvious injustice of a system
which claimed to prepare students for integration into
mainstream society, but which had inferior academic train-
ing standards made it difficult for even the most dedicated
supporter of the residential school system to defend its
existence. As a result, the federal government began clos-
ng down Indian residential schools and integrating
Aboriginal children into the public school system. In an
odd way, the motivation for closing the residential schools
stemmed not from an abandonment of the assimilation
policy, but from a distorted perception that the assimila-
tion process had been successfully completed.

Class photo of the Coqualeetza Residential School Brass Band, which performed throughout the Fraser Valley.

Aboriginal girls working in the laundry of the Coqualeetza Residential School, Sardis, B.C.

By the late 1960’s the illusion that the assimilation
process had been successful was generally accepted by fed-
eral politicians and bureaucrats. In 1969, under the lead-
ership of Prime Minister Pierre Trudeau and Minister of
Indian Affairs, Jean Chretien, the government unveiled a
major policy proposal — the infamous “White Paper.” This
document proposed that within five years the entre
Department of Indian Affairs would be dissolved and all
Aboriginal rights abolished. Assimilation would be com-
plete — Aboriginal culture was believed to be extinct.

The government genuinely appeared to have expect-
ed Aboriginal people to celebrate the supposed success of
the assimilation policy, and the eradication of Aboriginal
society and culture. Instead, Aboriginal people through-
out Canada rejected the “White Paper” and what it stood
for. The “White Paper” acted as a lightning rod, focus-
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ing Aboriginal resentment and providing an avenue and
opportunity for the reassertion of Aboriginal distinctive-
ness and identity. Until this time, many Aboriginal peo-
ple had felt overwhelmed by the assimilationist society
around them. To succeed, even to get along, they tried to
hide their Aboriginal ancestry and cultural identity. As
Soowahlie Elder Wesley Sam explained, for the genera-
tion growing up in the pre-White Paper era “no one want-
ed to be a chief. It was bad enough having whites treat you
differently because you were Indian. You didn’t want to
make matters worse by being really Indian; by being
Cluet

The “White Paper” made it clear to Aboriginal lead-
ers that unless they vigorously asserted their Aboriginal
rights and openly expressed their unique cultural identi-
ty, they could soon cease to be an identifiable people. The
feelings of cultural inadequacy and personal shame expe-
rienced by many Aboriginal people as a result of resi-
dential school and government assimilation policy
needed to be challenged and overturned. To accomplish
this, a number of regional and national Aboriginal orga-
nizations were formed to advocate Aboriginal rights before
provincial and federal authorities. One of these was the
Union of British Columbia Indian Chiefs. More locally,
the Chilliwack Area Indian Council and the Vancouver
Alliance Council were formed. Later, the Chilliwack Area
[ndian Council evolved into the Std:/6 Nation.

In the face of united Aboriginal opposition, the gov-
ernment reversed its “White Paper” policy proposals.
They acknowledged that no one group of people have the
right to impose their culture, values, and belief system
onto another. The government publicly apologized for
insulting and patronizing Aboriginal people, and took the
first hesitant steps towards dismantling over a century of
assimilation initiatives. Over the next three decades the
federal and provincial governments recognized that
Aboriginal people have the right to exist as self-govern-
ing, culturally unique entities within the Canadian fed-
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eration. In British Columbia, where few treaties have
been signed, formal negotiations are occurring between
federal and provincial representatives and Aborigirial
communities. This will allow BC Aboriginal people to
receive compensation, as happened in all other parts of
Canada, for the loss of their exclusive use of their tradi-
tional land and resources. It will also allow Aboriginal
people to play a meaningful role in the management of
the remaining natural resources within their territories,
thereby ensuring that resources will be preserved for
future generations, and Aboriginal communities will
become economically self-sufficient.

Clearly, the government’s assimilation policies had a
significant and devastating impact upon St¢:/s society. In
many ways the position of the si:yd:z were greatly under-
mined as non-Aboriginal Indian agents and missionaries
assumed ever increasing responsibility for regulating the
lives of Aboriginal people. Ironically, however, at the same
time that the government was seeking to undermine and
subjugate Aboriginal leadership, other factors were act-
ing to enhance and institutionalize the position of the
stzya:m vis a vis those people who had held positions of
respect and leadership over other aspects of Std:/3 life. For
example, by the end of the nineteenth century, the impo-
sition of British/Canadian law had effectively ended
Aboriginal inter-community wars and raids. Stoméx, the
traditional leaders of raiding parties then ceased to have
a purpose. Likewise, traditional Std:/6 doctors became
somewhat discredited when they were unable to effec-
tively treat introduced bacterial and viral infections. This
loss of status was compounded by the growing influence
of Xwelitern physicians.

Despite the assimilationist policies, in many ways
sizyd:m were among the only traditional leaders to find a
place in the new Xwelitern dominated society. And so while
many sz:yd:n were pushed aside by government legislation,
others, by converting to Christianity and becoming priest
appointed “Church Chiefs” or attending residential school

BRUISH COLUMBLA CHIEFS CONFERENCE KAMLOOPS, B.C. NOV 1832

The Union Of British Columbia Indian Chiefs formed after the release of federal government’s “White Paper”.
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and then being elected or appointed “chiefs” by the Indian
agent, were able to accentuate the traditional responsi-
bilities of the si:ya:m under the new and more institu-
tionalized title of “Chief.”

THE CONTEMPORARY

STO:LO NATION -

CREATING SELF-GOVERNMENT B

Understanding some of the processes and historical

events which shaped the way the Std:/0 have governed them-
selves, and been governed by others over the past 150 years,
provides a context for appreciating the contemporary struc-
ture of the Std:/o Nation. The Canadian Constitution rec-
ognizes that Aboriginal people have the right to be
self-governing. This right is not based upon their “race,” but,
like all other Aboriginal rights, upon Aboriginal people’s
prior occupation of Canada. However, the Constitution does
not define self-government. For the Sto:/0, self-government
is something being achieved and implemented incrementally.
As Sto:/o Elder, and Chief of the Yeqwyeqwi:ws communi-
ty, Frank Malloway explains that

Selg-government is controllin your own
resources and being able to take
control of your lives. It means being able to
develop land the way you want, and to use
money as you see fit. To be able to decide
things without Ottawa having to check and
t%ﬂen rubber starnP everything.

Frank Malloway’s sentiments are echoed in the words
of Sté:lo Grand Chief Clarence Pennier, who is also the
Executive Director of Aboriginal Rights and Title
Department of the Szd:/o Nation. He explains that

We have to look at the past to see how
things were organized and then look
at todag and ask how we want to changﬁ.

We have to have more control over how
land is developed and over how resources
are extracted. We have to look after
the environment for our children’s children.
Elders have to become more involved and

I~

have a larger role in the community.” &

Steven Point, Chief of the Skowkale Community and
Yewal Siyd:m (Chief’s Representative) for the entire Sto:/o
Nation, discusses self-government in these terms:

e want to be 5&|F—governmg.

We believe that our Flngﬁ to
selF—government, our soverelgnty as a nation,
has never been affected. dur\rlghts have
never been exting;uished even though foreign
countries have come here and established
governments and taken our lands.

--pe-asscrting the right to hunt ;md fish and
traP does not g0 %a_r enoug!*\... It itis to
become a reali’cq‘ sel{--govemment’ must be
a process, not a destination. There must
be an internal change which transcends
where we were as wa;cls oF the g,o\-‘ernmen’r.
to Pohtical organizations pressuring
government. to actua”y becommg 5@1?-
governing,

SCIF—govcrnment IS becommg a reality.
We are takine; on more ]LJr15dnc’r|on,
more resPorjs:Erlmes. We are Fecommg
sel{-—govermng.“‘ =

Sto:l6 Chiefs at the Sto:/o Nation unity ceremony of 1994,
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The Contemporarg Sto:la Nation

The following is a brief description of the Std:/a
Nation organization as it exists in 1996. If you require
more detailed information, contact the Sto:/6 Nation
directly and request to speak with a representative for one
of the departments.

Political Arm

To facilitate the “process” of self-government, Std:/o
communities have organized themselves into the Std:/o
Nation, an umbrella organization which provides services
to its 21 member communities. It is composed of a polit-
ical arm and a bureaucratic arm, much the same way the
federal provincial or municipal government is. The polit-
ical arm, like the Canadian federal government, consists
of three branches.

1) Lalem Te Sto:lo Si:ya:m
(“House of Respected Sto:lo Leaders”)

The first branch of the political arm of the Sts:/o
Nation is the Lalem Te Sto:lo St:ya:m. It is based upon pro-
portional representation. Each St6:/6 community has at
least one representative and larger communities have up
to three votes. It 1s in the Lalem Te Sto:lo St:ya:m that Sto:lo
legislation and laws originate. This is the main political
body of the Sto:lo Nation. The chiefs in the Lalém Te Sto-lo
St:ya:m elect a five person cabinet called the “Special

Chiefs’ Council” (SCC). It consists of one representative
for each bureaucratic department of the Sts:/6 Nation.
These representatives are “Portfolio Chiefs,” who over-
see the bureaucratic or business operations of the Stj:/s
Nation and report back to the Lalém Te Sto:lo Sizyd-m. The
SCC is chaired by the Std:/6 Nation Chief’s
Representative. This person is the primary political
spokesperson for the Std:/6 Nation, and directly account-
able to the Std:/o chiefs.

ii) Lalem Te Si:yelyo:lexwa (“House of Elders”)

The second branch of the political arm of the Std:/s
Nation is the Lalem Te Si:yelys:lexwa At least one Elder
from every Sto:/6 community sits on this council. It func-
tions in a manner similar to the way the Canadian Senate
was designed to operate. The Lalém Te Sto:lo Sizya:m is also
responsible for overseeing all matters pertaining to cul-
ture and tradition.

iii) House of Justice

The final branch of S#d:/6 Nation’s political arm is the
“House of Justice.” This body is not yet fully functional,
but will deal with justice issues of particular concern to
Sto:lo people. Sto:/o concepts of justice emphasize “reha-
bilitation.” Many non-Aboriginal people find the thought
of a separate justice system for the Std:/s disconcerting.
Sto:lo leaders assure people that they have nothing to fear
from a parallel St0:/0 justice system. One important func-
tion of the “House of Justice” will be to deal with justice
issues that are Aboriginal in nature. For the Std:/6, certain
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families. If a Std:/a person were to go to a provincial court
house and ask a judge to adjudicate who had a right to sing
a song or tell a story, the judge would be at a loss as how
to proceed. Similarly, Std:/o families “own” specific fish-
ing sites along the Fraser River. These rights are based
upon complex family laws and customs which the main-
stream legal system is unfamiliar with. Such matters are
very serious to Std:/s people. Through the Sto:lo “House
of Justice,” these and other culturally spe-

cific justice matters could be dealt with
by Std:lo people within a Sto:/o jus-
tice setting.

Similarly, other justice
and legal matters may one
day also be dealt with by
the Std:lo “House of ]
Justice.” Property crimes =g
and violent crimes (il
between Sto:/o people may
be handled more effective-
ly within the context of Std:/o
justice system.

Administrative/Business Arm
The administrative arm of the
Std:16 Nation is divided into five
departments:
1) Health and Social Services;
2) Community Development and Education;
3) Aboriginal Rights and Title;
4) Xolbhmi:lh (Child Welfare); and
5) Finance.

Fach department is headed by an executive director.
Together the directors are in charge of the “business™ of
the Sto:/o Nation.

i) Health and Social Development

The Health and Social Development Department is
the largest of the St:/6 bureaucracies in terms of staff.
Their full time employees include nurses, psychologists,
addictions counsellors, social workers, community support
workers, and cultural support workers.

ii) Community Development and Education

The Community Development and Education
Department is the largest department, with regards to the
programs they run. Their staff deal with job training, life
skill training, economic and human development, adult
education, school based education initiatives, communi-
ty planning, and housing development.

iii) Aboriginal Rights & Title

The Aboriginal Rights & Title department is con-
cerned with issues of heritage management, treaty nego-
tiations, archaeology, history, justice, language revival,
fisheries, and some education and cross-cultural awareness
matters. Much of their time is spent dealing with issues

Chapter 5: Early Nineteenth Century Std:/o

Std:l6 Nation Special Chiefs’ Council, 1995.

such as urban expansion, and heritage overviews for pro-
posed development sites.

iv) Xolbmi:lh (Child Welfare)

Until recently Aboriginal children were the victims
of federal and provincial jurisdictional disputes. The
Canadian Constitution defines child welfare as a provin-
cial responsibility. However, all matters dealing with

Aboriginal people fall under federal jurisdiction.
Aboriginal children therefore “fell between
the cracks.” As part of the self-gov-

ernment process, responsibility for
child welfare has been trans-
ferred directly to the Sta:/o
Nation. The Xolhmi:lh pro-
gram combines traditional
Sto:l6 child care techniques
with social work to help recre-
ate healthy families.

v) Finance

The Sto:lo Nation Finance
Department provides financial sup-
port to all other departments.

Indian Bands

There are currently of 24 Sto:lo
villages. These village communities are referred to as
“Indian bands,” a legal description created by the
Canadian government. Villages were arranged into
administrative units by the federal government to better
regulate finances and services. Indian bands within Sz0:/0
territory have the option of formally joining the Std:/o
Nation or remaining “independent.” There are 24 Sto:/o
bands between the Fraser Canyon and Langley, three of
these were “independent” at the time this chapter was
written in 1996. All Sté:/6 communities communicate and
share resources regardless of their affiliation with Sto:/o
Nation.

Recommended Further Readings:

Wilson Duff, The Upper Sto:lo Indians, 1952.
Wayne Suttles, Coast Salish Essays, 1990.

Paul Tennant, Aboriginal People and Politics, 1990.
Cecilia Haig Brown, Resistance and Renewal, 1988.
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