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about her daughters’ formation (a metaphor for lineage), responds instead by repeating
the same actions and creating a new daughter. Had the children known where they
came from and how they were formed, they might have known how to interact with
the wider world and avoid harm.

It is also important for people to understand the limits respecting the formation of
relations with others. For example, in Story of Woodpecker’s Marriage; or, Bluejay’s
Revenge, Bluejay, the “greatest warrior and war chief of the myth people”, decides to
make peace with the Antelopes and Marmots through intermarriage. He sends
Woodpecker to marry one of their daughters. Woodpecker marries the daughter of
Marmot Chief, and they return to Bluejay’s community. Years later, Woodpecker and
his wife return to visit her people. Bluejay sends many men to escort them and gives
the instruction that none of those men may marry the women in the community. They
stay in the community a long time, and before they return, Flicker marries Antelope’s
daughter. Bluejay, upon hearing this news, takes to his bed and does not speak. When
he finally rises, Bluejay says that Flicker has made his heart sad for disobeying him,
and that his tears reminded him that Antelope and Marmot are enemies. He then
launches an attack on the Marmot and Antelope people, killing nearly all of them. The
inference drawn here is that Bluejay’s people did not understand the catastrophic
consequences for further marrying into the Marmot and Antelope community. And,
had they known the dire consequences, Flicker would not have married Antelope’s
daughter. Ultimately, similarly to the situation in Grisly Bear’s Grandchildren, serious
harms could have been prevented by providing additional context, reasons, or space
to ask questions about instructions relating to the creation of new kwséltkten.

3.1.4.3 PEOPLE ARE RESPONSIBLE FOR PRACTICING AND
LEARNING THE SKILLS AND KNOWLEDGE TAUGHT TO
THEM BY THEIR KWSELTKTEN

In Secwepemctsin, the word secwkwnémten means both “practice the way things are
done” and “responsibility”. 3°© The researchers draw from the English translation of
these two terms that practicing the ways of being Secwépemc-kt and kwséltkten are
conceptualized as obligations within Secwepemctsin and the Secwépemc legal order.

390 Connor, Tribal Case Book at 106.
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The oral narratives are most explicit about the obligation to practice and learn in the
context of hunting stories involving boys coming of age. First, the pattern of learning
to hunt suggests a slow, systematic process that would require practice and skill. For
example, in Story of Owil, Story of Kuxka’in, and the Story of Hu’pken, young men
are taught to become successful hunters by being given bows and arrows and
instructed to hunt small animals before moving on to medium and larger sized game.
In Story of Owl, Owl trains the young boy by also washing him in streams and with
fir branches (learning to sweat). Second, in Story of Hu’pken and Story of Kuxka’in,
which are similar stories, these young men become successful hunters after being
abandoned by their communities for being “lazy”. Story of Hu’pken is more explicit,
noting that he would not “train himself like the other lads.” Once these boys are
isolated (with a grandmother or old woman to help them), they get the necessary
skills to hunt and support their broader community. Given the context of these stories,
the community decisions to withdraw support appear as response to the failure of
these young men to meet their obligation to practice the skills needed to be
contributing member of society.

Although there is an obligation that a person practices and contributes, there is no
need for the person to be an expert or perfect in the tasks they take on. For example,
The Woman and the Pelicans is a story of a Secwépemc woman who joins a Pelican
community. The story mentions that she never learns to fly as fast as her friends,
which is why she follows behind the flock as they travel the land. This is also plain in
The Man who married the Sa’tuen, where the story indicates that the man is actively
training himself to learn the songs and dances, but still requires the assistance of family
to complete the flight with the others. The story is a reminder of why one always
sees the three cranes flying at the back—a reminder that the grandfather and daughter
are flying behind to ensure the support of the husband. In short, it is the practice of
the skills, and not the perfection in the execution of the skills, which shows one is
living up to this obligation.
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3.2 EXPECTATIONS
EXPECTATIONS

RESTATEMENT TABLE

What expectations or rights do individuals, families, and the broader community
have once they are recognized as Kwséltkten or Secwépemc-kt? What should
they expect from others in their family and community?

EXPECTATIONS

People, irrespective of how they
become kwséltkten, have an
expectation to participate in daily life
and to have that participation
3.2.1 supported and facilitated on an
ongoing basis. How one participates in
community might be different for
different people, be limited in certain
circumstances, and may end when the
person is no longer kwséltkten.

Witness #1; Louie Basil Stevens;
Senkukpi7 Francis Johnson Jr.
Story of Kuxka’in; Story of
Hu’pken; Dirty-Lad and his
Wives; The Man who married
the Sa’tuen; The Goat Woman;
The Woman and the Pelicans;

PARTICIPATION

The Shuswap.
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People have the expectation that
they can leave and return to
Secwepemcilecw, no matter the

reason, without impacting their
place in family, campfire, or
community. This expectation
applies to all kwséltkten, even if
they have never lived in
Secwepemclilecw before, to ensure

that there is always a pathway

3.2.2

MOBILITY

home.

People have expectations of
fairness when engaging with
Secwépemc law and the right to
information in order to act lawfully,
and to keep themselves and others
safe. These expectations put
emphasis on the importance of
balancing the rights of people as
part of decision-making related to
kwséltkten.

3.2.3

FAIRNESS AND
INFORMATION

Diane Sandy; Minnie Kenoras; Rhona
Bowe; Nuxnuxskaca cts’e/i7elt
(Julianna Alexander); Judy Deneault;
Story of the Salmon-Boy; Spider
and Otter; Story of Kuxka’in; Story
of Hu’pken; Dirty-Lad and his
Wives; The Goat Woman; The
Gambler’s Son and Red-Cap; The
Man who married the Sa’tuen;
Story of the Tsétenii’et’s Son; The
Women who sought for a Husband;
or, The Women who married the
Cannibal (Star) and Wolverene;
Story of Owil; Grisly Bear’s
Grandchildren; Secwépemc People,
Land, and Laws: Yeri7 re Stsqeys-

kucw.

Peace/War Chief Pipip’7ese (Alexis
Harry); Nuxnuxskaca cts’e7i7elt
(Julianna Alexander); Story of
Woodpecker’s Marriage; or,
Bluejay’s Revenge; Dirty-Lad and his

Wives; Grisly Bear’s Grandchildren
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INTRODUCTION

Many of the expectations or rights of kwséltkten who call themselves Secwépemc-kt
can be inferred by the obligations. For example, if there is an obligation to help, then
there is a corresponding expectation or right to be helped. Some expectations derived
from the obligations of sucwentwécw (See Section 3.1.1) are the expectation to be
acknowledged, recognized, not forgotten, and even sought out to be returned to
Secwepemcllecw by family. The obligations of knucwentwécw (See Section 3.1.2)
imply expectations of reciprocity and expectations that people will help in daily life or
when a person is vulnerable. Obligations of yicwmentswécw (See Section 3.1.3) give
rise to expectations that people will collectively be working towards conditions of
safety for people, and that when protection is needed, people will have it. Obligations
of secwkwnémten (See Section 3.1.4) suggest rights to learn about law and participate
in legal life through daily practices. What follows are discussions of specific expectations
within the laws of kwséltkten and Secwépemc-kt that stand apart from those
obligations.
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3.2.1 PARTICIPATION

People, irrespective of how they become Kwséltkten, have an expectation to participate
in daily life and to have that participation supported and facilitated on an ongoing
basis. How one participates in community might be different for different people, be
limited in certain circumstances, and may end when the person is no longer kwséltkten.

The expectation of participation flows from the obligations of Secwépemc laws relating
to kwséltkten and Secwépemc-kt. There is a recognition that once a person is
kwséltkten, that person has the right to participate in daily life. This arises irrespective
of how one has become a citizen (birth, adoption, marriage, or agreement). This is
exemplified by Senkukpi7 Francis Johnson Jr.’s statement to the Secwépemc Sna7a
Elders Council that “once someone is a relative, they can be ‘raised up’ by the family”
and that even married-in slaves can become chiefs. 3°7 This is consistent with comments
that Teit made at the turn of the 20t century that the children of slaves became
members, “having the same privileges as other people. In one instance, the grandson
of the slave became a chief.” 3°2

3.2.1.1 PARTICIPATION MAY LOOK DIFFERENT FOR DIFFERENT
PEOPLE

How someone participates in community might be different depending on how they
are situated in community. There may be different expectations of participation
depending on the skills and abilities of that person. As Senkukpi7 Francis Johnson Jr.
stressed when querying the use of the word expectation in the Report, his mentor,
Arthur Dick, taught him that everyone had a gift to give community and had a role
to play, and it was the women’s responsibility to see the gifts that community can
use. 393 The researchers infer from this statement that the expectations of people in
society are different depending on what gifts they are seen to have and what role
they play in society.

391 SenkUkpi7 Francis Johnson Jr. Oral teaching, Secwépemc Spring Gathering (April 22, 2018) - AJ
Scribe at 4. Note that the word slave does not have the same connotation as it does in English.

392 Teit, “The Shuswap” at 570.

393 Senkdkpi7 Francis Johnson Jr., validation interview (July 28, 2020).

s 158

\\



Similarly, expectations may differ across the territory based on differences in
governance structures. For example, James Teit noted that some Secwépemc campfires
along the Fraser River north of Dog Creek had crest groups and hereditary leadership
systems that were similar to the neighbours living north and west of Secwepemciiecw.
People marrying into a crest group do not acquire the privileges of that crest group
(although their children do), which creates different expectations of participation. 394
Different expectations of participation were echoed in the validation conversation held
with Senkdkpi7 Francis Johnson Jr. from Esk’etemc (Eskétemc), who said adoption
sometimes entitles people to different rights depending on the context. For example,
while a family can adopt and give rights relating to particular land it controls, that
same person may not have broader expectations at a community or nation-wide scale.
He noted that this is a grey area at this moment in time, and particularly so with
respect to modern adult adoptions. 393

As discussed in other sections of the Report, participation may also be limited in certain
circumstances. This is clearest in the stories involving the training of young men, such
as Dirty-Lad and his Wives, Story of Hu’pken, and Story of Kuxka’in. In these stories,
the young men are separated or abandoned by their families, and their community
withdraws the young men’s rights to participate in the rest of the community. However,
once they demonstrate their ability to contribute to their community and fulfill their
obligations, the stories suggest the possibility of re-integration and participation.

3.2.1.2 ONGOING SUPPORT FOR PARTICIPATION WHEN
NEEDED

As articulated in the sections on the obligation of knucwentwécw and secwkwnémten
(see Section 3.1.2: Knucwentwécw and Section 3.1.4: Secwkwnémten), some kwséltkten
may need support to learn and participate. This could be in the form of providing
specific teachings or material goods to participate. Support can come in forms of
tutelage or in providing space to learn, as shown in stories about training of young
people, such as Story of Hu’pken and Story of Kuxka’in.

394 Teit, “The Shuswap” at 576.
395 Senkdkpi7 Francis Johnson Jr., validation interview (July 28, 2020).
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Newcomers (such as people returning for the first time or new spouses entering a
community) may have specific expectations about the resources or support they need
to participate in community life. In The Man who married the Sa’tuen, for example, a
young man needs a feather from each crane so that he can fly with the other cranes.

In Dirty-Lad and his Wives, Dirty-Lad’s wives give him a bow and arrow so he can
hunt. Goat Woman needs hooves so she can climb up to where the goats live in The
Goat Woman. The woman who becomes a Pelican in The Woman and the Pelicans
needs the air lift from all the other Pelicans flapping their wings so that she can lift
off the ground and travel with them.

The need for support in participation may also require more than a one-time or initial
offer of resources or other support. That support is an ongoing need is found in The
Man who married the Sa’tuen and The Woman and the Pelicans. In those stories, the
married-in relatives are said to fly at the back of the flock with their immediate family
because they are not able to fly quite as fast as the others. In The Man who married
the Sa’tuen, “the man, his wife and father-in-law followed a little behind the others.
This is the reason why three birds are always seen flying behind the others.” In this
case, it can be interpreted that the newcomer was being supported in the journey by
his family.

The amount of support a person receives may be limited by their individual choice to
participate. This is clear in the case of newcomers, as articulated by one community
member as follows: “l have a choice to ask questions and be receptive. | have a
choice to participate in community events. If | don’t, that’s up to me and then | get
to stay separated and disconnected [. . .] | don’t know if ’m wrong, but that’s my
experience coming into community.” 3°¢ They contrasted this experience with that of
someone else they know who married into the community and has not participated
or accepted teachings from others. This highlights the importance of reciprocity in the
obligations of knucwentwécw (see Section 3.1.2: Knucwentwécw). It also shows an
overall orientation towards individual agency within the Secwépemc legal tradition.

396 Witness #1, focus group (Feb 15, 2018) at 5.
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3.2.1.3 PARTICIPATION MAY CHANGE ONCE PEOPLE ARE NO
LONGER KWSELTKTEN

There are also Secwépemc narratives involving instances of the severing of relationships.
These stories suggest that some kinds of rupture may impact the rights of people to
continue to participate in daily Secwépemc life. This is most apparent in the stories
about marriage (see Section 2.1.2: Marriage), such as Dirty-Lad and his Wives, in which
the wives and children of a lad transform into their original elk form and leave him
with his people after he fails to meet their expectations of a husband. Senkukpi7
Francis Johnson Jr. also talked about the removal of people from community in cases
where their adoption or marriage was not working, particularly in the case of marriages
created for alliance purposes. He noted,

| think banishment was sending people back to their own nations. Those that
didn’t work out. Women were sent back to [. . .] the nation [that had the
alliance]. They would lose their right as a Secwépemc. If it was political, it
could be slaves released. Secwépemc allowed those people to move back to
their nations. 3%/

Taken together, these show that in cases involving adult adoptions or marriages,
circumstances that lead to a separation in a family can also lead to a severing of the
person’s rights within a community. However, people may, in some cases, keep some
rights in community after the death of a spouse, as in the case of Louie Basil Stevens’
grandfather. 398

397 Senkdkpi7 Francis Johnson Jr., validation interview (July 28, 2020).
398 |ouie Basil Stevens, focus group (Feb 15, 2018) at 9.
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3.2.2 MOBILITY

People have the expectation that they can leave and return to Secwepemcﬁlécw, no
matter the reason, without impacting their place in family, campfire, or community.
This expectation applies to all kwséltkten, even if they have never lived in
Secwepemcéfecw before, to ensure that there is always a pathway home.

This expectation of mobility (ability to return) is based on the basic idea that once a
person is born of Secwepemciiecw, they are bound and belong to the land and can
return. As articulated by Marianne and Ronald Ignace,

What gives a person rights to live in Secwepemcilecw and reap its resources
is the connection through blood to other Secwépemc, called kwseltktenéws
(being relatives to one another). This relationship can also be established
through formal adoption of both individual children and adults or through
formal treaties between our nation and others that incorporates adoption,
such as the Fish Lake Treaty and the White Arrow of Peacel[.] 3%°

This succinct statement places the right to return in the web of relations people
have to their Secwépemc relatives and Secwepemciiecw.

3.2.2.1 PEOPLE CAN RETURN NO MATTER THE REASON

Secwépemc narratives show that people who have left Secwepemciiecw can return
irrespective of their reason for leaving, so long as they are kwséltkten. As Diane Sandy
said, “There always is [an ability to return], you know? There is never no question
about that, ever.” 400 She talked about practices of rooting people to the land as
reinforcing this legal expectation:

| remember when | had my first child and my mother told me when you
have the baby and the [belly button] falls off you go, and you put it by a
rose bush down by the river. That's what she did with all my children’s belly
buttons you know. So, they know where they're from and where you know
they were born and raised. They'll always come back. That was my story.

399 Ignace and Ignace, Secwépemc People, Land, and Laws at 319.
400 Diane Sandy, focus group (Feb 14, 2018) at 12.
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There will always be a connection—doesn't matter, you know, if they're taken
away. 401

In validation, Diane Sandy notes, that this way, children will always have a feeling of
belonging, and will never be lost. 402

This expectation is drawn out of the many narratives relating the story of separation
from community, and an eventual return home. For example, people return after a
divorce or relationship breakdown, as in Dirty-Lad and his Wives, when the Elk women
leaves Dirty-Lad with his original community. Minnie Kenoras talked about this
expectation in the context of someone not being welcomed home:

| even heard from the community that a lady that married off of reserve, to
a non-native person, he died and she wanted to come [back], but they said
she had nowhere to come home to—but to me, that’s unfair, because she
was a member of this band, and she has relatives in this band and she wants
to come home. She should be welcome to come home. 403

This response reflects that expectation within Secwépemc law that people should
always have a pathway home.

In Story of Hu’pken and Story of Kuxka’in, young men are turned away by their
communities at the outset of the narrative but are welcomed home at the end. When
asked about Hu’pken’s expectation to return to his community after being separated,
Rhona Bowe noted,

[Tlhey never denied him, they wanted him to learn his stuff and he refused
[. . .] so they left him to his own [. . .] creation of his own path. And once
he caught up with them, they never denied him, they just made sure he
could come back and offer something, he could be a part of them if he was
going to [. . .] contribute to the wellbeing of the community and not hinder
it by laying around like that[.] 404

People may also return after being lost or kidnapped. In Story of the Salmon-Boy, a

401 Diane Sandy, focus group (Feb 14, 2018) at 5.

402 Djane Sandy, validation interview (Aug 21, 2019).
403 Minnie Kenoras, focus group (April 5, 2019) at 5.
404 Rhona Bowe, focus group (Feb 14, 2018) at 10.
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boy who lives with his grandparents falls into the river and floats to the land of the
Salmon. He stays with them for some time but eventually wants to return home. The
salmon help the boy return home to the joy of his grandfather and community. In
Story of Owl, a boy who is kidnapped and raised by Owl returns to his community
with his parents once he is a young man. In Spider and Otter, a woman is taken by
Otter when she is alone at a river. Spider sees what has happened and decides to kill
Otter. He then calls to the woman and takes her up into the sky with him where she
has two children. The woman returns to her community later in the story with Spider
and their two children. The people are happy to see her, thinking she must have
drowned. The woman decides to stay with her people and Spider returns to the sky.
In Story of the Tséteni’et’s Son, a boy who is born in his mother’s kidnapper’s
community eventually returns home and revives his relations with his people and his
father. 405

People who have left voluntarily may also return, as in The Man who married the
Sa’tuen and The Women who sought for a Husband; or The Women who married the
Cannibal (Star) and Wolverene. A person may return to their original community to
visit like in The Man who married the Sa’tuen. In that story, a young man who marries
and lives with the Cranes stops and visits with his people every year on his way to
and from the cranes’ journey north. The man only stays overnight each time, and
sometimes brings his wife and children with him. In contrast, in The Goat Woman, the
Goat Woman only visits her people once and stays with them for a year. She brings
her son with her and lots of food and skins to share with her people. In Gambler’s
Son and Red-Cap, the young man leaves his new wife’s community because he is not
happy there and does not like his father-in-law who was a cannibal. He escapes from
his father-in-law with his wife and returns home. 40¢

3.2.2.2 PEOPLE CAN RETURN FOR THE FIRST TIME

People who find out they belong to community can come back even if they haven’t
lived there before. This often arises in cases of children or grandchildren returning
home. In Grisly Bear’s Grandchildren, for example, grandchildren return to the earth
world to live with their grandmother, even though they were born and raised in their
father’s Trout community. This expectation is also named in the conversations with
community members. For example, the group was asked about the case of someone

405 Sxwéylecken, Story of the Tsétenii’et’s Son, reproduced in the Casebook.
406 Sxwéylecken, The Gambler’s Son and Red-Cap, reproduced in the Casebook.

s 164

\\



who grew up away, was not identified as a member, but believed they belonged to
this nation, and came back asking for membership. As Nuxnuxskaca cts’e7i7elt (Julianna
Alexander) said, the central issue was that “they need to prove their lineage. They
would become registered by proving their parental lineage.” 47 At the current moment,
the colonial frame which ties membership to resources means that there are conflicts
over the addition of new members. But those questions speak to the challenges relating
to accessing funding for new people under the colonial system and colonial law. The
heart of this expectation within the Secwépemc legal tradition is the principle that a
person who belongs to Secwepemcilecw may return.

When asked how people would prove parental lineage historically, Nuxnuxskaca
cts’eZi7elt (Julianna Alexander) noted, “The elders know how to do this; it’s oral
history.” 408 Referring to The Man who married the Sa’tuen, Julianna added that people
generally “knew where you were from, where you came from and where those people
were born. Like it said down south, that’s where the cranes have their village. The
elders, orally, knew where everybody came from.” #°° In a follow up conversation,
Julianna added that in those times there were people with more spiritual powers who
knew things, and could carry information about the present, past, and future. 1 Judy
Deneault added to this concept by noting that, even today, many mothers and
grandmothers know who their lost kwséltkten are (see Section 2.2.3: Old Ones, Kyé7es
and Women). *'' The challenges arise when communities (under resources pressures)
or the State place barriers in the way of those seeking to return. The work of
integrating new kin, she noted, involves not just ideas, but also the resources people
need both to know about their connection to home, and to help them return. The
resources needed may be physical, emotional, mental, and spiritual.

People may return after living elsewhere to visit or live permanently. The married-in
spouses in The Man who married the Sa’tuen and The Goat Woman return only to
visit their relatives, then return to their communities of marriage.

407 Nuxnuxskaca cts’e7Zi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 11.
408 Nuxnuxskaca cts’e7i7elt (Julianna Alexander), focus group (Feb 15, 2018) at 13.
409 Nuxnuxskaca cts’e7i7elt (Julianna Alexander), focus group (Feb 15, 2018) at 13.
410 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Aug 22, 2019).

411 Judy Deneault, focus group (Feb 15, 2018) at 14.
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3.2.3 FAIRNESS AND INFORMATION

People have expectations of fairness when engaging with Secwépemc law and the
right to information in order to act lawfully, and to keep themselves and others safe.
These expectations put emphasis on the importance of balancing the ‘rights’ of people
as part of decision-making related to kwséltkten.

In addition to the substantive rights of Secwépemc people discussed above, two
identifiable stand-alone procedural rights relating to Secwépemc laws of kwséltkten and
Secwépemc-kt were discussed during this project: Fairness, and Information. These
two procedural rights are about the “how” of law. That is, they speak to how a
person should be treated by decision makers and institutions when that person’s rights
have been affected by a legal problem.

Fairness arose in the context of people’s direct engagement with Secwépemc law and
legal practices. For example, Peace/War Chief Pipip’7ese (Alexis Harry) discussed the
importance of balancing the “rights” or needs of people in his role as War Chief. For
example, when he is called on to support families in conflict, he works to understand
the situation from the perspective of everyone involved because they are all impacted
in different ways and all have their own stories. #12 This is in essence, about his
commitment to balance and fairness when considering legal questions before him.

412 peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 2.
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Connected to fairness is the right to information. This was taken up by Nuxnuxskaca
cts’eZi7elt (Julianna Alexander) in the context of children returning to the community:

We need to remember with children and members who've been off the
reserve, that when they come in, we're responsible for them. And they need
to know somebody has to be responsible for them, because maybe they
don't have family. And if they are going to be there, they need to know the
protocol and the law. They need to know the consequences [for
misbehaviour]. Because if they misbehave, then we're not going to be
responsible for whatever happens to them. But they need to know ahead of
time. They need that chance to know. Right? They need to learn otherwise
it wouldn't be fair. It wouldn’t be fair if they just came in here and, all of a
sudden, they have to get kicked out again. 13

Information is thus sometimes critical for people to act lawfully, and to keep themselves
safe. This is taken up in Story of Woodpecker’s Marriage; or, Bluejay’s Revenge. Bluejay
instructs men traveling to the Marmot and Antelope people that they are not to marry
any of the women in the community, but he doesn’t provide reasons why. Flicker
marries Antelope’s daughter while they are away, which makes Bluejay’s “heart sad”
and reminds him that they are his enemies. Bluejay then launches an attack on the
Marmot and Antelope people, killing nearly all of them. In Dirty-Lad and his Wives,
Dirty-Lad’s wives give him instructions not to smile at particular women when he
returns home to visit with gifts. When he does, his family leave him with his people
in his original state, which results in a permanent separation between him and his
family. These stories invite questions about how Flicker and Dirty-Lad might have acted
if they had information about those dire potential consequences.

413 Nuxnuxskaca cts’e7i7elt (Julianna Alexander), focus group (Feb 15, 2018) at 5, where it is noted
that fairness also demands that those returning need to know both what is expected of them, and
what they can expect in return. Julianna notes, “They need to know what they are eligible for,
education, housing, land. We are fighting for more land for them. They need to know that if they
apply for a house, they may need to wait 10 years to be eligible. But they need to know that they
can simply rent until then.”
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At times, there are natural consequences from the lack of information. In Grisly Bear’s
Grandchildren, for example, Grisly Bear woman orders her daughters to avoid specific
things that will harm their beings. Not knowing the consequences, the daughters ignore
their mother’s instructions and perish as a result. Grisly Bear woman also tells her
grandson never to strike a dog but does not tell him the dog is his sister. Later the
boy becomes angry with the dog for eating his game and thrashes the dog. The dog
calls him brother and cries out, and then runs away. He weeps and returns to his
grandmother, upset that she never told him the dog was his sister.

All these stories, together, point to the rights that individuals have, particularly around
relationships with kin, to have information and fair process.

168

\\



LEGAL STRUCTURES

THAT GROUND THE
LAWS OF KWSELTKTEN
AND SECWEPEMC-KT



INTRODUCTION

This chapter looks at what systems and structures are necessary in a Secwépemc legal
order to support kwséltkten in fulfilling their obligations and expectation to and of
each other. The central question in this chapter is What are the legal structures,
meaning social structures, customs, and practices that coordinate and enable the
teaching, learning, and practice of the obligations and expectations of kwséltkten and
Secwépemc-kt? This question tries to answer the who and how of learning and acting
on one’s obligations as kwséltkten and Secwépemc-kt.

There are several different words and images that may be helpful for thinking about
legal structures. For some, it may be helpful to use a word like scaffold, which suggests
an outer structure that will support certain kinds of work. There are a number of these
different structures in the stories and in the conversation with community. For example,
there is the ladder made of arrows in The War with the Sky People. This structure is
created through the collaboration and work of all warriors—it is built up from the
arrow of each warrior—and it facilitates movement from the land to sky as they seek
food for the people. 4'* There is the structure of the pit house, which is discussed in
Tribal Case Book - Secwépemc Stories and Legal Traditions: Stsmémelt Project
Tek’wémiple7 Research. #'* There are the circular structures (concentric structures) that

414 Unknown (Likely Sisydlecw), The War with the Sky People, reproduced in the Casebook.
415 See, specifically, Section 1.3 “Pillars of Jurisdiction” in Connor, Tribal Case Book at 5.
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wrap support and protection around the centre, such as the structure grounding the
Esk’etemc (Eskétemc) work on traditional governance. 4’6 These structures are tools
and pathways that enable people to live and uphold their obligations and expectations
as Secwépemc-kt and kwséltkten. These metaphors also make visible the public nature
of these structures, and the different ways people participate in both building and
relying on those structures.

In the past, these structures would have been so deeply embedded at the family and
community level that the ongoing support needed to keep them would have been
part of everyday practice and life. That is, the resources (such as time, space,
investment, ability, and knowledge) were readily available and accessible. Colonization
interrupted those processes and resources so that Secwépemc are faced with
contemporary questions about how to continue to act on obligations and principles of
law that maintain relationships, safety, and helping. Articulating and analyzing the
scaffolding that makes up structures is an important part of nurturing the individual
and public aspects of Secwépemc law.

416 Secwépemc Strong, “Re Xqweltén-kt Re Tkwemi7ple7-kt” at 4-5.
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LEGAL STRUCTURES THAT
GROUND THE LAWS OF

KWSELTKTEN
RESTATEMENT TABLE

What are the legal structures for teaching and learning and for grounding
Kwséltkten? These include the social structures, customs, and practices that
coordinate and enable the teaching, learning, and practice of the obligations and
expectations of kwséltkten and Secwépemc-kt.

LEGAL STRUCTURES

CONCEPT SUMMARY SOURCES

. . L . Diane Sandy; Flora Sampson; Barbara
Practicing daily activities, in
. ST . Larsor; Senkdkpi7 Cwliken (Irvine
particular participating in land-
based teaching and learning,
4.1 enables people to learn and fulfil
° their legal obligations as kwséltkten
and Secwépemc-kt. Families,
particularly grandparents, play an
important role in this teaching and
practice for both children and

adults.

Johnson); Witness #2: Minnie Kenoras;
Mardi Paul: Dave Belleau; Mona Jules;
Gary Gottfriedson;; Story of Owl Tribal

Case Book: Stsmémelt Project

DAILY
PRACTICE

Tek’'wémiple7 Research; Tselcéwtqen
CIIec’ymeiten Vision and Principles;
Reviving Secwépemc Child Welfare
Jurisdiction; Stsquy'ulécw Re St'exelcemc

(St’exelcemc Laws from the Land)

172




173

4.2

STORIES
AND THE
ART FORM OF
STORYTELLING

Secwépemc laws of kwséltkten
and Secwépemc-kt are kept alive
as part of a storied universe.
Stories and the art form of
storytelling teach people how to
live as kwséltkten in a lawful
way. Stories are told by
storytellers in different ways for
different purposes and their
meanings will shift over time and
context.

Shirley Bird-Sahlet, Mona Jules; Richard
LeBourdais; Bonnie Leonard:
Nuxnuxskaca cts’eZi7elt (Julianna
Alexander); David G. Archie; Witness
#2; Kenthen Thomas; Senkukpi7

Cwiliken (Irvine Johnson); Senkikpi7

Wilfred Robbins Sr., Peace/War Chief
Pipip’7ese; Rhona Bowe; Louie Basil
Stevens; Story of Owl; Story of
Hu’pken; The Bush-Tailed Rat; Spider
and Otter; The Man who married the
Sa’tuen; Re tsqwmus re stsptekwlls -
The Story of Suckerfish; The Sucker
Story; Secwépemc Elders Council May
30, 2019 Newsletter; Secwépemc
Lands and Resources Law Research
Project; Reviving Secwépemc Child

Welfare Jurisdiction.




Visiting is a form of collective
learning that enables people to
monitor and maintain relationships
while also ensuring obligations and

expectations of kwséltkten are met.

4.3

VISITING

Visiting may take different forms,
such as formal gatherings and
feasting, to bring kwséltkten
together to celebrate, honour, and
support relations and related
decision-making.

The understanding and practice of
laws related to Kwséltkten and
Secwépemc-kt includes ceremony.
Ceremony is key to acknowledging
and recognizing all of one’s
relations and can be used to

4.4

CEREMONY
support the teaching and learning

of law, legal obligations, and how
to appropriately engage in activities
as kwséltkten.

Richard LeBourdais; Senkikpi7 Cwiliken
(Irvine Johnson); Gary Gottfriedson;
Rhona Bowe;, Mardi Paul: Minnie
Kenoras; Mona Jules; Sunny LeBourdais;
Nels Mitchell, Kenthen Thomas;
Senkukpi7 Wilfred Robbins Sr; Carolyn
Belleau; Nuxnuxskaca cts’eZi7elt
(Julianna Alexander); The Man who
married the Sa’tuen; The Goat Woman;
Dirty-Lad and his Wives; Story of the
Man who married the Grisly Bear;
Spider and Otter; Story of the Salmon-
Boy; Story of Hu’pken; Story of
Woodpecker’s Marriage; or, Bluejay’s
Revenge; The Shuswap; Secwépemc
Spring Gatherings 2018 and 2019;
Secwépemc Winter Gatherings 2017,
2018 and 2020; Secwépemc Summer
Gathering 2018; Eskétemc Elders
Gathering 2018; Secwépemc

Governance Meeting Report.

Ralph McBryan; Mona Jules; Secwépemc
Spring Gathering 2019.
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Practicing daily activities, in particular participating in land-based teaching and learning,
enables people to learn and fulfil their legal obligations as Kwséltkten and Secwépemc-
kt. Families, particularly grandparents, play an important role in this teaching and
practice for both children and adults.

One of the core obligations of being Secwépemc-kt is secwkwnémten: “to practice the
way things are done” (see Section 3.1.4: Secwkwnémten). 417 As Flora Sampson stated
succinctly, laws are not just taught and learned, “they [are] practiced, too.” #'® That
is, a lot of the learning and teaching takes place in the context of daily activity,
through practice, and in ways that nourish relations to land, animals, and people. As
Barbara Larson said,

[Actually] you lived it, that was your law of life, you lived those things. That’s
what | grew up with anyway, because you know, what you were taught,
that was actually the laws of how we lived. Some pretty strict ones too, they
were, but very moral. 41°

These reflections of the core of daily practice as a structure that reinforces Secwépemc
law is consistent with the practices underlying the principle of slexléxs (develop
wisdom), which is articulated in the 'i'selcéwtqen CIIedméiten/Chief Atahm School
Vision and Principles. Specifically, that principle includes the practice that “learning is a
lifelong process that occurs in all situations: home, community, work, school, etc.” 420
Other practices that are associated with this principle are “developing knowledge in
many areas will strengthen a child and assist in achieving individual potential and
enhance each child’s gifts,” and “Secwépemc traditions, culture, language and history
are applicable today.” 2" These practices form the core of the pedagogical approach
underlying daily practice.

417 Connor, Tribal Case Book at 106.

418 Flora Sampson, focus group (Feb 14, 2018) at 2.

419 Barbara Larson, focus group (Feb 14, 2018) at 2.

420 Chief Atahm School, “'i'selcéwtqen Clleé]meiten Vision and Principles” at 7.
421 Chief Atahm School, “'i'selcéwtqen Clleé]meiten Vision and Principles” at 7.
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As noted previously, the family is centrally responsible for learning and teaching, which
is integrated into daily activity. As Diane Sandy emphasized: “Teaching comes right
from the home, right. Listening and teaching comes from the home.” 422 Grandparents
play a particularly important role in this teaching and practice. For example, Senkikpi7
Cwliken (Irvine Johnson) recalled being told stories, and having to repeat them back,
while on wagon trips with his grandfathers. 423

Conversations with community members reinforced that daily practice starts at a young
age and occurs in many ways. As Gary Gottfriedson said, this is a way to build up
life-long skills:

Kids were trained from the time they were really small. So, they were learning
all the way along in life. And if you didn’t listen, there was a consequence
to it, right? So, you were led up through that old training. You grew up
already somewhat disciplined, self-disciplined. You knew control. You knew all
of that stuff. So, there’s many ways to teach. There’s not one cut and dry
way. In a sense, there’s many things to learn, so you couldn’t have just one
method, right? 424

Mardi Paul also recalled how she learned by watching her xpé7e (grandfather) during
trips working along his trap lines, from around the age of four:

| was with them when they were out on those trails. They don’t know how
far we walked. And we trap differently up in our meadows. We trapped the
squirrels and all the other things that we needed. There was a point when
we had no food, and we ate muskrat and groundhogs. ..I was helping to
scrape it and do the hides and stuff. We used everything in the animals. |
learned how to take apart a deer with a knife. 423

422 Diane Sandy, focus group (Feb 14, 2018) at 15.

423 Senkukpi7 Cwliken (Irvine Johnson), Skwlax retreat (April 4-5, 2019) — SO Scribe at 3.
424 Gary Gottfriedson, focus group (Feb 14, 2018) at 8.

425 Minnie Kenoras, focus group (April 5, 2019) at 8-9.
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In a follow-up conversation, Mardi noted how this is how she learned to do many
things from a young age, including hauling wood and doing hay. 426 Through
observation of children, adults can assess what abilities and gifts they have, and give
them more and different responsibilities accordingly. 427

Dave Belleau also spoke about learning from his grandfather—both from listening to
him and undertaking his own observations. These comments underscore the importance
of both the inter-generational transmission of knowledge and active participation in
learning about the land:

Talking about the owl like a hunter, one time my dad asked me, “Where
you going?" “I'm going hunting down the river.” “Nothing down there.” Sure,
there's deer down there along the Fraser River. How come he says there's
nothing down there [in August]? He look at me and he said, “In summertime
them flies feel awful in the heat. The deer go up on higher ground in cold
places where there is hardly any flies.” So, | go up the mountain and | find
the deer and sure enough all kinds of birds. 428

In validation, Dave noted that his father also learned this from his grandfather. 42°

As these recollections show, observation is a critical way people learn their laws. This
is also underscored in the scholarship of Nancy Sandy, who notes, “our ‘law schools’
were found wherever our people watched others to learn about their responsibilities.
In this way, they would know how to bring order to the world from what they
learned.” 430

426 Mardi Paul, validation interview (Oct 22, 2019).

427 See Sandy, Reviving Secwépemc Child Welfare Jurisdiction at 80-81, where Observation is
underscored as a critical way people learn their laws: “Thus, ‘our law schools’ were found wherever
our people water others to learn about their responsibilities. Ind this way, they would know how to
bring order to the world from what they learned.”

428 Dave Belleau, focus group (Feb 14, 2018) at 9-10.

429 Dave Belleau, validation interviews (Oct 22, 2019 and July 27, 2020).

430 Sandy, Reviving Secwépemc Child Welfare Jurisdiction at 80.
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People emphasized the importance of land-based learning and connection to stories
on the land as an aspect of daily practice. The work of teaching about connections
to the land could take place in any location: “Just wherever—outside is their School.” 431
As Minnie Kenoras said, “l did work outside all the time. | followed my dad all the
time, all over, out in the gardens. As soon as he would say, ‘We’re going hunting,” I'd
listen to him. | was watching him and | was helping him with everything.” 432

Daily practice is one way for families to emphasize to children their connections to
the land, animals, the spiritual world, and others. 433 Dave Belleau spoke of the spiritual
dimensions of daily practice, noting that spiritual connectedness is often involved in
learning concepts from the land and animals. Speaking about Story of Owl, he noted
that the lessons do not involve only what one sees or hears:

Spiritual connectedness, it’s hard to understand. For me, | do not need to
understand it if | live it. Spirituality is living it. It is action. If the fish goes up
and lays eggs, | don't wonder why, because five years from now the little
eggs are going to feed me and my family. It's all | know. It's all | need to
know [. . .] The boy in this story has power from this bird. The soul of his
spirit inside of him has that eyes of that bird. Have you ever ridden at
nighttime and you can't see? And you're coming home. You're just tired, and
let your horse go. And it will bring you home because it can see in the dark.
Same thing with the spirit. | might not be able to understand that owl but
my spirit understands it because it has a connection with it. That's why | said
| don't need to understand it, as long as that thing in here [pointing to his
chest] understands it. 434

431 Witness #2, focus group (Feb 14, 2018) at 14.

432 Minnie Kenoras, focus group (April 5, 2019) at 10.
433 Sandy, “Stsquy'ulécw Re St'exelcemc" at 187.

434 Dave Belleau, focus group (Feb 14, 2018) at 9.
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Flora Sampson spoke about learning about the spiritual aspects embedded in legal
practices from watching her grandfather and his friends prepare to hunt:

Before they went hunting, they used to go to sweat. They sweat in rosebush,
and then they’d clean their guns in rosebush. | used to watch everything
when | wasn’t allowed around the sweat, but they used to put their guns on
top of the sweat, and after that they’d clean it off with rosebush water.
They’d do that for a few days, | didn’t know how many exactly, but they
all slept in this little shack, and never slept with their wives. Then they went
hunting. It seemed really sacred to them, the way the treated the hunting,
to kill a deer for your food. They really treated it with respect, by going to

the sweat, cleaning their guns, cleaning themselves. That’s the way | saw
it. 435

Finally, many community members spoke of the ways that the whole self (physical,
emotional, mental, and spiritual) was involved in daily practice. For example, teachings
about obligations to help and share would be woven into teachings about economy
and food. Mona Jules said,

The teachings around the first picking were, you had to give it away to
someone else. So that was a hard, hard lesson for me as a little girl. Because
| don’t know, you want to covet things, coveting your basket and so on. But
that was one of the teachings that | learned as a young child, that you
weren’t to keep your first berries, or probably your first deer. That teaching
is still ongoing. There were teachings behind each of the activities. 43¢

435 Flora Sampson, focus group (Feb 14, 2018) at 1.
436 Mona Jules, focus group (Feb 14, 2018) at 9.
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4.2 STORIES AND THE ART FORM
OF STORYTELLING

Secwépemc laws of kwséltkten and Secwépemc-kt are kept alive and relevant as part
of a storied universe. Stories and the art form of storytelling teach people how to live
as Kwséltkten in a lawful way. Stories are told by storytellers in different ways for
different purposes and their meanings will shift over time and context.

Secwépemc law and its oral traditions (stsptekwll) are intimately connected. This is
articulated as one of the guiding principles of the Secwépemc Sna7a Elders Council,
which is “Stk’'wem7Ziplems re Secwepemc ell re Stseptékwlls (Secwépemc Law & Oral
History) Tsq’ey’ ri7 mell ell, tsq’ey’ ne mitk’ye-kt te m-sq’7est.s. (It is written and it
has always been there in our blood).” 37 As community members made clear in the
Secwépemc Lands and Resources Project, “Communities keep teachings alive through
the telling of stories.” 43 Nancy Sandy also discusses the connection between law and
story in her scholarship:

Law is also embedded in stories. Like common law cases, they could
communicate appropriate and inappropriate behavior. Stories could also
record punishments, or chronicle when mercy or justice was extended or
retracted. Our stories accomplished these purposes and so much more. The
stories were also told for entertainment, intellectual and life lessons. They
were used in the place of stern lecture to impress the St’exelcemc belief
system on young children[.]” 439

Stories provide many different lessons and can teach in both direct and indirect ways
that support learning about how to act on one’s obligations. Mona Jules pointed out
that some tellings of the stories aim to help young people think. She said,

A lot of the lessons end in revenge but it’s not that they’re vengeful. The
revenge at the end is to prompt the young people, “Okay, listen up, or this
could happen to you.” That’s why they have it in a vengeful way at the end

437 SNTC, “2019-May-30-SEC-Newsletter” at 3.
438 Asch et al, Secwépemc Lands and Resources Law Research Project at 77.
439 Sandy, Reviving Secwépemc Child Welfare Jurisdiction at 89.
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of the story. It’s to teach the young people, ok you must do things a certain
way otherwise you’ll end up in this way and you’ll receive no help. One
teaching is through that lesson then. #40

For example, people in the focus group shared how Story of Owl was used to instill
some reasonable fear in children around bedtime. Richard LeBourdais said, “l remember
the Sneena [owl] scare when | was young. A little kid, you're going to play out in the
gardens, play all over the place, in the barn, in the dark. People say, “Hey, be careful!”
You think, “Ah, | ain’t scared of nothing.” And then, Sneena, ooh! OK! You start heading
home right there on the spot. The talk about Sneena, and spirits in the dark, well, it
keeps you off the ridge at night.” 447 Nancy Sandy similarly talks about how some
stories are taught to help them, and particularly children, to keep safe. 442

Stories also set out a pathway for training and learning about people’s broader
obligations, as in Story of Owl. There, the Owl teaches the boy about cleansing with
fir branches, and slowly trains him to hunt for increasingly bigger animals. Community
members also discussed the actions of the boy in burning down Owl’s house at the
end. Richard LeBourdais commented, “Maybe the boy identified the hoarding that was
going on. Owl was using the house to hoard and that is not the way of sharing, so
the boy got rid of it.” 443> Bonnie Leonard added that burning is a way of cleansing. 444
This one story creates space to consider safety for young people, obligations to
remember and search for kin (as the parents searched for their son), and lessons
about the obligations to help and share.

Shirley Bird-Sahlet emphasized both the importance of understanding that stories are
always told in context, and the power of the stories when delivered orally, by someone
with something to share:

| feel when our people share their stories, they tell it in a way that those
who listen, they receive the information. Whatever you, the listener gets out
of the story, there’s more than one lesson you receive. And when you hear
it again, it tends to change, but it helps the person who listens, and it changes

440 Mona Jules, focus group (Feb 14, 2018) at 6.

441 Richard LeBourdais, focus group (Feb 14, 2018) at 16.

442 Sandy, Reviving Secwépemc Child Welfare Jurisdiction at 90.
443 Richard LeBourdais, focus group (Feb 14, 2018) at 15.

444 Bonnie Leonard, focus group (Feb 14, 2018) at 16.
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and it helps throughout the life. It doesn’t matter how old you are anymore;
how young you are. 443

Nancy Sandy also talks about the role of listening to learn Secwépemc law. One must
listen to understand the “underlying message obtained from an instruction or story.
Listening well, and learning the nuances of what was being told, could help a person
develop the power of interpreting what they heard.” 446

Similarly, Nuxnuxskaca cts’e7i7elt (Julianna Alexander) pointed out that stories are
present from birth to death, and that the very same story can hold different lessons
at different times, depending on who tells it, and when, and why. She spoke of the
importance of learning to pay attention to both what the story says explicitly, and to
what goes unsaid:

Our elders always did that. They tell stories, but it’s up to you to really get
what they’re NOT saying. They don’t really pinpoint. The old people never
ever pointed at you directly. They just kind of went the round way about,
for you to deal with your own issue. Other people would see the story
differently, or think, “It’s just a story.” You really have to think about what
they’re trying to give you. Or think about how you deal with that issue, you
know? 447

Mona Jules added that it is not enough to just hear a story: you must really think
about the stories and tease them apart to learn the many different lessons that are
there. 448 As Nancy Sandy explains, children are “encouraged to see beyond the story
itself and extract lessons that would help them develop their intellect as a Qelmucw,
as a human being.” 44°

Focus group participants emphasized that part of teaching is learning how to see the
more complicated and indirect layers to the story. The stories provide ways for people
to reflect on hidden secrets, and the need to address harms and crimes that are
covered up. People spoke of the need to work with the stories alongside elders and

445 Shirley Bird-Sahlet, focus group (Feb 15, 2018) at 4.

446 Sandy, Reviving Secwépemc Child Welfare Jurisdiction at 91.

447 Nuxnuxskaca cts’e7i7elt (Julianna Alexander), focus group (Feb 15, 2018) at 4.
448 Mona Jules, validation interview (Sept 24, 2019).

449 Emphasis in original. Sandy, Reviving Secwépemc Child Welfare Jurisdiction at 89.
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community members. Embedded in the way stories are told is an expectation that the
listener will take the time to consider what they have heard and come back with
questions. David G. Archie put it like this, when discussing Grisly Bear’s Grandchildren:

The thing is, when we tell a story, like something here that you’re talking
about, we never complete it. The thing is for you to think while you’re away.
Maybe it’s a half hour, maybe it’s half a day, or a whole day. You think
about it and then you come back to the source, whether it’s your kyé7e or
your grandpa, or whoever, and say, “Yesterday, you didn’t finish your story.
Can you finish it? | got questions.” Any story. The idea is to test you, see if
you’re listening and you’re going to repeat the story. We hear it orally and
if you’re going to tell it, then we repeat it. We are an oral society. So, it’s
up to you to learn. If you do not come back to the person or the source of
material, whoever it is, your grandfather or your kyé7e, we’d say you know,
“This kid doesn’t want to learn, so | left him in such a state where he’d have
questions.” Then I'd come back and finish the story and then that’s it, the
way they learn. Isn’t that the way oral people learn? Speak—hear. Next month
’m gonna ask you to tell me that story. And that’s how the elders test you.
They ask you if you can repeat a story, they told you a month ago or a
year ago. “Tselxemstéc-en lu7 (re) m-lexéyectsen?” (Do you understand what
| had told you?) Tell me all that | told you one winter ago. Repeat that story.
They’re testing you, if you can repeat back to them, if you can repeat that
story. And that way they learn. Their retention is there by them asking
questions, inquire of the teacher. 450

Senkikpi7 Cwliken (Irvine Johnson) similarly underscored the importance of asking
question when stories are told and explained that people learn the stories so they can
be told in many places and contexts. 4>

One community member noted that some of the stories have been told in different
ways. This was visible in the discussion of the 1902 version of the Story of Hu’pken
as told by Big Billy to James Teit:

You know, this story has been told many different ways and this is one of
the few ways | hadn’t seen. The story | know is a lot longer. | mean, this

450 David G. Archie, focus group (Feb 15, 2018) at 1.
451 Senkukpi7 Cwliken (Irvine Johnson), Skwlax retreat (April 4-5, 2019) — JA Scribe at 147.
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one’s short, very short, but it has lots of our laws and ways in how we are
supposed to treat our kwséltkten (Family). Alright, in the story | know,
Hu’pken, see, the people in them days didn’t know this sickness, this illness.
They didn’t realize his parent wasn’t strong enough to hold him down, |
guess. You know, then, when people left him, abandoned him, they
abandoned him with nothing, only a basket. But his grandmother wasn’t in
there in my story, there was tools. He just very dimly remembered, “Oh my
grandmother used to tell me to do this and this.” And this basket that was
there was real old. And it says always use a new basket. And everything
came to him. He had to work for it but, he saw the tools. Then, when he
made everything, he hunted, very small animals. That was good, but then,
he didn’t know how to hunt. But he said, “My grandfather used to tell me
this.” His memory came back, that he heard it somewhere. He was getting
better. That’s when he became very, very clever and started hunting. And he
thought about his clothes, and what his grandmother used to tell him. It
always was the grandmother, never was that parent. The grandmother and
the grandfather taught them something somewhere, and he went and he
done what they thought. And he got very good at what he done. He became
so expert, he had everything. Kid who saw him went back to the rest of
their tribe to tell them this man has grown up to be very efficient in every
way. When they went back to him, he received them real cordially. But when
they wanted to make him a chief, he refused. 432

When faced with different versions of stories, people can sometimes help each other
by sharing their different interpretations of the lessons a story can hold. We saw an
example of this as Kenthen Thomas shared that he had a favourite version of Story
of Suckerfish (see also The Sucker Story) as it was told to him as a child:

My kyé7e used to always tell the story of suckerfish. She had a couple
different versions, but my favourite was one where muskrat comes along and
starts helping put suckerfish back together. | remember as a young kid sitting
there thinking to myself, “How the heck does muskrat know how to put back
a suckerfish? Who even knows where to begin?” 453

452 Witness #2, focus group (Feb 14, 2018) at 25.
453 Kenthen Thomas, focus group (Feb 15, 2018) at 4-5.
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The expectation and acceptance that there are multiple versions and interpretations of
stories supports the practice of allowing individuals to come up with their own
meanings and teachings from stories. Every person brings with them a different life
story and context which helps to keep the stories alive. Every time a listener interprets
and incorporates the lessons of a story, that story moves through time and keeps its
relevance. In this way, old stories can be used as tools for thinking about contemporary
issues. Kenthen Thomas noted that his favourite version of Story of Suckerfish (also
see The Sucker Story) represents the work of nation building. Community members
also made this point when discussing The Bush-Tailed Rat as a story that provides a
way for responding to pedophiles. #* The Man who married the Sa’tuen similarly deals
with people moving to new communities. 4>> Spider and Otter can help think through
contemporary Canadian politics, or problems with secrecy around sexual abuse and
sexual assault. 4>¢

During the validation stage of this report, Senklkpi7 Cwliken (Irvine Johnson), Senkikpi7
Wilfred Robbins Sr., Peace/War Chief Pipip’7ese, and Rhona Bowe emphasized that
while everyone can share stories and learn from stories, not everyone is equally good
at storytelling. Senkukpi7 Cwliken (Irvine Johnson shared that storytelling, especially
public storytelling, is an art form and a skill that involves acting, facial expressions,
gestures, clever jokes using the sounds of the language, and being able to convey
nuances that different people will be able to understand, all to entertain and teach. 457

Storytelling, both as a legal structure and practice, reinforces an important balance of
autonomy and interdependence: of relationship. It requires the participation and
engagement of community members in relationship with themselves and each other.

454 Unknown, The Bush-Tailed Rat, reproduced in the Casebook.

455 | ouie Basil Stevens, focus group (Feb 15, 2018) at 9.

456 Nuxnuxskaca cts’e7i7elt (Julianna Alexander), focus group (Feb 15, 2018) at 6.
457 Senkukpi7 Cwliken (Irvine Johnson), validation interview (March 10, 2023).
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Visiting is a form of collective learning that enables people to monitor and maintain
relationships while also ensuring obligations and expectations of Kwséltkten are met.
Visiting may take different forms, such as formal gatherings and feasting, to bring
Kwséltkten together to celebrate, honour, and support relations and related decision-
making.

Visiting is an important practice and structure that enables people to check on each
other, to see if they need help, to see if they are safe, and to make sure they are
participating. It is a way to make sure there is collective learning. Visiting becomes a
way people can carry out their obligations and expectations. Visiting fills important
functions both formally and informally. Gary Gottfriedson also emphasized the
importance of visiting:

The importance of visiting was emphasized by when | hear the old people
talk, they say when we stopped visiting each other, that’s when everything
stopped. Everything broke. [. . .] The value systems started to change. | really
think there’s some merit to the notion that when we stop visiting each other,
then we start mistrusting each other, we stop helping each other, we stop
communicating, we stop our business on the reserve, we create a culture of
dysfunction, lateral violence, all of these different things. 4°8

Some aspects of Secwépemc life lend themselves naturally to visiting. Things like
sweats, pit houses, and hunting parties (to name a few) show how visiting is
incorporated into life.

458 Gary Gottfriedson, focus group (Feb 14, 2018) at 25.
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4.3.1 VISITING IS IMPORTANT TO HELP
PEOPLE MAINTAIN RELATIONS

Many stories speak to the importance of visiting for spouses to maintain connections
and relationships in their two communities and is therefore essential to the obligation
of sucwentwécw (see Section 3.1.1: Sucwentwécw). In stories like The Man who
married the Sa’tuen, the cranes plan their seasonal travel so that the man, his wife,
and their children can visit with his relatives. The narrative relates that “the man visited
his friends for many years on his passages north and south, until his relatives had all
died, when he came no more. He staid in the land of the Cranes and became as one
of them.” It is only when the man has no relations that he wishes to maintain that he
stops visiting and becomes fully crane. Similarly, in The Goat Woman, visiting enables
the woman to maintain her relations with her community and introduce her son to
her people. The story concludes saying that after one visit, “they never visited the
people again, and were finally transformed into real goats.” The wives in Dirty-Lad
and his Wives, and Story of the Man who married the Grisly Bear work to enable their
husbands to visit their families. In Spider and Otter, even Spider (who has killed Otter
in his desire for the woman) acknowledges the importance of visiting, enabling the
woman to return to visit the relatives who thought she was dead. In Story of
Woodpecker’s Marriage; or, Bluejay’s Revenge, where a marriage is part of a peace-
treaty, Bluejay directs the couple to visit the woman’s family, sending presents and
bodyguards. In these stories, visiting is an established institution for maintaining relations.
Visits to other communities also provided opportunities for young people to meet each
other, laying the foundation for future relationships. #>°

Visiting to take care of relationships is visible at all Secwépemc seasonal gatherings,
but in particular at the 2019 Secwépemc Spring Gathering. This Gathering, which was
held in Vancouver, was a way for people to visit their relatives who have been
disconnected from Secwepemcilecw, and now live in the territories of the Musqueam,
Squamish, and Tsleil-Waututh Nations. 460 This Gathering also provided an occasion for
re-affirming relations between the Musqueam and Secwépemc peoples, with protocols
and ceremony to acknowledge relations of peace and friendship between the nations,
and to acknowledge the legal structure of each nation.

459 Richard LeBourdais, focus group (Feb 14, 2018) at 16.
460 Kikpi7 Wayne Christian in Secwépemc Strong, “Spldlkws Re K’wseltktnéws" at 2.
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4.3.2 VISITING HELPS PEOPLE MONITOR
RELATIONS

One important aspect of visiting links to the obligation of ydcwmentswécw (see Section
3.1.3: Ydcwmentswécw). Visiting helps people monitor the health of those around
them. As Senkukpi7 Cwliken (Irvine Johnson) noted, “We used to walk by, and that
way we knew who was in trouble.” 467 In validation, he reiterated this, noting that by
walking, you’re in and amongst the people. He also noted that “this is different from
what we have today—today we drive, we don’t stop.” 462 Rhona Bowe added that
visiting is also very important with respect to the land, and relationships with kwséltkten
in nature. Visiting supports the ability to know when relatives (in the natural world)
need help. Visiting supports obligations to land:

So, we’re caretakers of the land. There’s things that go out on the land that
we don’t see unless you’re out there to see it. And so, there’s, if you don’t
do this, if you don’t take care of that, your animals get sick, when animals
get sick, they do unnatural things. One plus one will equal two, you know
what | mean. So, we were supposed to take care of the land, if we’re not
burning it too much, parasites get out there, animals get sick. If the land
doesn’t get the burning, animals end up with too much parasites. They can’t
get enough protein and eat other animals (e.g., deer eat baby birds). We
need to ensure the forest gets burned when needed—for food (berries), to
keep down the bugs, etc. So that’s a natural law for us to be looking after
things, and if we don’t, we go without food security. 463

Mardi Paul also spoke to the importance of relations on the land, and of how visiting
enabled people to access different resources on the land: “The marriages were arranged
for those reasons. My grandfather had land [near Canim Lake] and they still let our
family in Alkali use it for hay. That kind of thing. Those old people, though they’re
now gone, it’s not.” #6* In a follow-up conversation, Mardi clarified that her family in
Alkali Lake did not have their own meadows for hay and have retained access to the
Canim Lake land for doing hay even after the death of her grandfather. 465

461 Senkukpi7 Cwliken (Irvine Johnson), Esk'etemc Meeting (Oct 22, 2019) - JA Scribe at 1.
462 Senkukpi7 Cwliken (Irvine Johnson), validation interview (March 10, 2023).

463 Rhona Bowe, focus group (Feb 14, 2018) at 3.

464 Mardi Paul, focus group (April 5, 2019) at 7.

465 Mardi Paul, validation interview (Oct 22, 2019).
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Minnie Kenoras spoke to the importance of monitoring relations in reference to a time
when welfare checks were distributed in ways that meant “the groceries weren’t
getting home, the men were getting drunk, and going home and beating up their
wives and children.” 4¢¢ She spoke of going to the Council to volunteer to take over
the job in 1975. She continued, “So I'd go right to their home and talk to the mother,
the children, and visit them, look at their homes, see what they needed, took them
to town and the grocery store.” 47 This account underscores the importance of
watching and monitoring to identify problems and of visiting in the ongoing work of
monitoring the solutions. Minnie further shared about the importance of visiting for
the work of keeping people safe today: “You gotta get out to do your job. You gotta
get out there and meet the client. You have to see what kind of a house they have,
what kind of food they have, or how the children are. You have to go see.” 468

Mardi Paul also spoke to visiting that enabled people to see what people might need,
and what help they might give: “We’re watching in our communities. An example is
when | went through my first relationship, my grandmother, and his mother, we talked,
they kept cheering me. Cheering me.” 46° She also noted that land dispossession
disrupts their ability to continue to monitor the land or to gather medicines.

As Mona Jules noted, visiting also makes visible when responsibilities are being
neglected. The goal is not to judge people, but to recover ways of taking care: “I
think it can be recovered because it’s up to the people to really speak to the leaders,
and maybe they’re not listening? We need to just be forceful, and say, “OK, this is
the law.” 470

466 Minnie Kenoras, focus group (April 5, 2019) at 3.

467 Minnie Kenoras, focus group (April 5, 2019) at 3-4.

468 Minnie Kenoras, focus group (April 5, 2019) at 4.

469 Mardi Paul, focus group (April 5, 2019) at 7, where it was emphasized that visits can allow older
women to find ways to watch the younger and support them.

470 Mona Jules, focus group (Feb 14, 2018) at 7.
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4.3.3 FORMAL GATHERINGS SUSTAIN THE
WORK OF CITIZENSHIP

Formal gatherings are occasions for numerous important aspects of Secwépemc life,
including trade; important governance work; decision-making; honouring and supporting
the learning and growth of kwséltkten; celebrating and renewing relationships;
exchanging news; and creating space for young people to meet each other. Teit notes
that, historically, locations for trade and exchange were linked to the gatherings:
“Exchange also took place at Green Lake, where great numbers from all divisions of
the tribe congregated once a year to have sports and to trap trout, etc.” 4’! Teit refers
in his work to events happening at the gatherings: “The season came around when
the Shuswap went to their great gathering-place at Green Lake.” 472

Community members again noted that it is helpful to remember how colonization has
created challenges to visiting and affected the role of visiting in Secwépemc
communities. Visiting is a challenge because of colonial patterns of land use (which
have affected the ability to access and visit the land). The removal of children and
the over-surveillance of communities through the Indian Act has also had a tremendous
impact. These impacts demand new and creative methods to strengthen the ability of
people to use visiting to monitor and maintain relationships, and to act on the
obligations of Secwépemc-kt. Nuxnuxskaca cts’e7i7elt (Julianna Alexander) noted that
“visiting today is more complicated. People may have trauma relating to the Ministry
of Child and Family Development, and social workers coming to their houses. Larger
gatherings offer a gentler way to do visiting in a more open context, which produces
less feeling of surveillance.” 473 She noted that larger gatherings make it possible to
pay more attention to safety needs as people work at re-establishing connections and
relationships. 474

471 See Teit, “The Shuswap” at 536, 546, where Teit notes the importance of story telling and
information exchange, referring to the last war-expedition made by the Shuswap against the Tsilhqot'in,
and that an account of this story “was one of the attractions at the annual Shuswap gathering at
Green Lake, when, wearing the same shirt in which he had been wounded, Ka’kxa recounted his
adventures over many a pipeful of tobacco.”

472 See Teit, “The Shuswap” at 557, where Teit notes the work of planning and governance going on
at the gathering.

473 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Aug 22, 2019).

474 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Aug 22, 2019).
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In recent years, the Secwépemc have begun to re-institute formal structures of visiting
by returning to the (once illegal) practice of holding seasonal gatherings. Starting in
2017, there has been a return to holding two-day seasonal events on the land to
bring people together.#’> As noted by Sunny LeBourdais at the 2017 Secwépemc
Winter Gathering,

Honouring and standing up our Kwséltkten is integral to the health and governance
of our Secwépemc Nation. Xyemstém xwexwéyt re k’'wséltkten-kt ell xwexwéyt
re k’wseltktnéws-kt tek stet’e7ék te skwelk’welt wel m-t’7ek te cseksek’éwt ne
sxuxwiyudlecwems nSecwépemcul’ecw (Respecting all our families from the highest
peaks and valleys within our ancestral and traditional territories). The seasonal
gatherings have been created to build a culturally respectful and safe space to
share the priceless knowledge held in families. We know that through the sharing
of knowledge we will ensure that “All of our Secwépemc relatives will take care
of the land in perpetuity and pass it on to future generations.” 476

These gatherings are important and safe structures for helping people teach, learn, and
practice their obligations to each other and the land. For example, this quote from
Stetex7em, Uncle Mitch (Nels Mitchel) is printed to welcome attendees to the
Secwépemc Winter Gathering (Pelltetégem: Cross Over Month) in 2018,

Tsecwmintimen re kwséltkten, te kekéw re st7ek-ep.
| welcome you my relatives, you have come from afar.
Penhénes-enke ne setétkwe k st7ek-ep, te stsqwugwum, te sekéwt,
From wherever along the river you have come, from the hills, from the
valleys.
Le7 re swiktimen ey re sxwexwéyt-ep.
It is good to see you all.
Yeri7 me7 sucwentwécw-kt!
Let us recognize one another! 477

475 SNTC, “Secwépemc Governance Meeting Report” at 18. The revitalization of these types of seasonal
events was one of the short-term goals. The first of these was held in the summer of 2017.

476 Sunny LeBourdais in Secwépemc Strong, “Pelltetégem: Cross Over Month” 2017 at 2.

477 stetex7em, (Nels Mitchel) in Secwépemc Strong, “Pelltetégem: Cross Over Month” 2018 at 2.
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This is an explicit reminder about the obligations of sucwentwécw, or acknowledging
each other as relatives, and an invitation to all in attendance to practice those
obligations.

Gatherings provide support for individuals and families by providing a space of
structured, collective learning that is inclusive and inviting. A broad range of activities
and events at gatherings considers the various levels of skills, knowledge, and needs
of a wide range of community members. For example, each gathering has space for
language learners to interact with language speakers. 4’8 There are also workshops
focusing on knowledge gathered through traditional activities like hide scraping and
tanning, trapping, and skinning, and fishing and canning. #’° The gatherings make space
for youth to work on leadership, for elders to meet with each other, and for inter-
generational relationship building to happen.

The gatherings also create space for people to take part in the ways that they are
able, and to help in both the activities of the gathering and the sharing of knowledge.
For example, storytelling and sharing of stories happens at each gathering as a way
of acting on obligations to teach and learn law. Kenthen Thomas spoke to the ways
that the gatherings create space for acting on obligations to teach, learn and practice,
through the sharing of traditional knowledge in old stories. He said, “Being asked to
perform the traditional stories of our peoples is always such an honour and it is a
very serious duty to share the knowledge of our ancestors.” 480 As Sunny LeBourdais
noted in her report on the Timcw circle, the gatherings provide a space “in which
participants give of themselves much like those in the Suckerfish telling so that we can
bring our relatives back to life after their damaging fall from the Sky World.” 481

478 Secwépemc Strong, “Pelltetégem: Cross Over Month” 2017 at 4. See also Secwépemc Strong,
“Pelltetégem: Cross Over Month” — JA NOTES at 4-5.
479 Secwépemc Strong, “Pelltetégem: Cross Over Month” 2017 at 3-4. See also Secwépemc Strong,
“Pelltetégem: Cross Over Month” — JA NOTES at 4-5.

480 Kenthen Thomas in Secwépemc Strong, “Pelltetédem: Cross Over Month” 2018 at 4; See also
Kenthen Thomas, validation interview (Sept 2019).

481 Sunny LeBourdais, in Secwépemc Strong, “Pelltetégem: Cross Over Month” 2018 at 9; See also
Secwépemc Strong, “Pelltetédem: Cross Over Month” — JA NOTES at 4-5.
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The gatherings also pay attention to the need for healing, revitalization, and nation
building, with space provided for wellness, skills, art, politics, giveaways, feasting,
honouring, lahal, singing and drumming, gifting, and honouring of people and their
contributions or accomplishments. For example, at the August 2018 Secwépemc
Summer Gathering in Esk’etemc (Eskétemc), elders talked about both meldmen
(medicine) pits and family staffs, as two of the mechanisms people used historically
to look out for each other. The melamen (medicine) pits were maintained and people
could provision themselves on journeys, leaving their family staffs behind to show they
had done so and pointed to the direction they were heading. On their return, they
would take their staffs with them, leaving behind some of the goods they had collected
on their own journeys. The staffs left behind would let people know they had been
there, and would also indicate the direction they had gone, so people could follow up
and search for them if they did not return as expected. 2 To enable these mechanisms
of safety, trails and pathways were also maintained and kept clear, and they led
people in safe ways towards places, berry patches and more. 483

4.3.3.1 FEASTING IS AN IMPORTANT PART OF GATHERINGS

Feasting is important, particularly around events that involve important formal
affirmations of kwséltkten. Feasting also acts as a mechanism for celebration and is a
critical part of the construction and maintenance of public and collective memory.
Feasting is an element of many stories including Story of the Salmon-Boy, Dirty-Lad
and his Wives, Spider and Otter, and Story of Hu’pken.

482 Senkukpi7 Wilfred Robbins Sr., Eskétemc Elders Gathering (June 27-29, 2018) — R| Scribe at 1.
483 Carolyn Belleau, validation interview (Dec 8, 2022).
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In many stories, a feast marks the return of a missing person to their community. For
example, in The Story of the Salmon-Boy, the feast is where the return of the boy is
announced. In Story of the Man who married the Grisly Bear, the wife holds a feast
for her relatives where she introduces her new husband to them In Story of Hu’pken,
a feast marks the acknowledgement that Hu’pken has trained himself and is now able
to fulfil his obligations as kwséltkten and Secwépemc-kt. In Spider and Otter, a feast
marks and celebrates the return of the woman and her children.

These stories show the significant work that goes into the preparation for the feast.
Each story points to the time spent gathering and preparing resources. In Spider and
Otter, “spider went hunting, and killed many deer, the flesh, fat, and skins of which
he made to assume such small proportions that he could put them all in the thumb
of his mitten, which he attached to the end of his rope, and lowered down to the
earth. Then he lowered down his children and his wife, and finally descended himself.”
This example demonstrates that the work of the feast is not only about the formal
event itself, but is also about the acts of learning, practice, helping and preparation
that go into making the feast possible. Spider gathers resources, preserves them, and
transports them and his family members. The story also makes visible the acts of
gifting that go along with the feast, as Spider not only feeds the people, but also
gives them fat and skins as presents.

Finally, the work of feasting involves many relationships of helping that are necessary
for a feast to happen. The importance of this work was emphasized at the 2018
Secwépemc Summer Gathering in Esk’etemc (Eskétemc), in the honour and
acknowledgment of the work of youth in helping with preparations for both the
gathering and the feast. Feasting is an important practice that brings the community
together, celebrates relations, and inherently nurtures visiting and relationship building.
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The understanding and practice of laws related to kwséltkten and Secwépemc-kt
includes ceremony. Ceremony is key to acknowledging and recognizing all of one’s
relations and can be used to support the teaching and learning of law, legal obligations,
and how to appropriately engage in activities as Kwséltkten.

Ceremony supports the teaching and learning of obligations, and the practices of
belonging in their holistic form. There is no single word for ceremony, but rather there
are different terms that describe ceremonial (formal, spiritual) dimensions. At the heart
of ceremony are the mechanisms for proper ways of handling specific activities
(hunting, gathering, making baskets, welcoming, honouring). Community members
talked about the role of protocol in helping people learn the proper ways of doing
things. Mona Jules responded to the conversation by saying,

The word étsxem [spirit/vision quest/traditional teaching of children] is not
simple. When you sent your child or children out to do the vision quest in
the past, they had to do their research, all the while guided. The boys would
be guided by the xpé7Zes, the grandfathers. Now, they would have to learn
by doing research, by doing activities, and just getting in there with every
part of you—getting right into the activity and learning in depth the language,
the words, the traditions, the laws of each activity. So, that | think is what
our elder is referring to as difficult, because étsxem encompasses more than
one thought pattern. It holds so many facets. It’s like knowing the laws and
customs of your people, knowing the proper ways of handling any specific
activity. You don’t just go rushing in and doing things. There’s sometimes a
specific way of doing something that may seem straightforward. You have
to know which way to approach it. How to approach it, how to handle it,
and what you do beforehand. So, a lot of it is started with ceremony. 484

484 Mona Jules, focus group (Feb 14, 2018) at 8.
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Practices of acknowledgement and recognition are also embedded in ceremony related
to Secwépemc laws relating to kwséltkten and Secwépemc-kt. This is visible in the
primary practice of introductions, in which a person begins with an acknowledgement
of their relations and community. The practice of acknowledging land, ancestors, and
relationality is also present in the prayers that open most gatherings, feasts, and
meetings. Ralph McBryan talked about the ways some ceremonies and protocols teach
about obligations and belonging, particularly when engaging with other nations and in
other territories:

There is an actual ceremony where you have got to introduce yourself to
the people. When | travel from my country to somebody else’s country, |
stop at their border. | sing a song in my tradition, from my ancestors and
my spirits to their ancestors and their spirits. | have to introduce my lineage
first, not me. And even when we adopt somebody else, they have to be true
to this; they have got to introduce their lineage first. This helps us recognize
people. And in doing this, a person shows honor and respect to their family
line by introducing where they come from, to be respectful to all of us. 485

This is similar to the preamble to the tribal school that one community member
discussed, which emphasizes the role of established protocol or prayer as being
embedded with this obligation. It further reminds people that they must acknowledge
non-human relations.

Songs and ceremonies may also form a process for formalizing new relations and
introducing those relations with others. Ralph McBryan spoke of some examples (see
Section 2.3.1: Public Introducing and Witnessing).

Gatherings are also important occasions for re-affirming relations with other nations,
with protocols and ceremony to acknowledge peace and friendship between the
nations, and the legal structure of each nation. 48¢

485 Ralph McBryan, focus group (Feb 15, 2018) at 1; Ralph McBryan, validation interview (Sept 25,
2019).
486 Secwépemc Strong, “Pell-ct’éxel’ctn: month when salmon spawn” 2018 at 12.
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S5 LAWFULLY RESPONDING
TO HARMS AND CHALLENGES



INTRODUCTION

Chapter Five starts by outlining some of the legal processes that people use when
considering responses. The central question in Section 5.1 is Who is involved in decisions
on how to respond when Kwséltkten do not meet their obligations for grounding and
supporting their kin? It identifies the authoritative decision-makers who are charged
with making decisions when their relatives have not met their obligations and have
thereby caused harm. This is not a comprehensive articulation of who is an authoritative
decision-maker in every situation, but instead is a guide to what sorts of decisions
different people may be involved in when an issue arises. These decision-makers may
be closely interrelated, with roles and authority layered within and among them.

The central question in Section 5.2 is What are the steps decision-makers take in
developing responses when Kkwséltkten do not meet their obligations for grounding
and supporting their kin? It identifies the procedural steps those authoritative decision-
makers may take when responding to challenges. While there may be other
considerations that are not captured here, what follows are the major steps that are
observable through the research. These steps are not necessarily linear and may not
all be engaged in every decision. Their applications are determined by specific decision-
makers in specific situations.
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Sections 5.3 and 5.4 shift from thinking about legal processes to legal responses. Legal
responses are how principles and processes are applied in real life, to real situations,
and concerns. The central question in Section 5.3 is What legal principles guide decision-
makers within the Secwépemc legal tradition when responding to harms and challenges
that arise when kwséltkten do not meet their expectations or obligations? It looks
specifically at some of the principles that govern all responses that decision-makers
take.

The central question in Section 5.4 is How do decision-makers within the Secwépemc
legal tradition respond to the harms or challenges that arise when their Kwséltkten fail
to meet their obligations or expectations? The section turns to some of the actual
responses that can be identified that decision-makers take when challenges or harms
arise. The responses discussed here are those that emerged most strongly in the
research, but they are not comprehensive or wholly independent. Since legal responses
are living, dynamic expressions of a society’s jurisdiction and self-governance, what is
set out here will be no more than a partial picture of the ways in which law is
implemented in practice. More research and on-the-ground action will further deepen
and develop how Secwépemc communities tangibly maintain, restore, and uphold
lawful relations with each other.
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S.1

HARMS AND CHALLENGES:

LEGAL DECISION-MAKERS

LAWFULLY RESPONDING TO

HARMS AND CHALLENGES
RESTATEMENT TABLE

Who is involved in decisions on how to respond when kwséltkten do not meet
their obligations for grounding and supporting their kin?

HARMS AND CHALLENGES: LEGAL DECISION-MAKERS

CONCEPT SUMMARY SOURCES

Families and family members
make decisions regarding teaching
and protecting their kwséltkten,
particularly when there is a risk of
harm or danger. Grandparents
often play an important role in
either making or informing these
decisions.

5.1.1

FAMILY

Peace/War Chief Pipip’7ese (Alexis
Harry); Senkdkpi7 Wilfred Robbins Sr.
Doreen M. Johnson; Mardi Paul; Judy

Deneault; Minnie Kenoras; Story of

Hu’pken; Story of the Salmon-Boy;
Coyote and his Son, or, The Story of
Katla’llst; Story of Owl; Wolverene and

Fisher; Northern Secwépemc Legal

Traditions Report.
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5.1.2
WOMEN AND
KYE7ZES
(GRANDMOTHERS)

5.1.3

TASK MANAGERS,
LEADERS, AND
EXPERTS

201

Women and kyé7es often work in
collaboration with other decision-
makers to make decisions about
kwséltkten by providing direct
guidance. Women and
grandmothers may also act as
core decision-makers when legal
obligations of kwséltkten are not
being met, particularly in matters
involving children, or harm against
children and women.

Those with specific knowledge or
experience, such as task
managers, leaders, and experts,
may be consulted to assist in
kwséltkten related decision-making.
These individuals may also dissent
and intervene in decisions being
made depending on the severity
of the situation.

Doreen M. Johnson;
Peace/War Chief Pipip’7ese
(Alexis Harry); Senkukpi7
Wilfred Robbins Sr; Senkukpi7
Cwliken (Irvine Johnson); Mardi
Paul; Grisly Bear’s
Grandchildren; Story of
Hu’pken; Northern Secwépemc

Legal Traditions Report.

Peace/War Chief Pipip’7ese
(Alexis Harry); Doreen M.
Johnson; Story of Sna’naz
Story of Muskrat; Northern

Secwépemc Legal Traditions

Report.




Individuals have the authority to

dissent and intervene in decisions

being made in order to meet their

own obligations of kwséltkten and

Secwépemc-kt or to find solutions
to their own challenges.

5.1.4

INDIVIDUALS

Community may make decisions
to act in matters to ensure safety
and security of their families or
the group. Community members
may also validate the decisions of
others, such as families and
individuals, in response to issues

involving kwséltkten.

5.1.5

COMMUNITY

Peace/War Chief Pipip’7ese (Alexis
Harry); Senkikpi7 Wilfred Robbins Sr.
Witness #2; Bert Deneault; Story of
Hu’pken; Story of Kuxka’in; Story of
Oowl.

Witness #2; Nuxnuxskaca cts’eZi7elt

(Julianna Alexander); Spider and Otter;
Coyote and the Cannibal Boy; Story of
Muskrat; Story of Grasshopper; Story of
Kuxka’in; Dirty-Lad and his Wives; Story
of Tcotcu’lcg; or, The Hunter who
became a Wolf;, Story of Hu’pken;
Tsqixqin (The Foolish One).
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5.1.1 FAMILY

Families and family members make decisions regarding teaching and protecting their
Kwséltkten, particularly when there is a risk of harm or danger. Grandparents often
play an important role in either making or informing these decisions.

Families and family members are the main decision-makers and actors involving
situations requiring protection or teaching of their kwséltkten. 487 As articulated by
Peace/War Chief Pipip’7ese (Alexis Harry) and affirmed by Senkukpi7 Wilfred Robbins
Sr., it often does not matter how serious the issue is, when kwséltkten have challenges
meeting their obligations, people typically start with providing corrections from within
the family, often calling in a grandparent before calling in someone from outside to
assist. 88 The important role of grandparents in the teaching and protection of
grandchildren is echoed in stories such as Story of Hu’pken and Story of the Salmon-
Boy.

Family members are often the first approached when people are in danger and are
also often the first to help or attempt to maintain relationships. #8° For example, in
Coyote and his Son, Katla’llst’s aunts are the ones who intervene to help Coyote’s son
escape death. 4°° Similarly, Mardi Paul intervened multiple times to support her cousins
when their children were threatened to be removed from care and when they had
miscarriages, acting as a counsellor to her family. 4°7 Similarly, in situations of danger,
people may respond individually to imminent threats, as Minnie Kenoras did in the
situation involving her little brother. #°2 Finally, it is the parents of the boy in Story of
Owl and the family of the woman in Wolverene and Fisher who take up the search
for their kidnapped relatives.

487 Judy Deneault, focus group (Feb 15, 2018) at 6-7; See also Doreen M. Johnson, focus group, (Feb
15, 2018) at 2.

488 See Peace/War Chief Pipip’7ese (Alexis Harry) & Senklkpi7 Wilfred Robbins Sr., focus group (Oct
23, 2019) at 4-5.

489 Friedland with Hanna, Northern Secwepemc Legal Traditions Report at 16—17.

490 Sxwéylecken, Coyote and His Son; Or, the Story of Katla’llst, reproduced in the Casebook.

491 Mardi Paul, focus group (April 5, 2019) at 12; Mardi Paul, validation interview (Oct 22, 2019)
492 Minnie Kenoras, focus group (April 5, 2019) at 11-12.
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5.1.2 WOMEN AND KYE7ES
(GRANDMOTHERS)

Women and kyé7es often work in collaboration with other decision-makers to make
decisions about kwséltkten by providing direct guidance. Women and grandmothers
may also act as core decision-makers when legal obligations of Kwséltkten are not
being met, particularly in matters involving children, or harm against families,
particularly children and women.

Many community members and stories focus on the primary role of grandparents,
particularly kyé7es (grandmothers), and women in decision-making around kwséltkten,
such as in Story of Hu’pken and Grisly Bear’s Grandchildren. Senkikpi7 Cwliken (Irvine
Johnson), Senkukpi7 Wilfred Robbins Sr., and Peace/War Chief Pipip’7ese (Alexis Harry)
all emphasized that the term kyé7e does not exclude women who do not have
children or grandchildren; it includes all women who have the wisdom of experience
to provide guidance. #°3 Peace/War Chief Pipip’7ese (Alexis Harry) referred to this as
the “highest wisdom of the grandmother.” 494

Community members connect the place of women and grandmothers as legal decision-
making authorities to the matriarchal organization of Secwépemc society. This was
articulated by Doreen M. Johnson, through a description of her role in her family:

At Esk’etemc, we have always believed that we are matriarchal in our
community. When | was growing up, my grandmother—when she was alive—
had to know what was all going on in the family. And when my grandmother
passed away, this responsibility passed on to my bio mother. And then, when
my mother passed away, even though | was only 14 years old, the
responsibility came to me. My older sister had passed away before my
mother, and my oldest sister was unable to take on the responsibility, so it
came to me. 493

493 Senkukpi7 Cwliken (Irvine Johnson), Senkulkpi7 Wilfred Robbins Sr. and Peace/War Chief Pipip’7ese
(Alexis Harry), validation interview (March 10, 2023).

494 Peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 4.

495 Doreen M. Johnson, focus group (Feb 15, 2018) at 2.
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She explained further what being the oldest woman in the community means in terms
of her obligations to intervene or provide guidance to her broader family: 4°¢

It’'s my responsibility to know where all the members in my family are, and
what they’re doing. And if they need discipline, I'm the one that goes in to
say, “what you’re doing is not right.” | call everybody together. We had two
nieces in Vancouver that were going into the care of the ministry, so they
phoned me, and | called my family together and said “who’s going to take
these two kids?” And so, another family member decided, “yeah | can take
them.” That’s how we make decisions. %7

Mardi Paul also spoke to the decision-making responsibilities of kyé7es and women.
For example, when she became pregnant, her grandmother became involved in helping
with supporting Mardi and offering direct guidance on decision-making. Similarly, when
Mardi’s partner left her, it was her former partner’s mother who took Mardi and her
kids in and stayed with her. The woman also kicked out the son who had been
abusive to Mardi. %8

Peace/War Chief Pipip’7ese (Alexis Harry) and Senkikpi7 Wilfred Robbins Sr., similarly
affirmed that when kwséltkten need course correction because they are not living up
to their obligations, it is often the grandparents, but most importantly the kyé7e and
mother who are called to support decision-making processes and to determine who
else needs to be involved in decision-making. 4°° Peace/War Chief Pipip’7ese (Alexis
Harry) noted that in his work as Peace/War Chief, he defers to the “highest wisdom
of the grandmother” in decisions, even involving significant harms involving
kwséltkten. 5°° This includes having decisions over who else should be involved in
resolving a problem involving kwséltkten, 501

496 Friedland with Hanna, Northern Secwepemc Legal Traditions Report at 17.

497 Doreen M. Johnson, focus group (Feb 15, 2018) at 2.

498 Mardi Paul, focus group (April 5, 2019) at 7.

499 Peace/War Chief Pipip’7ese (Alexis Harry) & Senkulkpi7 Wilfred Robbins Sr., focus group (Oct 23,
2019) at 2 and 4-5.

500 peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 4.

501 peace/War Chief Pipip’7ese (Alexis Harry) & Senkukpi7 Wilfred Robbins Sr., focus group (Oct 23,
2019).
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Doreen M. Johnson also talked about how the place of women as decision-makers
works within the broader governance system in Esk’etemc (Eskétemc):

| sit at the women’s table at Esk’etemc too and the women all know what
their families are doing, so it’s not up to the men to give any kind of direction
on this. The women say well, the laws (the qwemitla) are important in our
land, what is our warrior society going to do about this, tell us what the
plan is and how you’re going to manage this system. So, we have, on one
hand, the elected system and then we have, on the other hand, the hereditary
system. We had to discuss how are those going to meld together. So, the
hereditary chiefs sit as part of a council, but they have any right to veto any
of the decisions that the elected council makes, in the best interest of the
whole community and in consultation with the women. We are the oversight
body for the elected officials. 502

502 Doreen M. Johnson, focus group (Feb 15, 2018) at 2.
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5.1.3 TASK MANAGERS, LEADERS, AND
EXPERTS

Those with specific knowledge or experience, such as task managers, leaders, and
experts, may be consulted to assist in Kwséltkten related decision-making. These
individuals may also dissent and intervene in decisions being made depending on the
severity of the situation.

People with specific expertise, such as leaders, task managers or people with special
skills may be consulted and intervene in decisions related to kwséltkten. For example,
Pipip’7ese (Alexis Harry), the Peace/War Chief in the Esk’etemc (Eskétemc) governance
structure, is often called by a chief %3 or a family to assist in the context of severe
matters involving kwséltkten to help de-escalate conflicts, find out what has happened,
and support the family in finding resolutions. °%4 Doreen M. Johnson notes that medicine
men are often the people who take care of safety and abuse questions, particularly
when they involve children. 393

Similarly, chiefs and other professionals may be called to support or make decisions in
serious matters involving family, particularly if they have the best chance of intervening
to prevent harm. % For example, the Story of Sna’naz, his wives tell the Chief that
Sna’naz’s brothers have lied, and the chief intervenes by housing the women until the
truth can be determined. Similarly, in Story of Muskrat, it is the Beaver who takes it
upon himself to intervene and limit Muskrat’s ability to hide in the depths of water by
swapping tails with him, which he had the power to do.

503 Friedland with Hanna, Northern Secwepemc Legal Traditions Report at 12-15.

504 peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 1-3.

505 Doreen M. Johnson, validation interview (August 2019).

506 See e.g., Peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 2.
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5.1.4 INDIVIDUALS

Individuals have the authority to dissent and intervene in decisions being made in order
to meet their own obligations of kwséltkten and Secwépemc-kt or to find solutions to
their own challenges.

Individuals may still disagree and not entirely go along with community and decisions.
In Story of Kuxka’in, an individual woman takes pity on the boy and leaves him tools
and fire. In Story of Hu’pken, Raven and Crow leave the starving young man fish skins
and other scraps. Their actions of pity are rewarded later in both stories as their
houses are filled with meat and skins by the young men.

Individuals have the authority, of course, to respond to offers or opportunities to meet
their own obligations or find solutions to their own challenges. For example, in the
Story of Owl, a young man who has grown up with Owl takes it upon himself to
develop the means to escape and return to his family. In Story of Hu’pken and Story
of Kuxka’in, the young men take the opportunity, once left on their own, to learn how
to meet their obligations to their kwséltkten and are eventually reunited with their
family members. In the version of this story told by one community member, the boy
eventually becomes so proficient in every way that the community wants to make
him a chief. 597 Community members spoke of similar opportunities for young people
to learn from their mistakes and fulfil their community and familial obligations after
spending time in the mountains. %8

507 Witness #2, focus group (Feb 14, 2018) at 11.
508 See Peace/War Chief Pipip’7ese (Alexis Harry) & Senkukpi7 Wilfred Robbins Sr., focus group (Oct
23, 2019) at 5-6; See also Bert Deneault, validation interview (Aug 22, 2019).
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5.1.5 COMMUNITY

Community may make decisions to act in matters to ensure safety and security of
their families or the group. Community members may also validate the decisions of
others, such as families and individuals, in response to issues involving Kwséltkten.

It is unclear at times whether a community is deciding collectively or is validating and
upholding the decision made by a family. For example, in Story of Grasshopper, Dirty-
Lad and his Wives, Story of Kuxka’in and one community member’s telling of Tsqixgin
(The Foolish One), decisions are said to be made by “the people.” One community
member noted that this mostly refers to elders, more specifically, the grandmothers
and the grandfathers. °°° In Story of Tcotcu’lca or, The Hunter who became a Wolf,
it can be inferred that it is a community decision to leave the young man behind to
catch up on his own. Only Story of Hu’pken is different, noting that it was his parents
who “arranged to desert him at the first opportunity.” However, the story also notes
that this decision was made because Hu’pken was a nuisance for the people as a
group. Nuxnuxskaca cts’eZi7elt (Julianna Alexander) spoke about how both the family
and community may be involved as decision makers concerning when and how to
withdraw help from kwséltkten, or indeed to separate from them. 51°

Community members may decide to collectively act in matters of community safety.
In Coyote and the Cannibal Boy, the community told Coyote that the boy might be
dangerous. In Spider and Otter, the community search for the woman who has been
kidnapped by Otter at the river. In Story of Muskrat, the entire community takes steps
to figure out who has killed a young girl and pursue Muskrat once the truth emerges.

509 Witness #2, validation interview (Sept 2019).
510 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 9.
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5.2

HARMS AND CHALLENGES:

LEGAL PROCEDURAL STEPS

LAWFULLY RESPONDING TO

HARMS AND CHALLENGES
RESTATEMENT TABLE

What are the steps decision-makers take in developing responses when
Kwséltkten do not meet their obligations for grounding and supporting their kin?

HARMS AND CHALLENGES: LEGAL PROCEDURAL STEPS

5.2.1

ISSUE
IDENTIFICATION,
RISK ASSESSMENT,
AND
DELIBERATION

SUMMARY

Issue identification and risk
assessment are essential first
steps in determining any
response. People may identify
issues and risk through
observation, information
gathering, or from concerns
raised and brought to their
attention. Risk assessment is an
important aspect of ensuring
individual and community
safety. Risk assessment and
issue identification impact
deliberation processes. It may
take time to fully assess a
situation and determine an
appropriate response.

SOURCES

Doreen M. Johnson; Peace/War
Chief Pipip’7ese (Alexis Harry); Judy
Deneault; Nuxnuxskaca cts’e7i7elt

(Julianna Alexander); Minnie

Kenoras; Bonnie Leonard; The
Women who sought for a Husband;
or, The Women who married the

Cannibal (Star) and Wolverene;

Story of Sna’naz Story of the

Salmon-Boy; Spider and Otter;

Stsquy'ulécw Re St'exelcemc
(St’exelcemc Laws from the Land):
Northern Secwépemc Legal

Traditions Report.
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People may alert or warn
kwséltkten and community
members to the identified issue

5.2.2 and potential threats. It is
important for individuals to

ALERTING AND
WARNING recognize and take seriously the
warning signs that are either
presented or communicated to
them.

Peace/War Chief Pipip’7ese
(Alexis Harry); Senkukpi7
Cwliken (Irvine Johnson);

Senkukpi7 Wilfred Robbins Sr.

Coyote and the Cannibal Boy

In some cases, people with
specific knowledge, skills, or
positions within a community may

Nuxnuxskaca cts’eZi7elt (Julianna
Alexander); Minnie Kenoras;
Peace/War Chief Pipip’7ese

5.2.3 need to be consulted and relied
CONSULTATION upon to respond to a particular (Alexis Harry); Story of Sna’naz
AND ASSISTANCE issue. This involves identifying who Northern Secwépemc Legal

Traditions Report.

may help and asking for their
assistance.

People who have been separated Nuxnuxskaca cts’eZi7elt (Julianna
Alexander); Peace/War Chief

from community, especially youth,
may be provided with resources Pipip’7ese (Alexis Harry);

5,2,4 for learning and survival. This is
done with the aim of facilitating

REINTEGRATION:
PROVIDING healthy and safe reintegration
RESOURCES AND back into the community when it
SPACE is appropriate to do so. The needs

of the particular person and the

Senkukpi7 Wilfred Robbins Sr.,
Witness #2; Mona Jules; Dirty-
Lad and his Wives; Story of the
Salmon-Boy; Story of Kuxka’in;
Story of Hu’pken; Tsqixqin (The
Foolish One); Story of Tcotcu’lc;
or, The Hunter who became a

community are considered if and
Wolf.

when re-integration happens.
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5.2.1 ISSUE IDENTIFICATION, RISK
ASSESSMENT, AND DELIBERATION

Issue identification and risk assessment are essential first steps in determining any
response. People may identify issues and risk through observation, information
gathering, or from concerns raised and brought to their attention. Risk assessment is
an important aspect of ensuring individual and community safety. Risk assessment and
issue identification impact deliberation processes. It may take time to fully assess a
situation and determine an appropriate response.

The first step in determining any response when kwséltkten are not meeting their
obligations is to identify the issue and the risk involved. 311 People identify issues by
observing them or when problems are brought to them. In Story of Sna’naz, for
example, the wives tell the Chief that the brothers of Sna’naz have lied to their own
people in saying their brother is dead, and that the women were taken as wives
through war. Doreen M. Johnson also discusses how families frequently first go to the
chief to help determine what an issue is and who needs to help in the situation. 312
This was echoed by Peace/War Chief Pipip’7ese (Alexis Harry), when retelling a matter
where he was called to step in to help a family in his role as War Chief. In that
instance, the family called the chief, who, because the situation had escalated, called
Peace/War Chief Pipip’7ese (Alexis Harry) to step in. 53

311 Friedland with Hanna, Northern Secwepemc Legal Traditions Report at 18.
512 Doreen M. Johnson, validation interview (Aug 2019).
513 Peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 4-6.
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Community members identify issues and risk when family members are told that
children may be in danger of being abused or removed from homes. 5'* People may
also witness and identify issues through observation, such as Minnie Kenoras, when she
observed men in her community spending welfare cheques on alcohol instead of
groceries. > Similarly, in The Women who sought for a Husband; or, The Women
who married the Cannibal (Star) and Wolverene, the wives of a cannibal identify that
their husband is behaving in a strange fashion and one of them stays awake to observe
the behaviour of the husband, thereby confirming the threat. In each case, parents
and family members are involved in the process of identifying the issue. Sometimes
outside experts form part of this process. For example, Peace/War Chief Pipip’7ese
(Alexis Harry) talked about the importance of putting himself in the position of different
family members involved in disputes to gain their unique perspectives. He does this to
balance their rights, and to try to see the situation without being influenced by what
he may have heard previously about the issue. 316

Assessment of risk in a particular context will determine the method and urgency of
a response and type of deliberation process needed. For example, Minnie Kenoras
spoke of a time when she and her younger brother were home alone and a relative
came up on horseback and started insisting that her brother go with him. Minnie
remembered her parents’ cautions about some adults doing “bad things” to kids and
determined the man must have been watching her mom and dad leave. Determining
it was a high-risk situation and being on her own, she grabbed a gun and threatened
to shoot the man until he left the house. 37

Exercising caution to assess risk can be part of a larger deliberation process. For
example, in the Story of the Salmon-Boy, a boy returns to his community in the form
of a salmon (albeit with human eyes). His grandfather catches him, and, noticing the
eye, the grandfather wraps the fish in a blanket and hangs him in a tree for four
days. This process can be seen as proceeding with caution, as the boy is transformed
back. >'® This was the interpretation brought to light by Bonnie Leonard:

514 Nuxnuxskaca cts’eZi7elt (Julianna Alexander) & Judy Deneault, focus group (Feb 15, 2018) at 5-

515 Minnie Kenoras, focus group (April 5, 2019) at 3—4.

516 Peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 1.

517 Minnie Kenoras, focus group (April 5, 2019) at 11-12.

518 Sandy, “Stsquy'ulécw Re St'exelcemc" at 188, 195, and 199, where baby baskets and conditions
of safety are discussed.
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| think it’s very significant that we consider how the boy when he was the
salmon and he came back and grandpa hung him in the tree for the four
days. And how he was unveiled each day piece by piece. | think we should
examine that and think about how we can use that in our citizenship
kwséltkten law. | think that’s important. There have been times I've been
coached by elders about the four days and an example is someone gave me
a drum once. | didn’t trust that person and | didn’t feel comfortable to take
the drum into my home. And so | asked the elder what | should do with it
cause | wasn’t sure what to think, | didn’t know if this person was bad or
putting bad medicine on me or it just, it was a feeling | had so maybe the
grandfather had that same feeling when he looked at the eyes of the fish.
Was like a gut feeling. She told me the same thing. “Go hang it in a tree for
four days.” That’s what | did. And then we smudged it after, brought it in
my home, | still have it and nothing’s happened. 51°

This reflection speaks to the importance of taking the appropriate time that is necessary
to assess the situation and to determine a proper response.

Sometimes stigma and secrecy can impact risk assessment and issue identification.
Stories like Spider and Otter highlight the difficulty of addressing harms when patterns
of silence and secrecy leave people without information that would be helpful in
responding. In that story, the people are unable to provide for the safety of the
woman (stolen by Otter), and potentially are without knowledge when Spider returns.
The story shows how to spot danger and how to support and watch out for those
who return. For this reason, it is especially important that the obligations of
yicwmentswécw (see Section 3.1.3: Ylacwmentswécw) include proactive attention to
potential threats and conditions of vulnerability.

519 Bonnie Leonard, focus groups (Feb 14, 2018) at 14-15.
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5.2.2 ALERTING AND WARNING

People may alert or warn kwséltkten and community members to the identified issue
and potential threats. It is important for individuals to recognize and take seriously the
warning signs that are either presented or communicated to them.

After assessing a situation, people may take the step of alerting their relatives or
community members to the issue, particularly when there is a threat. For example, in
Coyote and the Cannibal Boy, Coyote kidnaps a boy, not knowing he is a cannibal.
Although there are signs along the way that the boy poses a danger (as he continually
picks at a boil on Coyote’s neck), Coyote ignores those signs, including the boy’s
refusal to change his behaviour when told to stop. When he arrives at the community,
Coyote declares his intention to keep the boy as his slave, to which the people warn
Coyote: “If he belongs to any tribe nearby, his friends may attack us, and try to get
him back.” Coyote ignores the warning, and the cannibal boy eventually kills all but
one man. Though the specific harm that comes to the community is different than
the one they expected (an attack by the boy himself rather than by his friends) the
story draws attention to the importance of responding to cautions and warnings.
Indeed, it is the one man that was alert to the danger who was eventually able to
stop the boy and bring Coyote back to life. We see in this story the broader community
obligations to both warn and act when there is a potential harmful person or situation
in their midst (see Section 3.1.2: Knucwentwécw).

In historical context, Peace/War Chief Pipip’7ese (Alexis Harry) and Senklkpi7 Cwliken
(Irvine Johnson) provided examples of approaches Secwépemc people used to pass
along information when Seme and Cree people invaded to kidnap women, notably
runners to confront that potential threat. 520 Peace/War Chief Pipip’7ese (Alexis Harry)
also noted in validation that this “law of taking” was something practiced by many
nations in the past, and although it was a threat, it was often about creating new
relations through marriage when it was necessary. 32!

520 peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 2; Senklkpi7 Cwliken
(Irvine Johnson), Skwlax retreat (April 4, 2019) — SO Scribe at 4.

521 peace/War Chief Pipip’7ese (Alexis Harry), validation interview (July 30, 2020); Peace/War Chief
Pipip’Zese (Alexis Harry), Senkikpi7 Cwliken (Irvine Johnson), and Senkukpi7 Wilfred Robbins Sr.,
validation interview (March 10, 2023).
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5.2.3 CONSULTATION AND ASSISTANCE

In some cases, people with specific knowledge, skills, or positions within a community
may need to be consulted and relied upon to respond to a particular issue. This
involves identifying who may  help and asking for their assistance.

As noted in previous sections, depending on the severity of the challenges, families
and communities will need to draw on specific people to assist with an issue. 322 In
cases of imminent harm, like in Story of Sna’naz, or in an instance involving a child in
care who is experiencing abuse, people in leadership positions may be called in to
intervene or expedite interventions. In Story of Sna’naz, the chief decides that two
women should live with him until they can verify whether the men claiming the
women as their wives are lying.

Community members reflected that there is a similar approach to responding to some
harms today. °2* For example, when a community member learned that a young
relative living in care was in an abusive home, they strategized with the young woman
about what do. The young woman then contacted the chief. 2 The chief intervened
to remove the child from the home. 525> Minnie Kenoras was a councillor and used her
position to make her the welfare agent to prevent the welfare cheques from being
wasted by men on alcohol. She then took it upon herself to train the next welfare
worker to prevent those harms from happening again. 526 Peace/War Chief Pipip’7ese
(Alexis Harry), in his work as War Chief, is called in to assist in situations of serious
altercations and breaches of obligations involving kwséltkten. 527 In these instances, his
first step is ask for direction from hereditary chiefs and high kyé7e and may also call
in grandparents and parents of the young family members involved in the situation to
ask for their assistance. 528

522 Friedland with Hanna, Northern Secwepemc Legal Traditions Report at 18-19.

523 peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 4-6.

524 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 16.

525 Nuxnuxskaca cts’e7Zi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 16; See also
Peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 4-6.

526 Minnie Kenoras, focus group (April 5, 2019) at 3—4.

527 peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 1.

528 peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 2.
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5.2.4 REINTEGRATION: PROVIDING
RESOURCES AND SPACE

People who have been separated from community, especially youth, may be provided
with resources for learning and survival. This is done with the aim of facilitating healthy
and safe reintegration back into the community when it is appropriate to do so. The
needs of the particular person and the community are considered if and when re-
integration happens.

5.2.4.1 RESOURCES

People who are separated to mitigate harm or teach are not always left completely
to their own devices when separated from their communities. In Story of Kuxka’in and
Tsqixqin (The Foolish One)(a version of the story told during focus group
discussions), 52° a young man is left with tools to teach himself how to hunt and
survive. In the Teit version of Story of Hu’pken, the boy is left with a tutor, a
grandmother, who trains him to hunt, and he soon becomes a great hunter. As noted
in earlier sections, this is not surprising, as grandparents take on roles in tutoring
children, even to the point of adoption. This was underscored by Mona Jules:

And then when he found his grandmother, things changed, she was able to
talk him into it, telling him why they were having difficulties and so on. Then
through that hardship he was able to begin training himself, with the help
of the grandmother, and that shows that it’s the grandparents’ ... tradition
to teach the young ones in the family. It’s through the elders and the
speakers that the laws and ways of the people carry on. And that’s the story
of someone lacking a traditional training. >3°

By contrast, in Dirty-Lad and his Wives, Dirty-Lad is provided with no supports and
travels aimlessly, without tools or guidance to help him learn how to work until he
finds another community to help him.

529 Witness #2, focus group (Feb 14, 2018) at 11.
530 Mona Jules, focus group (Feb 14, 2018) at 5.
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It is important to be attentive to the supports that kwséltkten might need when they
return to community, particularly in the context of unknown, changed, or potentially
unhealthy kwséltkten. This is a challenge articulated by Nuxnuxskaca cts’e7i7elt
(Julianna Alexander) as follows:

And for me this brings up this issue we're having right now. We have our
lost children—lost through adoptions, and child and welfare programs and all
the different ways you know that families lose their children. From our law,
it is right for us to have our children return. We need to find a way to do
that. To make it healthy here for all those lost children and parents out there,
those who are teenagers now and those still on the street drugging and
drinking. Brings up that issue. ...We also need to take care of those people
who lose children, and feel without purposes, useless, disconnected, or
unwanted. They have to continue to be useful still to the community. >3’

As Julianna noted, it is critical to not just think about the resources for the kwséltkten,
but also about the health of the environment around them. This is similar to Story of
the Salmon-Boy, in which a lost boy returns to his community in the form of a salmon
(albeit with human eyes). In that case, the grandfather wraps the fish in a blanket and
hangs him in a tree for four days as the boy gradually turns back into a human. This
process of reintegration considers the security of both the boy and the community.

531 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 10.
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5.2.4.2 SPACE AND OPPORTUNITY TO RETURN

All the stories involving the separation of young people from their communities show
that separation is not necessarily permanent. All three stories involve young people
connecting back with their families once they are successful hunters. In Story of
Kuxka’in, once the young man becomes a hunter he returns to the community and is
“no more a nuisance.” In Story of Hu’pken, Hu’pken’s community returns to the village
where he lives, upon hearing that Hu’pken has become a skilled hunter. In Dirty-Lad
and his Wives, Dirty-Lad returns to his community (although not by choice) after he
is able to provide. In Dirty-Lad, his own failure to learn the lessons he was given by
his wives, results in his return to the “ragged, dirty state he had been before.”
Peace/War Chief Pipip’7ese (Alexis Harry) and Senkukpi7 Wilfred Robbins Sr. both
underscore the importance of giving young people the opportunity to reflect on their
actions and return to community after they have not met the expectations of their
relatives. 32 When they do return, it is then the obligation of the community to nurture,
discuss and provide the lessons that the young person needs to move forwards in a
positive way and be accountable to and nurture their community. 533

In the Story of Tcotcu’lca or, The Hunter who became a Wolf, Tcotcu’lca eventually
learns how to hunt and provide for his people. Tcotcu’lca begins to follow a wolf,
taking the remains of the deer the wolf kills to eat. When Tcotcu’lca asks for help,
the wolf teaches him how to hunt. Tcotcu’lca is soon able to “fill all the lodges meat,
and the people had plenty to eat.” In this case, withdrawal helped provide space for
Tcotcu’lca to learn what he needed to do to help himself and his community.

532 peace/War Chief Pipip’7ese (Alexis Harry) & Senkukpi7 Wilfred Robbins Sr., focus group (Oct 23,
2019) at 6-7.

533 Peace/War Chief Pipip’7ese (Alexis Harry) & Senkukpi7 Wilfred Robbins Sr., focus group (Oct 23,
2019) at 2.
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5.3 HARMS AND CHALLENGES:
PRINCIPLES GUIDING LEGAL
RESPONSES

LAWFULLY RESPONDING TO

HARMS AND CHALLENGES
RESTATEMENT TABLE

What legal principles guide decision-makers within the Secwépemc legal tradition
when responding to harms and challenges that arise when kwséltkten do not
meet their expectations or obligations?

HARMS AND CHALLENGES: PRINCIPLES GUIDING LEGAL
RESPONSES

CONCEPT SUMMARY SOURCES

Grounded in the interconnected aspects of
kwséltkten and Secwépemc-kt, responses in
the Secwépemc legal tradition are
5.3.1 influenced by context, considering the
CONTEXTUALIZED situation of the kwséltkten, root sources,
AND BALANCED and consequences to the broader
REASONING community. Contextualized reasoning may

Nuxnuxskaca
cts’e’i7elt (Julianna
Alexander); Witness

#1;, Kenthen

L. L. L Thomas
assist in achieving balance in instances of

uncertainty and in dealing with individual
and collective obligations of kwséltkten.
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Richard LeBourdais; Minnie

It is important for people to

provide teaching and direction
5,3,2 with reasoning. This involves being
transparent, specifically about

Kenoras; Story of
Woodpecker’s Marriage; or,
Bluejay’s Revenge; Dirty-Lad
and his Wives; Grisly Bear’s

Grandchildren; Northern

TRANSPARENCY
AND
PROPORTIONALITY

consequences that may arise as a
result of particular actions, and
proportionate in all responses in

different contexts. Report.

Secwépemc Legal Traditions
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5.3.1 CONTEXTUALIZED AND BALANCED
REASONING

Grounded in the interconnected aspects of Kwséltkten and Secwépemc-kt, responses in
the Secwépemc legal tradition are influenced by context, considering the situation of
the Kwséltkten, root sources, and consequences to the broader community.
Contextualized reasoning may assist in achieving balance in instances of uncertainty
and in dealing with individual and collective obligations of kwséltkten.

The obligations of ydcwmentswécw (see Section: 3.1.3: Yidcwmentswécw) implies that
responses should address conditions of insecurity at their source. This is clear in
comments by community members reflecting on the protection of children. As stated
by Nuxnuxskaca cts’eZi7elt (Julianna Alexander), “People can’t forget that keeping
children safe means working with the whole family, and not focusing only on the
kids.” 534 Another community member noted, “Until we can offer [kids] a safe
environment, we don’t have anything to offer them and that’s the sad scary part. So
much healing has to take place.” *3> These speak to the necessity of contextual thinking
to create sustainable responses to legal challenges that arise.

Women in the focus groups talked of the challenges of dealing with the questions of
abuse because of the need to protect children who are vulnerable. They discussed the
ways that ydcwmentswécw, the obligation to “look out for each other,” included
obligations to think about the ways of responding (see Section 3.1.3: Yicwmentswécw).
For example, it would be important to address problems related to youth in ways
that don’t amplify dangers to them. Community members noted the challenge of
speaking about problems without disclosing information that would further harm
children or people who are particularly vulnerable. As Nuxnuxskaca cts’e7i7elt (Julianna
Alexander) noted, the focus should always be on “the safety of those young people.
| have to think about those young people. But this also means thinking about everyone’s
safety in general.” 536

534 Nuxnuxskaca cts’e7i7elt (Julianna Alexander), focus group (Aug 22, 2019).
535 Witness #1, focus group (Feb 15, 2018) at 10.
536 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 17.
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The importance of taking in the whole context of situations arose often in conversations
with community members about how to respond to people returning to community
after being forcibly removed by colonial policies. In some instances, they may not
know who their relatives are, and they bring back with them challenges with addiction
or mental health. As noted by Nuxnuxskaca cts’e7i7elt (Julianna Alexander), legal and
practical questions about responses arise because of confronting these realities:

There are a lot of concerns that we need to think about in making a law
that is suitable for today. Say that someone who has left the community kills
somebody. Did they know what they were doing? What are we going to do
with them? Are we going to have strict law and say, banish them? | mean
who would do that? The government does that? But you just pass the buck
on to somebody else? So, how do we deal with that? We need a security
system. We need our own security system, something away from the
RCMP. 337

These complications raise questions about how to balance collective obligations to all
relatives and community involved. As Juliana Alexander reflected, “We have a big job,
to use our own laws and knowledge to protect with safety. How do we make it safe
for them to come back? How do we make the families safe so you can live there?” 538

537 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 11.
538 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 6.
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Kenthen Thomas echoed this balanced orientation with respect to uncertainty about
people who are returning to community in the contemporary context. He noted,

’m listening to all the elders and all the older people speak, and | just want
to be really careful in moving forward on this work that we stay away from
doing the same thing that was done to us. As a nation we have been hurt.
We have been harmed and so we are rightfully very protective. We’re
protectionists, and we want to guard what we still have. But at the same
time, | don’t want it to be so bad that we become protectionists exclusively
and throw away a lot of good people that come into our lives and into our
communities for help. | think there’s a big difference between being careful
and being exclusive. 33?

He went on to say, “My kyé7e used to say, ‘It’s so much easier to say no than to
say yes—to say ma’a’. Because to say no, with a no you can just say it and walk
away. No further explanation needed. But with a yes, if you say yes, there needs to
be reasons. There needs to be an argument about why you’re accepting that there
decision into your life.” 540 This sentiment reflects the holistic legal reasoning that
happens to address contemporary challenges in Secwépemc law.

539 Kenthen Thomas, focus group (Feb 15, 2018) at 4.
540 Kenthen Thomas, focus group (Feb 15, 2018) at 4.
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5.3.2 TRANSPARENCY AND
PROPORTIONALITY

It is important for people to provide teaching and direction with reasoning. This involves
being transparent, specifically about consequences that may arise as a result of
particular actions, and being proportionate in all responses in different contexts.

The oral narratives teach, in often extreme ways, the impact of not fulfiling obligations
of secwkwnémten (see Section 3.1.4: Secwkwnémten), or of not providing necessary
teachings to kwséltkten. These stories mean to deter people from following a similar
path. For example, in Story of Woodpecker’s Marriage; or, Bluejay’s Revenge, war chief
Bluejay creates a peace between his people and the Marmots and Antelopes through
a marriage between Woodpecker and the daughter of the Marmot Chief. Years later,
Woodpecker and his wife return to visit her people. Bluejay instructs the men
accompanying Woodpecker to not marry any of the women in the community, but
doesn’t provide reasons why. Flicker marries Antelope’s daughter while they are away.
Flicker’s disobedience makes Bluejay’s “heart sad” and reminds him that they are his
enemies. Bluejay then launches an attack on the Marmot and Antelope people, killing
nearly all of them. While it is not explicit in the story why Bluejay decides to take
that particular response, his lack of transparency about the consequences of this
marriage lead to an unanticipated and severe response.

Other stories underscore the importance of providing teachings or directions with
reasoning. In Dirty-Lad and his Wives, for example, Dirty-Lad’s wives instruct him not
to smile at particular women when he returns home to visit with gifts. On his second
trip home, he smiles at a woman, which prompts his wives and his children to take
the form of Elk (their pre-marriage form) and leave him with his people in his original
state. His actions result in a permanent separation between him and his family. In Grisly
Bear’s Grandchildren, a Grisly Bear woman instructs her daughters to not do certain
things, but does not tell them the consequences that will flow from those actions. The
daughters, in response, ask themselves why in the story: “Why does my mother instruct
me thus? | am always cold and miserable”; “the girl wondered at these instructions
and thought she would try to swim”; and “Why should | not scratch myself?” The
first three girls disobey their mother and perish.
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In community conversation, Richard LeBourdais had compassion for the mother in
Grisly Bear’s Grandchildren, but agreed that demanding obedience without transparency
around reasons is not an effective or helpful response:

But mother Grisly Bear, she's trying her best to look after the daughters,
saying “you be careful.” She knows what's ahead and what could happen.
Children can't quite understand that because they’re young, they're
explorative. They want to do things. Then when they get to be teenagers,
they’re sure they know more than you anyways. When you look at it from
that perspective, | don't know why that she wouldn't tell them why. It was
just the word of any grandmother, "don't go over there and do that" you
know? And there’s reason there, because she knew that it was unsafe to go
and do that. Still, a high percentage of us would be like the daughters: we
would go try just to see if we could do it because we were told not to. But
why? | was never told "Don't go do that, because it's not safe." | was never
told why. The point was that you shouldn’t do that because she knows
better; you think you know better, but you don’t [. . . .] Looking back at me
and my friends when we grew up, it puzzles me that we weren't often given
the whole reason. We were just told don't do that because it's not safe, you
know, and you're going to get hurt. Something could happen to you. And
that was the explanation. 34

The consequences that result in these stories point to a need to be transparent about
consequences for actions, as well as being proportionate in responses in the context. 342

This can be contrasted with situations where people have been given full explanations
to their benefit. For example, Minnie Kenoras told a story about how she protected
her younger brother from a harmful relative who wanted him to go with him on a
horse. The two children were alone at home. Minnie recalled her parents telling her
to “not let my brother out of [her] sight, because people do bad things to kids.” So,
| saw the picture right away.” 43 Acting on this knowledge of a potential threat, she
scared the man away and protected her brother.

541 Richard LeBourdais, focus group (Feb 14, 2018) at 22.
542 Friedland with Hanna, Northern Secwepemc Legal Traditions Report at 26-27.
543 Minnie Kenoras, focus group (April 5, 2019) at 11-12.
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5.4 HARMS AND CHALLENGES:
LEGAL RESPONSES

LAWFULLY RESPONDING TO

HARMS AND CHALLENGES
RESTATEMENT TABLE

How do decision-makers within the Secwépemc legal tradition respond to the
harms or challenges that arise when their kwséltkten fail to meet their
obligations or expectations?

HARMS AND CHALLENGES: LEGAL RESPONSES

CONCEPT

5.4.1

PROVIDING
OPPORTUNITIES
TO CORRECT

5.4.2

WITHDRAWING
HELP
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SUMMARY

As one of the many layers of
teaching, providing individuals with
the opportunity to correct negative

behaviours fosters individual
reflection and development as
kwséltkten.

When people are not living up to
their legal obligations, relatives may
withdraw their assistance from the
person to either provide a space for
learning or mitigate harm in line
with one’s obligations to the
collective community. The principle
of proportionality must be upheld in
choosing to withdrawal help.

SOURCES

Gary Gottfriedson; Mona Jules;
Senkukpi7 Wilfred Robbins Sr.
Peace/War Chief Pipip’7ese
(Alexis Harry); Story of
Hu’pken.

Witness #1; Witness #2;
Nuxnuxskaca cts’e7i7elt
(Julianna Alexander); Dirty-Lad
and his Wives; Story of
Grasshopper; Story of Kuxka’in;
Story of Hu’pken; Tsqixqgin (The
Foolish One); Story of
Tcotcu’lcg or, The Hunter who

became a Wolf.




Witness #2; Mona Jules; Judy
Deneault; Gary Gottfriedson;

Nuxnuxskaca cts’eZi7elt (Julianna

Separating may facilitate ongoing Alexander); Peace/War Chief
training and teaching of Pipip’7ese (Alexis Harry); Mardi Paul:
kwséltkten, particularly for youth. Coyote and his Son, or, The Story of
In addition, when people are not Ka#la’llst; Beaver and Porcupine; Story
543 meeting their obligations, their of Skunk and Beaver; The Bush-Tailed
° v relatives may separate themselves Rat; Dirty-Lad and his Wives; Story of
SEPARATING or the person from the Grasshopper; Story of Kuxka’in; Story

community in order to correct of Hu’pker; Tsqixqin (The Foolish
behaviours, mitigate harm, and One); Secwépemc Lands and
strengthen growth and Resources Law Research Project; The

understanding as kwséltkten. Shuswap; Tribal Case Book: Stsmémelt
Project Tek’'wémiple7 Research;

Northern Secwépemc Legal Traditions

Report.

When an individual or group
5.4.4 learns that kwséltkten are in Nuxnuxskaca cts’e7i7elt (Julianna
REMOVING immediate danger from kin or Alexander); Louie Basil Stevens; Bert
KWSELTKTEN outside threats, immediate action Deneault; Mardi Paul: Judy Deneault;
IN DANGER is taken to remove that person Doreen M. Johnson; Story of Sna’naz.

from the harm.

When kwséltkten are a danger to
545 kin or outside threats, people may Peace/War Chief Pipip’7ese (Alexis
° e act to remove their ability to Harry); Minnie Kenoras; The Bush-
REMOVING harm. Specifically, people may use Tailed Rat; Story of Sna’naz; Tieé'sa
POWER TO their skills, knowledge, or and his Brothers; Story of Owl: Story
HARM expertise to confront and limit of Grasshopper; Story of Muskrat,

such abuses of power.
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5.4.1 PROVIDING OPPORTUNITIES
TO CORRECT

As one of the many layers of teaching, providing individuals with the opportunity to
correct negative behaviours fosters individual reflection and development as kwséltkten.

Often the stories illustrate extreme situations involving people not fulfilling their
obligations to other kwséltkten. In focus group discussions, people tended to focus on
interventions that exist when serious harms have occurred in community, or when
kwséltkten require a serious intervention because of harmful activity. Gary Gottfriedson
talks about this in his discussion of the layers of teaching that occur to help support
relatives to meet their responsibilities in community. This came up as community
members discussed Story of Hu’pken, and the decision of the boy’s family members
to leave him on his own. Gary said,

Well, | think it’s the way the people, like a long time ago, tried to teach you.
It’s there. They’ll keep trying to teach you. But if you don’t get it, then it’s
the hard way: “Okay, well then, you’ve got to learn it on your own.” What
did they use to say? “You made your bed, now go lie in it.” But they still
taught him something. He didn’t really listen to it, but somehow, he managed
to learn it. So, there’s the school of hard knocks there, in a sense. If you
don’t want to learn, OK, well, find out the hard way. >4

The inference drawn is that there are multiple interventions or responses families make
when their relatives are not fulfilling their obligations as kwséltkten, and the responses
that appear in this Report are incomplete. This is underscored by a comment made
by Mona Jules in a validation session, in which she noted that when people are not
meeting their obligations, they are often given jobs to do, noting this would be real
work that needed doing that would make a meaningful contribution. °4> Presumably,
this would be providing important space for people to learn the tasks that need to
be done in community as well as time to reflect on one’s actions.

544 Gary Gottfriedson, focus group (Feb 14, 2018) at 21.
545 Mona Jules, validation interview (Sept 24, 2019).
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Reflecting on actions also emerged in the conversation with Peace/War Chief Pipip’7ese
(Alexis Harry) and Senkulkpi7 Wilfred Robbins Sr. when talking about providing space
for youth to spend time in the mountains and reflect on harmful actions against their
relatives. 546

5.4.2 WITHDRAWING HELP

When people are not living up to their legal obligations, relatives may withdraw their
assistance from the person to either provide a space for learning or mitigate harm in
line with one’s obligations to the collective community. The principle of proportionality
must be upheld in choosing to withdrawal help.

The withdrawal of assistance arises in the oral narratives in the context of people not
contributing to the needs of their families or communities. For example, Story of
Grasshopper is about a community member who is asked to help with a harvest, to
build up stores for the winter. Grasshopper refuses. Nuxnuxskaca cts’e7i7elt (Julianna
Alexander) described the withdrawal of help as being a proportionate response to
Grasshopper’s own actions in the context:

He suffers the consequences because he wasn’t responsible about putting
food away for himself. He’s begging and begging for food, and they asked
him “Why were you doing what you were doing when you should have
been [helping]?” And that’s what families have to do. And community. 547

In other words, sometimes withdrawing support is necessary to provide space for
teaching and mitigating the burden a community member may place on the rest.

546 Peace/War Chief Pipip’7ese (Alexis Harry) & Senkukpi7 Wilfred Robbins Sr., focus group (Oct 23,
2019) at 2-3.
547 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 8.
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Similarly, Story of Hu’pken and Story of Kuxka’in involve young men who are
“mischievous”, “refusing to train”, and “lazy”. In a version of the Kuxka’in story called
Tsqixgin (The Foolish One) it was said that the boy did not want to help his
relatives. >*¢ Dirty-Lad and his Wives starts with a description of Dirty-Lad as someone
who refuses to work and keep clean. In Story of Tcotcu’lca or, The Hunter who
became a Wolf, which takes place in the context of a famine, Tcotcu’lca is described
as an indifferent hunter. In all these situations, the community or family responds by
sending the young men out on their own or withdrawing their assistance to enable

their survival.

At the time these stories were told to James Teit, not helping in the economic activities
of the community would have had a particularly damaging impact on the entire
community. Secwépemc kwséltkten relied on each other during seasonal harvests. In
addition, these stories were recorded following a period of epidemics that killed many
Secwépemc people and in a context of colonial policy that heavily impeded
Secwépemc economic activity. This could have influenced the number of stories
focused around helping. Notwithstanding that context, the idea that individual actions
have community impacts is visible today in the application of Secwépemc law. As one
community member mentioned, “If one person in the community suffers, we all do.” 4°
Nuxnuxskaca cts’eZi7elt (Julianna Alexander) agreed, “It’s like if one band misspends
funding, we’re all going to have the consequence, because it’s going to be short that
funding.” >0

Grasshopper and Tcotcu’lca present variations of a similar response. The Story of
Grasshopper is the only story that articulates a request and a refusal within the text
of the story:

548 See Witness #2, focus group (Feb 14, 2018) at 11, where a community member shared this story.
549 Witness #1, focus group (Feb 15, 2018) at 8.
550 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 8.
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Grasshopper lived with the people who were busy catching and curing
salmon. They said to him, “Come help us. It is the salmon season. We must
all work, that we may have a plentiful store of salmon for the winter.”
Grasshopper answered, “No, | do not like to work. | like to amuse myself,
eat grass, of which there is plenty all around here.”

Grasshopper finds himself starving in the winter and turns to his community for help.
At this point, the community refuses and tells Grasshopper to “go and play, and eat
grass.” In Story of Tcotcu’lca or, The Hunter who became a Wolf, an inference can
be drawn that something similar might be happening. This narrative describes a
scenario in which Tcotcu’lca is part of a family moving from place to place, trying to
find game during a famine. Tcotcu’lca, the indifferent hunter, is in a “very weak and
starving condition” and unable to keep up with others as they moved camp.

Both narratives describe a situation where a community member’s indifference to
community needs is responded to in kind. The families and communities withdraw
their support of and obligation to the community members. In Story of Grasshopper,
this is explicit. In Story of Tcotcu’lca or, The Hunter who became a Wolf, it can be
inferred by the starving state of the man and the lack of assistance he is given.

In Story of Tcotcu’lca or, The Hunter who became a Wolf, Tcotcu’lca eventually learns
how to hunt and provide for his people. Tcotcu’lca begins to follow a wolf, taking the
remains of the deer the wolf kills to eat. Eventually Tcotcu’lca asks for help and the
wolf teaches him how to hunt. He soon can “fill all the lodges with meat, and the
people had plenty to eat.” In this case, withdrawing help provided space for Tcotcu’lca
to learn what he needed to do to help himself and his community.
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5.4.3 SEPARATING

Separating may facilitate ongoing training and teaching of kwséltkten, particularly for
youth. In addition, when people are not meeting their obligations, their relatives may
separate themselves or the person from the community in order to correct behaviours,
mitigate harm, and strengthen growth and understanding as kwséltkten.

5.4.3.1 SEPERATING FOR NOT HELPING (KNUCWENTWECW)

Several Secwépemc oral narratives speak to an escalated form of withdrawing
assistance (See Section 5.4.2: Withdrawal of Help): forced separating. This occurs when
people are not helping or are causing harm, and is often a last resort. >>' In the
context of a failure of helping, one can turn to Story of Hu’pken, Story of Kuxka’in
and Tsqixqgin (The Foolish One), where the young men are “mischievous”, “refuse to
train”, “lazy”, or unwilling to help their relatives. 352 Dirty-Lad and his Wives starts with
a separation of Dirty-Lad from his people for just such a refusal to work and keep
clean. In each case, the family decides to separate from or leave the young man
behind.

Separation, historically, has been an aspect of ongoing training, and part of the work
of learning to be competent kwséltkten. For both young women and men, the
conventional patterns of teaching involved a period of separation, where the young
person was enabled to build upon their own resources and capacities. °>3 As Teit notes,
during puberty, “most boys did not live apart from the people, but separated
themselves at irregular intervals, extending from two or three days to upwards of as
many weeks at a time. 554 Peace/War Chief Pipip’7ese (Alexis Harry) also talked about
separation as an important experience for young people, noting this was something
that is a tradition in the family and happened to him when he was young. 335 This
makes visible that separation fills a function of helping people to focus on their own
training and learning.

331 Friedland with Hanna, Northern Secwepemc Legal Traditions Report at 24.
552 Witness #2, focus group (Feb 14, 2018) at 11.

333 Teit, “The Shuswap” at 587.

354 Teit, “The Shuswap” at 588.

555 Peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 6.
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Similarly to Teit’s version of Story of Hu’pken, Mona Jules focused on the impact of
Hu’pken’s behaviour on the broader community and potentially his own survival: “He
did not listen to go train traditionally. The traditional training is a way of schooling for
the young people. He refused that and then didn’t know anything. So that was what
was missing.” 3¢ In other words, not training himself limited Hu’pken’s ability to help
his family and community.

By the time these stories begin, it can be inferred that other steps have been taken
to address these youths’ refusals to help, learn, and work, as noted by Gary
Gottfriedson in his reflection about Hu’pken needing to “find things out the hard
way.” 337 This is further highlighted in the rationale of Story of Kuxka’in where the
people thought to themselves that leaving the boy behind “will either kill him or make
a man of him.”

Temporary separation also provides important space for letting someone calm
themselves down and reflect when that is necessary. As Peace/War Chief Pipip’7ese
(Alexis Harry) explained in the context of a story about a young man being left in
the mountain to walk back down after harming his girlfriend:

With every footstep, you’re going to find a great change, and the spirit whips
by you and you get it back. The spirit of the land, of the trees, of the water,
of the grass, of the birds, of the animals, it gives you back. When you’re out
there walking by yourself, you’re going to find your weakest point. At first,
you’re angry, then, you’re going to ask, “why did | do that, why?” [. . .] It is
going to help you inflict that question to yourself. And so when it does then
you’re going to come to the point of “Oh! What a bonehead | am!” At the
end, you have the opportunity to learn about healing in this journey. 38

This form of separation might not be as effective or safe for some kwséltkten today,
who may not have the kinds of training, skills, or experiences that their parents and
grandparents had. At the suggestion that, for example, difficult children or youth be
sent to the mountain to learn how to look after themselves, Nuxnuxskaca cts’e7i7elt

556 Mona Jules, focus group (Feb 14, 2018) at 5.
557 Gary Gottfriedson, focus group (Feb 14, 2018) at 21.
558 Peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 6.
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(Julianna Alexander) noted that the community must think about the abilities of the
youth. The community must accept that “we wouldn’t be able to do that with this
group. No, we’d have to plan for them because they can’t take care of themselves.” 357

In thinking about how to describe this response, Gary Gottfriedson used the word
est’lcitem, translated by Mona Jules as “somebody put a stop to it/to something
someone is doing.” 3¢ In Tribal Case Book — Secwépemc Stories and Legal Traditions:
Stsmémelt Project Tek’wémiple7 Research, est’lcitem is listed as a term denoting
“banned from people”, “ordered to have no contact with people”, or “you stop it
now how you are acting.” ¢! In that context, the phrase appears to denote people
intervening and potentially leaving someone to their own devices to learn how to
become a helpful member of the community.

In three of the stories, the forced separation is temporary. The separation is effective
at training the young men how to hunt and contribute. Hu’pken learns from his
grandmother who is abandoned with him. Dirty-Lad learns from his Elk wives. Kuxka’in
and the young man in one community member’s version of Story of Hu’pken use the
tools left by their ancestors to survive. 362 The suggestion by the end of these stories
is that the young men sometimes return to their communities.

In Story of Grasshopper, by contrast, Grasshopper does not find a way to fulfill his
obligations. The community refuses to help him, and Grasshopper starves and nearly
dies. At that point, the people transform him saying, “Henceforth you shall be the
grasshopper (tekata’ka), and, as you were too lazy and thoughtless to catch salmon,
you shall live on grass, and spend your time jumping around and making much noise.”
The transformation of Grasshopper into tekata’ka mitigates the harm of the unhelpful
relative, but keeps him as a relation that will not draw on the needs of the community.
However, as pointed out by a community member in the Secwépemc Lands and
Resources Project, grasshoppers are important bait for fishing. In the end, Grasshopper’s
transformation made him a relative that could help in a different way. 63

559 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 12.

560 Gary Gottfriedson, focus group (Feb 14, 2018) at 21.

561 Connor, Tribal Case Book at 98-99.

562 Witness #2, focus group (Feb 14, 2018) at 11.

563 Asch et al, Secwépemc Lands and Resources Law Research Project at 41, citing a witness: “it shows
us that [they] just didn’t let him go for nothing. He is good for something, for bait”.
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5.4.3.2 SEPARATING FOR SAFETY (YUCWMENTSWECW)

The removal or separation of relations is a typical response when there is abuse within
and among kin, or when there has been a fundamental breach of trust or safety in a
relationship. ¢4 For example, when Mardi Paul’s abusive partner left her, the man’s
mother took Mardi and her kids in to live with her and kicked her son out of the
house. 565

In Coyote and his Son, Coyote decides he wants to have his son’s wives. Coyote tricks
his son and abandons him on a cliff to die, and then pretends to be his son to his
wives. Katla’llst eventually catches up with Coyote and reveals his deceit. Thereafter
the narrative says that Coyote and his son lived apart In Dirty-Lad and his Wives,
Dirty-Lad’s betrayal of his wives leads to them leaving him. Beaver, in Beaver and
Porcupine, abandons Porcupine in the mountains after Porcupine continues to eat
Beaver’s foods. 56 Skunk, in Story of Skunk and Beaver, is subject to abuse by his in-
laws and leaves with his wife, but not before drowning his wife’s community. °¢7 In
The Bush-Tailed Rat, Bush-tailed rat is a thief who is transformed into an ordinary rat,
limiting his power to steal from the community. 68

Even in the context of helping someone, people might withdraw support from the
community member if their actions impact the safety of others. In one situation, a
young woman had asked to stay with a community member, but wouldn’t agree to
quit drinking. In the words of the community member, her response was, “No. You’ve
got to stop your drinking, because we can’t have this around all these little kids and
stuff.” Although the young woman left, the community member noted, “It’s hard,
because you can’t make them stop, you know. We tried to help her for a couple of
years. We don’t give up on her. She’s still a good friend and comes by and visits, but
it's hard that way.” >¢°

64 Friedland with Hanna, Northern Secwepemc Legal Traditions Report at 24.

565 Mardi Paul, validation interview (Oct 22, 2019).

566 Sxwéylecken, Beaver and Porcupine, reproduced in the Casebook.

567 Sxwéylecken, Story of Skunk and Beaver, reproduced in in the Casebook.

368 See also The Bush-Tailed Rat in Teit, “Traditions of the Thompson River” at 46.
569 Judy Deneault focus group (Feb 15, 2018) at 9.
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5.4.4 REMOVING KWSELTKTEN IN DANGER

When an individual or group learns that Kwséltkten are in immediate danger from kin
or outside threats, immediate action is taken to remove that person from the harm.

When people learn someone is harming kwséltkten they immediately act to separate
those who may be harmed. For example, in Story of Sna’naz, Sna’naz’s brothers both
try to kill their brother Sna’naz, and declare that Sna’naz’s wives are theirs. In that
case, the women advocate for themselves, telling the chief about the lie. The chief
intervenes, bringing the women to live with him until the truth is revealed. After
Sna’naz reveals to everyone that his brothers had lied and had tried to kill him, the
brothers are ashamed and avoid Sna’naz. This is still how people respond to some
harms today. In one instance, a community member learned that a young relative
living in care was in an abusive home. The community member strategized with the
young woman about what do. The young woman then contacted the chief, and she
was moved immediately into a different home. 370 In another instance, family members
took the youth out of a home when they realized she was being abused. 37!

This response is identifiable today when considering children in care. This must be
understood within the context of over 150 years of oppression and suppression by
the Canadian government, as noted by Louie Basil Stevens. 72 Bert Deneault noted,

the forced removal of children, the dispossession of land. All these things are
transpiring within our nation right now amongst our own people, and our
own leadership and it is detrimental to the life of our people, the longevity
of our people. 573

In this context, the Canadian state and its welfare system is viewed as the biggest
threat to Secwépemc children in the community. This urgent issue requires direct, safe
intervention that, where possible, stops apprehension from occurring. One participant
stepped in multiple times when her cousins’ children were at risk of being apprehended
by the state. She took the kids so they wouldn’t be moved out of the community. 574

570 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 16.

571 Nuxnuxskaca cts’eZi7elt (Julianna Alexander), focus group (Feb 15, 2018) at 16-17.
572 |ouie Basil Stevens, focus group (Feb 15, 2018) at 5.

573 Bert Deneault, focus group (Feb 15, 2018) at 8.

574 Mardi Paul, focus group (April 5, 2019) at 12.
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This is consistent with other stories relating to foster care, where families have stepped
in to help so they too could keep children in the community with them. 7> judy
Deneault and Mardi Paul talked about how sobriety is important in the determination
of a safe home and caregiver. 576

5.4.5 REMOVING POWER TO HARM

When Kwséltkten are a danger to kin or outside threats, people may act to remove
their ability to harm. Specifically, people may use their skills, knowledge, or expertise
to confront and limit such abuses of power.

People may act to reduce the power of those in positions to harm others. This method
arises in Story of Sna’naz, in which a young man uses his powers to address different
threats in the community. In TIEé'sa and his Brothers, TIE€'sa uses his magic to vanquish
cannibals that kill people throughout the land. In Story of Owl, Owl’s grandson
transforms him into an ordinary owl, stripping Owl of magic that has caused harm to
the boy’s kwséltkten. In other stories, Grasshopper and Bush-Tailed Rat are transformed
to limit their harmful impact on their communities in Story of Grasshopper and The
Bush-Tailed Rat. In Story of Muskrat, Beaver tricks Muskrat into trading tails, which
prevents him from hiding in the depths of water where he can escape the hands of
his community.

575 Judy Deneault, focus group (Feb 15, 2018) at 6-7; Doreen M. Johnson, focus group (Feb 15,
2018) at 2.
576 Judy Deneault, focus group (Feb 15, 2018) at 6—7.
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In the contemporary context, people use their own skills and expertise to confront
and limit abuses of power. Peace/War Chief Pipip’7ese (Alexis Harry) talked about
intervening in his own children’s education to ensure that they do not carry out
patterns of abuse against others. 3’7 Minnie Kenoras intervened when she saw an abuse
of power in her community with respect to the distribution of welfare cheques:

Yeah. | watched [the welfare worker]. He would come into the band office,
and he would hand the guys the checks. And so, the thing was | finally saw
where they were going. They were going to this little store up town and the
groceries weren’t getting home. The men were getting drunk. The men were
going home and beating up their wives and stuff like that, the children. So,
| watched them. So, finally | went to our Chief and Council. | said, “I want
to be the welfare worker. | want to control all that.” They just gave it to
me. They said, “Go ahead, you know what they do.” | said, “'m a councillor.”
So, we had all the checks come in, so they were made out. | had a secretary,
already had a secretary. And | sat her down, with the names of people and
lists of people. | had to go. So, I'd go right to their homes and talk to the
mother, the children, and visit them, look at their homes, see what they
needed, took them to town and the grocery store. The men were awful mad,
and they threatened me, but I'd just [point], and they’d walk away. [. . .] |
was in Council for four to six years. And then after that we decided that we
gotta get a welfare worker to work. And we trained her what to do. 578

In this context, Minnie also acted to ensure that this abuse would not continue by
training the next worker to properly distribute the cheques.

577 Peace/War Chief Pipip’7ese (Alexis Harry), focus group (Oct 23, 2019) at 5-6.
578 Minnie Kenoras, focus group (April 5, 2019) at 4.
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FINAL THOUGHTS:
LOOKING FORWARD



This Project and its Report, Glossary, and Casebook represent the culmination of five
years of collaborative research conducted by ILRU alongside the SNTC and the
Secwépemc Sna7a Elders Council. This work, created through engagement with
stsptekwll, slexéyem, Secwepemctsin, and tmicw, and learning from conversations,
visiting, and gatherings, only scratches the surface of the knowledge within
Secwepemclilecw about Secwépemc law. Nevertheless, the hope is that this Report
can help stand up Secwépemc law and governance today.

In the last weeks of finalizing this Project, Jessica Asch of ILRU and Nuxnuxskaca
cts’eZi7elt (Julianna Alexander), former co-chair of the Secwépemc Sna7a Elders Council
and one of ILRU’s central teachers in this Project, sat down to discuss how the Project
can support the ongoing revitalization of the Secwépemc law and governance.

First, they discussed the challenges ahead specifically around the process of
implementing Secwépemc law. Many questions remain for people to discuss:

e How should this research about Secwépemc legal principles and processes
be stood up to address today’s challenges?

e When should Secwépemc law be braided with colonial and state law? When
should it be stood up on its own?

e What should the forms of implementation look like? Should it inform
codification, the development of processes or institutions, or curriculum for
teaching and learning? What does implementation look like outside of
colonial forms? How can the imagination for Secwépemc legal forms flourish?

e How can Secwépemc law be stood up for the entire nation?

e Who should be helping with the next stages of work?
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Second, they discussed the applications that could flow from this collaborative work
in the areas of governance, law, and institution-building:

e Principles within Chapter Three: Obligations and Expectations could support
the development of policies relating to housing, food insecurity, safety,
children and families, human rights, or the return of relatives who were
separated without their consent.

e The first three chapters, General Underlying Principles, Pathways of
Connection: Legal Formation of Relations, and Obligations and Expectations,
could open broader conversations and engagement about the meaning of
citizenship from a Secwépemc legal perspective and support new citizenship
policies.

e Some existing decision-making processes or structures might be informed
by procedural steps or decision-makers articulated in Chapter Two: Pathways
of Connection: Legal Formation of Relations and Chapter Five: Lawfully
Responding to Harms and Challenges.

e Chapter Five: Lawfully Responding to Harms and Challenges might inform
how to respond to challenges people face and provide pathways for
supporting relatives going through difficult times without resorting to or
mimicking state legal processes or practices.
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Finally, Julianna and Jessica spoke about the specific educational applications resulting
from this project:

e The Report, Casebook, and Glossary could be converted into different forms
of toolkits, multi-media educational engagements, or workshops for people
of all ages to learn, such the graphic recording included in this report.

e Chapter Four: Legal Structures that Ground the Laws of kwséltkten and
Secwépemc-kt, and the Obligation of Secwkwnémten in Chapter Three,
which reinforce practices of Secwépemc teaching and learning, could inform
how to implement or complement existing educational programming.

e Chapter One: General Underlying Principles or the Primer could be a starting
point for curriculum development.

e The Report, Glossary, and Casebook could be used as translation and
teaching devices for people with little knowledge about Secwépemc people
and law. This could be particularly useful in work being conducted alongside
other governments, nations, and guests or Séme7 as they learn to act
lawfully within Secwepemcilecw and according to Secwépemc laws.

It is ultimately for the Secwépemc Nation and people to decide how this work might
be used to better their families, campfires, and Secwepemcdilecw. ILRU is grateful for
the great privilege of partnership and learning provided throughout this Project and
look forward supporting the Nation and people of Secwepemcilecw should the
invitation arise again.
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APPENDIX



STYLISTIC CHOICES

There are many citation options and stylistic guides in the academic world. In Canadian
colonial law, the McGill Guide and the Bluebook are most used. However, these guides
do not meet the standards of ethical attribution that exist within Indigenous
communities respecting Indigenous knowledge and law. In particular, mainstream
citation practices often render the history of knowledge transmission invisible, including
those people from whom knowledge or law has been learned. In response, ILRU has
developed its own standards to ensure that people are attributed when they contribute
to a research project. Citations in this Report include the people who have provided
knowledge where that information is known. This includes the people who have shared
stories in collections such as James Teit's “The Shuswap” who are not often made
visible. Citations may also be adapted according to the wishes and requirements of
the knowledge sharers who participated in the Project. For example, all of Garlene
Jules' contributions attribute her mother, Celena Jules, because Celena was the one
who taught Garlene the legal knowledge and information that she shared with ILRU
researchers.

ILRU has not attempted to standardize Secwepemctsin spellings or the use of diacritics
in this Report. ILRU recognizes that most Indigenous languages are oral languages with
many dialectic differences. As such, spellings and diacritics (marks placed above, below,
next to, or on top of a letter, such as “é”) used, can differ depending on location
and community, and that some spellings are still being developed. For example, in
some places Kwseltktenéws may be spelled Kwseltktnéws in other places or sources,
and Knucwestsut.s may be spelled knucwectsdt.s in other places or sources. In most
cases, ILRU has deferred to spellings based on their use in accepted dictionaries or up-
to-date sources. Where possible, the Report notes alternative spellings or translation
interpretations, as well as the source of those spellings and interpretations, in the
accompanying Glossary to this Report. Any mistakes made in the spellings or diacritics
of Secwepemctsin words are ILRU’s.

REFERENCES IN REPORT

Referencing, or citing, the sources and resources used in this Report is an important
part of showing the rigour and transparency of ILRU’s research, particularly respecting
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the reasoning processes, analyses, and interpretations of ILRU’s researchers. References
also help readers find sources and resources used so they can review them for
themselves. At the same time, using standard legal citation style and comprehensive
citations can impact how accessible ILRU's publications are for some readers. To balance
the needs for rigour, transparency and accessibility, we have modified the citations in
this Report to make them all as concise and clear as possible. The full citation for the
resource or source is listed in this section.

REFERENCES FOR SECWEPEMC NARRATIVES

All the Secwépemc narratives (stsptekwll) used to create this Report are reproduced
in the Report’s accompanying Secwépemc Laws of Kwséltkten and Secwépemc-kt
Casebook. 72 This is, in part, because the narratives were taken from resources that
are not easy for people to access. For this reason, we have cited the Casebook as the
source for the stories in this Report. In addition, we have not cited each story every
time the story is referenced in the Report, as readers may refer to the Casebook if
necessary.

The ILRU team’s primary source for narratives was James Teit’s, “The Shuswap”. Teit
spent much of his time working with a friend and storyteller named Sxwéylecken (or
Sixwi'lexken, “Big Billy”), who was his source for many stories or oral histories he
recorded in the early 1900s. 58° Sxwéylecken came from Dog Creek and Big Bar and
was born near Big Bar). Teit also spent much time with Sisydlecw (also Sisiu’lax)
(George Louis, North Thompson Secwépemc (Simpcwemc) to record stories from the
North Thompson. 38" The following are the narratives found in “The Shuswap” as well
as the likely storyteller and page numbers in the original source:

579 Jessica Asch, Rebecca Johnson, & Cheyenne Arnold Cunningham et al, eds, (Indigenous Law Research
Unit, Shuswap Nation Tribal Council & Secwepemc Sna7a Elders Council) Secwépemc Laws of
Kwséltkten and Secwépemc-kt Casebook (Victoria/lskwanan territory: Indigenous Law Research Unit,
2023).

580 Teit, “The Shuswap” at 622 and 745-746; Ignace and Ignace, Secwépemc People, Land, and Laws
at 20-21; Wickwire, At the Bridge at 124.

581 |gnace and Ignace, Secwépemc People, Land, and Laws at 20-21.
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Stories Recorded by James Teit in “The Shuswap”

Storyteller Name of Story Page Number
Sxwéylecken Beaver and Porcupine 654
Sxwéylecken Coyote and CGrisly Bear 630
Sxwéylecken Coyote and the Cannibal Boy 640
sxwéylecken Coyote and hiSijIZ;,”:: The Story Of 622
Sxwéylecken Coyote and his Hosts 627
Sxwéylecken Coyote and his Niece 639

Unknown, likely Sisydlecw Coyote and his Wives 745
Sxwéylecken Dirty-Lad and his Wives 711
Sxwéylecken The Gambler’s Son and Red-Cap 727

Unknown, likely Sisydlecw The Goat Woman 748
Sxwéylecken Grisly Bear’s Grandchildren 691
Sxwéylecken The Man who married the Sa’tuen 722
Sxwéylecken Old-One and the Brothers 643
Sxwéylecken Story of Bald-Headed Eagle 684
Sxwéylecken Story of Grasshopper 655
Sxwéylecken Story of Hu’pken 710
Sxwéylecken Story of Kuxka’in 709
Sxwéylecken Story of the Lynx 684
Sxwéylecken Story of Muskrat 679
Sxwaéylecken Story of the man who married the Grisly 220

Bear
Sxwéylecken Story of Owl 698
Sxwéylecken Story of the Salmon-Boy 690
Sxwéylecken Story of Skunk and Beaver 677
Sxwéylecken Story of Sna’naz 702
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Sxwéylecken Spider and Otter 689
o Story of Tcotcu’lca or, The Hunter who
Sxweéylecken 718
became a Wolf
Sxwéylecken TIeé’sa and his Brothers 644
Sxwéylecken Story of the Tsoétenu’et’s Son 669
Unknown, likely Sisydlecw The War with the Sky People 749
L Story of Woodpecker’s Marriage; or,
Sxweéylecken ) 663
Bluejay’s Revenge
Sxwéylecken Wolverene and Fisher 673
Sxwéylecken The Woman and the Pelicans 657
Sxwéylecken The Woman who became a Grisly Bear 715
The Women who sought for a Husband:
Sxwéylecken or, The Women who married the 687
Cannibal (Star) and Wolverene

The research team also looked at a number of stories that were not included in “The
Shuswap”. The long form of these citations (with short form at the end) are as follows:

Skeetchestn Elders Language Group, Skeetchestn Community School (Garlene Dodson, Christine
Simon, Amy Slater, James Peters, Julie Antoine, Daniel Calhoun, Leona Calhoun, Johnny
Ben Jules, Ron Ignace, and Marianne Ignace), eds. Re tsqwmus re stsptekwlls — Story of
Suckerfish (Sept 13, 2012) [Archived with ILRU] [The Story of Suckerfish].

Unknown (From the Upper Thompson and Lytton). The Bush-Tailed Rat From the Upper
Thompson and Lytton. James Teit, recorder, “Thompson Tales” in Franz Boas, ed, Folk-
Tales of Salishan and Sahaptin Tribes in Memoirs of The American Folk-Lore Society 11
(New York: GE Stechert & Co, 1917) 22 at 22 [Unknown, The Bush-Tailed Rat].

Thomas, Kenthen. How Coyote Made a Tree Fall in Love with Him (June 21, 2022) (last
visited August 2, 2023) online (video): Qwelminte Secwépemc <qwelminte.ca/repository>
[Kenthen Thomas, How Coyote Made a Tree Fall in Love with Him].

Thomas, Mary. The Sucker Story. As told to Brian D. Compton and Dwight Gardiner on March
20, 1996 in Enderby, BC [Archived with ILRU] [Mary Thomas, The Sucker Story].
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Witness #2. Tsqixqgin (The Foolish One), focus group (February 14, 2018) at 11 [Witness #2,
Tsqixqgin (The Foolish One)] [Archived with ILRU].

REFERENCES FOR KNOWLEDGE SHARERS:
FOCUS GROUPS, VALIDATION INTERVIEWS
AND ENGAGEMENTS

All references to community conversations include the name of the knowledge sharer,
the type of engagement (for example, a focus group), the date of the conversation,
and a page number to a document (if one exists). A full list of focus group, interview,
and validation activities are outlined in the Project Activities section below. The long
form of these citations (with short form at the end) are as follows:

Archie, David G. Oral teaching, focus group (February 15, 2018) as transcribed in TRANSCRIPT
— Secwépemc Citizenship Project — Audio File — Feb 15 SO and R} group (1).pdf as
edited and validated in Validation — David G. Archie.pdf [Archived with ILRU] [David G.
Archie, focus group (Feb 15, 2018)].

Belleau, Carolyn. Oral teaching, validation interview (December 8, 2022) in Validation — Carolyn
Belleau [Archived with ILRU] [Carolyn Belleau, validation interview (Dec 8, 2022)].

Belleau, Dave. Oral teaching, focus group (February 14, 2018) as transcribed in TRANSCRIPT
— Secwépemc Citizenship Project — Audio File — Feb 14 SO and R} group (1).pdf as
edited and validated in Validation — Dave Belleau.pdf [Archived with ILRU] [Dave Belleau,
focus group (Feb 14, 2018)].

Belleau, Dave. Oral teaching, unrecorded interview with Carolyn Belleau (July 13, 2020) as
edited and validated in Validation — Dave Belleau Combined.pdf [Archived with ILRU]
[Dave Belleau, unrecorded interview (July 13, 2020)].

Belleau, Dave. Oral teaching, validation interview (October 22, 2019 and July 27, 2020) in
Validation — Dave Belleau Combined.pdf [Archived with ILRU] [Dave Belleau, validation
interview (Oct 22, 2019)].

Bird-Sahlet, Shirley. Oral teaching, focus group (February 15, 2018) as transcribed in
TRANSCRIPT — Secwépemc Citizenship Project — Audio File — Feb 15 SO and RJ group
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(3).pdf as edited and validated in Validation — Shirley Bird.pdf [Archived with ILRU]
[Shirley Bird-Sahlet, focus group (Feb 15, 2018)].

Bowe, Rhona. Oral teaching, focus group (February 14, 2018) as transcribed in TRANSCRIPT
— Secwépemc Citizenship Project — Audio File — Feb 14 JA and RF group (2).pdf as edited
and validated in Validation — Rhona Bowe.pdf [Archived with ILRU] [Rhona Bowe, focus
group (Feb 14, 2018)l.

Bowe, Rhona. Oral teaching, validation interview (August 22, 2019) in Validation — Rhona
Bowe.pdf [Archived with ILRU] [Rhona Bowe, validation interview (Aug 22, 2019)].

Bowe, Rhona. Oral teaching, validation interview (March 10, 2023) [Archived with ILRU] [Rhona
Bowe, validation interview (March 10, 2023)].

Chili (Helen Duteau). Oral teaching, focus group (February 15, 2018) as transcribed and
translated in TRANSCRIPT — Secwépemc Citizenship Project — Audio File — Feb 15 JA and
RF group (2).pdf as edited and validated in Validation — Helen Duteau.pdf [Archived with
ILRU] [Chili (Helen Duteau), focus group (Feb 15, 2018)].

Cwiliken, Senkulkpi7 (Irvine Johnson). Oral teaching, Esk'etemc Meeting (October 22, 2019) as
transcribed in NOTES — Secwépemc Citizenship Project — Esk'etemc Meeting — October
2019 - JA Scribe.pdf as edited and validated in Validation — Senklkpi7 Cwliken (Irvine
Johnson).pdf [Archived with ILRU] [Senkukpi7 Cwliken (Irvine Johnson), Esk'etemc Meeting
(Oct 22, 2019) — JA Scribe].

Cwiliken, Senklkpi7 (Irvine Johnson). Oral teaching, Skwlax retreat (April 4-5, 2019) as
transcribed in NOTES — Secwépemc Citizenship Project — Skwlax retreat — April 4-5 2019
— DB Scribe.pdf as edited and validated in Validation — Senkukpi7 Cwliken (Irvine
Johnson).pdf [Archived with ILRU] [Senklkpi7 Cwliken (Irvine Johnson), Skwlax retreat
(April 4-5, 2019) - DB Scribe].

Cwiliken, Senklkpi7 (Irvine Johnson). Oral teaching, Skwlax retreat (April 4-5, 2019) as
transcribed in NOTES — Secwépemc Citizenship Project — Skwlax retreat — April 4-5 2019
— JA Scribe.pdf as edited and validated in Validation — Senkdkpi7 Cwliken (Irvine
Johnson).pdf [Archived with ILRU] [Senklkpi7 Cwliken (Irvine Johnson), Skwlax retreat
(April 4-5, 2019) - JA Scribel.
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Cwiliken, Senklkpi7 (Irvine Johnson). Oral teaching, Skwlax retreat (April 4-5, 2019) as
transcribed in NOTES — Secwépemc Citizenship Project — Skwlax retreat — April 4-5 2019
— SO Scribe.pdf as edited and validated in Validation — Senkukpi7 Cwliken (Irvine
Johnson).pdf [Archived with ILRU] [Senklkpi7 Cwliken (Irvine Johnson), Skwlax retreat
(April 4-5, 2019) - SO Scribe].

Cwiliken, Senkukpi7 (Irvine Johnson). Oral teaching, validation interview (March 10, 2023) in
Validation — Senkikpi7 Cwliken (Irvine Johnson).pdf, Validation — Senklkpi7 [Archived
with ILRU] [Senklkpi7 Cwliken (Irvine Johnson), validation interview (March 10, 2023)].

Deneault, Bert. Oral teaching, focus group (February 15, 2018) as transcribed in TRANSCRIPT
— Secwépemc Citizenship Project — Audio File — Feb 15 SO and R} group (1).pdf as
edited and validated in Validation — BA Deneault.pdf [Archived with ILRU] [Bert Deneault,
focus group (Feb 15, 2018)].

Deneault, Bert. Oral teaching, validation interview (August 22, 2019) in Validation — BA
Deneault.pdf [Archived with ILRU] [Bert Deneault, validation interview (Aug 22, 2019)].

Deneault, Judy. Oral teaching, focus group (February 15, 2018) as transcribed in TRANSCRIPT
— Secwépemc Citizenship Project — Audio File — Feb 15 JA and RF group (2).pdf as edited
and validated in Validation — Judy Deneault.pdf [Archived with ILRU] [Judy Deneault,
focus group focus group (Feb 15, 2018)].

Gottfriedson, Gary. Oral teaching, focus group (February 14, 2018) as transcribed in
TRANSCRIPT — Secwépemc Citizenship Project — Audio File — Feb 14 JA and RF group
(1).pdf as edited and validated in Validation — Gary Gottfriedson.pdf [Archived with ILRU]
[Gary Gottfriedson, focus group (Feb 14, 2018)].

Johnson Jr., Senkukpi7 Francis. Oral teaching, Eskétemc Elders Gathering (June 27-29, 2018) as
transcribed in NOTES — Secwépemc Citizenship Project — Eskétemc Elders Gathering —
June, 2018 — JA Scribe.pdf as edited and validated in Validation — Francis Johnson Jr.pdf
[Archived with ILRU] [Senklkpi7 Francis Johnson Jr., Eskétemc Elders Gathering (June 27,
2018) - JA Scribe].

Johnson |Jr., Senkukpi7 Francis. Oral teaching, Secwépemc Spring Gathering 2018: “Séwllkwe

(Water)” (April 22, 2018) as transcribed in NOTES — Secwépemc Citizenship Project -
elders meeting at the Secwépemc Spring Gathering 2018: “Séwllkwe (Water)” — April
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22, 2018 — AJ Scribe.pdf as edited and validated in Validation — Francis Johnson |r.pdf
[Archived with ILRU] [Senkikpi7 Francis Johnson Jr., Secwépemc Spring Gathering (April
22, 2018) - AJ Scribel.

Johnson Jr., Senkdkpi7 Francis. Oral teaching, Secwépemc Spring Gathering:” Swéllkwe (Water)”
(April 22, 2018) as transcribed in NOTES — Secwépemc Citizenship Project — elders
meeting at Secwépemc Spring Gathering: “Séwllkwe (Water)” — April 22, 2018 - RJ
Scribe.pdf as edited and validated in Validation — Francis Johnson |r.pdf [Archived with
ILRU] [Senkdkpi7 Francis Johnson Jr., Secwépemc Spring Gathering (April 22, 2018) - R)
Scribel].

Johnson Jr., Senkudkpi7 Francis. Oral teaching, validation interview (July 28, 2020) in Validation
— Francis Johnson Jr.pdf [Archived with ILRU] [Senkikpi7 Francis Johnson |r., validation
interview (July 28, 2020)].

Johnson, Doreen M. Oral teaching, focus group (February 15, 2018) as transcribed in
TRANSCRIPT — Secwépemc Citizenship Project — Audio File — Feb 15 SO and R group
(3).pdf as edited and validated in Validation — Doreen M. Johnson.pdf [Archived with
ILRU] [Doreen M. Johnson, focus group (Feb 15, 2018)].

Johnson, Doreen M. Oral teaching, validation interview (August 2019) in Validation — Doreen
M. Johnson.pdf [Archived with ILRU] [Doreen M. Johnson, validation interview (Aug 2019)].

Jules, Garlene (as taught by her mother, Celena Jules). Oral teaching, Eskétemc Elders Gathering
(June 27-29, 2018) as transcribed in NOTES — Secwépemc Citizenship Project — Eskétemc
Elders Gathering — June 2018 — JA Scribe.pdf as edited and validated in Validation —
Garlene Jules.pdf [Archived with ILRU] [Garlene Jules (as taught by her mother, Celena
Jules), Eskétemc Elders Gathering (June 2018) — JA Scribe].

Jules, Garlene (as taught by her mother, Celena Jules). Oral teaching, focus group (February
14, 2018) as transcribed in TRANSCRIPT - Secwépemc Citizenship Project — Audio File —
Feb 14 JA and RF group (1).pdf at 8 as edited and validated in Validation — Garlene
Jules.pdf [Archived with ILRU] [Garlene Jules (as taught by her mother, Celena Jules),
focus group (Feb 14, 2018)].
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PHASES ONE AND TWO: RELATIONSHIP
BUILDING & PROJECT PLANNING

The SNTC and the Secwépemc Sna7a Elders Council approached ILRU to collaborate
on this Project in June 2017. The initial focus for the project was on Secwépemc
governance laws. Over the course of 2017, SNTC’s aims shifted towards focusing on
Secwépemc laws of citizenship or membership, broadly defined. In the fall of 2017,
through a series of conversations with Bonnie Leonard, former Kukwpi7 Wenecwstin
(Wayne Christian), and Sunny LeBourdais, the SNTC and ILRU team formed the
following preliminary questions for research:

e How do we know a person can call themselves Secwépemc?
e What does it mean to be a Secwépemc person in good standing?”

This question was refined in conversation with elders and other community members
at the Secwépemc Winter Gathering in December 2017 and in conversation during
focus groups in February 2018, which were both held in Tkemlips (Tk’emldps). Elders
and language speakers at the February 2018 focus groups emphasized the terms
kwséltkten (being relatives) and Secwépemc-kt (we are all Secwépemc, we call
ourselves Secwépemc) for this work. As a result of the conversations, it became clear
that it was important to explain how people belong before asking what obligations of
belonging attach to kin, and how to address problems among kin “in good standing.”

With this knowledge in hand, ILRU’s revised the research questions as follows:

1. How do people within the Secwépemc legal order understand laws of
belonging?

2.  What obligations attach when people are kwséltkten and Secwépemc-kt?

3. How do people respond in the Secwépemc legal order when kwséltkten fall
short of their obligations and create challenges or cause harms?

The first question aimed to identify the legal pathways to becoming Secwépemc in
Secwépemc law and the legal processes that attach to them. The second question
sought to investigate what is implied by being a Secwépemc "citizen", to draw out
the obligations and expectations Secwépemc people and their kwséltkten have to
themselves and each other, as well as how people nurture and maintain those
obligations and expectations. The third question directed research towards some of

\\

o8 266



the legal processes and principles that guide responses when disagreements, challenges,
and harms arise.

PHASE THREE: ACTIVE RESEARCH AND
LEARNING

The second phase of research involved the gathering of resources for the purpose of
analysis, and the analysis of those materials by ILRU researchers. This work largely took
place in 2018 and 2019.

Secwépemc Narratives

The starting place for analysis were Secwépemc narratives and oral traditions, or
stsptekwll. Ron and Marianne Ignace define stsptekwll as oral traditions, or the “ancient,
handed-down narratives, or “stories,” from the past.” *8 The ILRU team engaged with
stories to help draw out legal principles and reasoning in them. This work was done
as a team group exercise and in conversation with community in different settings.

The ILRU team’s primary source for narratives was James Teit’s, “The Shuswap”. Teit
was an anthropologist who journeyed to Secwepemcilecw in 1887, 1888, 1892 and
in the early 1900s. %84 Although Teit was not Secwépemc in origin, he is considered
by many to be a reputable source. 8> Teit spent much of his time working with a
friend and storyteller named Sxwéylecken (or Sixwilexken, “Big Billy”), who was his
source for many stories or oral histories he recorded. > Teit also spent much time
with Sisydlecw (also Sisiv’lax) (George Louis, North Thompson Secwépemc
(Simpcwemc) to record stories from the North Thompson. ¢’ Indeed, when Senkikpi7
Cwliken (Irvine Johnson), a storyteller, read a story written by Teit, he commented
how it was “word for word” the story he was told by his grandfather, and that is
how he knew the stories recorded by Teit could be trusted. 588

583 |gnace and Ignace, Secwépemc People, Land, and Laws at 12.

584 Teit, “The Shuswap” at 447.

85 Wickwire, At the Bridge at 26—28 and 175.

586 Teit, "Preface” in “The Shuswap” at 622 and 745-746. Ignace and Ignace, Secwépemc People,
Land, and Laws at 20-21; Wickwire, At the Bridge at 124.

587 |gnace and Ignace, Secwépemc People, Land, and Laws at 20-21.

588 Senkukpi7 Cwliken (Irvine Johnson), Skwlax retreat (April 4-5, 2019) — DB Scribe at 1.
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Secondary Materials

The ILRU team reviewed a range of secondary materials, including historical and
ethnographic research materials, governance documents published by SNTC, and
materials from Secwépemc cultural gatherings. This research aimed to build contextual
knowledge about Secwepemcilecw and the both human and more-than-human life
there, and Secwépemc society, governance, and law. A full list of the sources the team
used for this Report are listed above in the References section.

Linguistic Analysis

At the request of SNTC and the Secwépemc Sna7a Elders Council, ILRU researchers
also engaged with Secwepemctsin as a resource for understanding Secwépemc law.
Although the researchers are not Secwepemctsin speakers, they studied some aspects
of Secwepemctsin (words, phrases, and grammar) to develop questions about legal
concepts, which were then discussed with Secwepemctsin speakers. Where possible,
the legal concepts in the report use Secwepemctsin.

The starting point to engage with Secwepemctsin to identify legal concepts were
secondary language resources, such as the Marianne Ignace and Ronald E. Ignace’s
Secwépemc People, Land, and Laws: Yeri7 re Stsgeys-kucw, the f'selcéwtqen
Clledmeiten Vision and Principles, the Tribal Case Book — Secwépemc Stories and Legal
Traditions: Stsmémelt Project Tek’wémiple7 Research and Secwépemc Lands and
Resources Law Research Project. These were reviewed by ILRU staff and then brought
into conversation with Secwepemctsin speakers. Full citations to these resources can
be found above in the References section.

One focus group conversation in February 2018 was held partly in Secwepemctsin
and was later translated by Mona Jules, with whom the ILRU team worked closely to
articulate legal concepts. A process of consultation and validation with many
Secwepemctsin speakers continued throughout the Project to deepen the ILRU team's
learning and refine understandings of Secwépemc legal principles and processes. In
addition to Mona Jules, the ILRU team received translation and conceptual support
from Nuxnuxskaca cts’e7i7elt (Julianna Alexander), Carolyn Belleau, Dave Belleau, Gary
Gottfriedson, Julianne Peters, and Flora Sampson throughout the Project. Any errors in
the Secwepemctsin used in this Report are ILRU's alone.
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Embedded In-Community Learning
At the request of SNTC and the Secwépemc Sna7a Elders Council, ILRU researchers
also attended many nation-wide gatherings between 2017 and 2020 to build a richer
understanding of Secwépemc laws as they operate on the land and in context. The
following are the Secwépemc Gatherings that the researchers, predominantly Jessica
Asch and Rebecca Johnson, attended over the course of two years of research:

e Pelltetégem: Cross Over Month (Secwépemc Winter Gathering - December

18-21, 2017) in Tkemldps (Tk’emldps)
o Séwllkwe: Water (Secwépemc Spring Gathering - April 20-23, 2018) in

Kenpésq’t
e Eskétemc Elders Gathering (June 27-29, 2018) in Esk’etemc (Eskétemc)
e Pell-ct’éxelctn: month when salmon spawn (Sexgélgeltemc

Splulk’w/Secwépemc Summer Gathering - August 24-27, 2018) in Esk’etemc
(Eskétemc) and Kwellkémt (Farwell Canyon)

e Pelltetégem: Cross Over Month (Secwépemc Winter Gathering - November
30 — December 2, 2018) in Tkemldps (Tk’emldps)

e Secwépemc Law and Stsmémelt (Secwépemc Winter Gathering - January 24-
26, 2020) in Splatsin

These seasonal gatherings became spaces for ILRU researchers to build stronger
relationships and learn about Secwépemc law, language, stories, and cultural practices
with and within community. These gatherings were also opportunities to provide formal
and informal updates of the Project and spaces to bring in more and diverse voices
into the Report. The researchers incorporated their notes (taken when permitted),
learnings, experiences, and the observations made at these gatherings into the final
Report, which were then validated in community.

PHASE FOUR: GROUND-TRUTHING

Ground-truthing activities are formalized occasions during which ILRU researchers
engage directly with community members to discuss their research and interpretations
of Indigenous legal resources. These are opportunities to course correct, deepen
understandings, and learn more from knowledgeable people. The ground-truthing phase
is ultimately about ensuring that ideas in draft reports resonate and that legal concepts
are refined, where necessary, by the people within community who live and practice
their laws.

269 = @



Typically, ground-truthing involves multiple stages, including initial focus group
conversations and validation sessions. For this project, however, there were additional
interviews and engagements over the course of 2018 to 2020 that informed the
analysis. This was at the request of SNTC and the Sna7na Elders Council, who wanted
to make sure there was adequate representation from across Secwepemciiecw. This
meant there was overlap between the active research and ground truthing stages for
this Project. The inclusion of more voices into the ground-truthing stage also extended
the timeline of the Project.

Communities represented in these activities include Esk’etemc, Eskétemc, or Esk’et
(Esk’etemc First Nation); Kenbaskets (Kenpésqt) (Shuswap Indian Band); Pellt’igt
(Whispering Pines/Clinton Indian Band); Qw7ewt (Little Shuswap Lake Band); Sexqgeltqin
(Adams Lake Indian Band); Skatsin, Sk’etsin, or Sk’Emtsin (Neskonlith Indian Band);
Skitsestn (Skeetchestn Indian Band); Splatsin (Spallumcheen Indian Band); Tk’emldps te
Secwépemc, Tk’emlipsemc, or Tkemlipsemc (Kamloops Indian Band).

February 2018 Focus Groups

On February 14-15, 2018, The ILRU team travelled to Tkemldps (Tk’emldps) for two
days of focus group and community engagement sessions on questions of Secwépemc
citizenship and governance and Secwepemctsin. On February 14, ILRU led one large
group session to introduce and discuss the project and refine the research questions
in Secwepemctsin. In that session, the research team and community members
collectively discussed The Man who married the Sa’tuen. The ILRU team then
facilitated four three-hour focus group sessions held in the afternoon of February 14,
and the morning of February 15, 2018. The focus of those sessions was on the story
analysis that ILRU researchers had completed, as well as some questions about
Secwepemctsin and concepts of citizenship.

DATE ILRU TEAM PARTICIPANTS/WITNESSES DISCUSSED
. Witness #2, Barbara Larson, *Focus was Secwepemctsin
February | Jessica Asch .
Garlene Jules, Gary Gottfriedson, | language and law;
14, and Rachel
Rhona Bowe, Mona Jules, Flora | Story of Hu'pken;
2018 Flowers T .
Sampson Tsqixqin (The Foolish One)
Feb Si o ,
1e4 ruary Rln;on wen Carolyn Belleau, Dave Belleau, The Man who married the
, ebecca | . -
Bonnie Leonard, Richard Sa’tuen, Story of Owl
2018 Johnson,
o & 270



Veronica LeBourdais, Rod Tomma, Diane | Story of the Salmon-Boy;
Martisius Sandy, Percy Rosette (Belleau) Grisly Bear's Grandchildren

Jessica Asch, Spider and Otter; Grisly

Shirley Bird-Sahlet, Nuxnuxskaca )
February | Rachel ] ) Bear's Grandchildren; Story of
cts’eZi7elt (Julianna Alexander),
15, Flowers, Grasshopper;

Chili (Helen Dut , Jud
2018 Veronica i (Helen ] uteau), Judy The Man who married the
. Deneault, Witness #1 _
Martisius Sa’tuen

David G. Archie, Laverna
February | Simon Owen Stevens, Louie Basil Stevens,
15, and Rebecca Bert Deneault, Doreen M.
2018 Johnson Johnson, Kenthen Thomas,

Story of Suckerfish; Grisly
Bear's Grandchildren

Ralph McBryan

April 2019 Project Retreat in Skwlax

In 2018, ILRU and SNTC were awarded a research grant from the Social Sciences and
Humanities Research Council (SSHRC) as part of its Special Call: Indigenous Research
Capacity and Reconciliation — Connection Grants competition to support this project.
This enabled ILRU and SNTC to convene in Skwlax on April 4-5 2019 for a Secwépemc
law retreat. This retreat was focused on gaining feedback on the preliminary framework
and draft sections of the Report and expanding some of the discussions previously
held. Kasey Gottfriedson, Maryann Yarama, Julianna Peters, Tamara Archie supported
this session on behalf of SNTC.

This two-day gathering included several new participants to the research process and
prompted interest in expanding the project to include voices, particularly from the
community of Esk’etemc (Eskétemc), who had not previously participated in focus
group discussions. With permission, notes were taken at these additional focus group
conversations and the knowledge and information shared there have been incorporated
into this Report, where appropriate.

In addition, Jessica Asch, Diana Borges, and Rebecca Johnson recorded additional
interviews with Mardi Paul and Minnie Kenoras at this session.
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DATE ILRU TEAM PARTICIPANTS/WITNESSES DISCUSSED

Mardi Paul, Witness #1, Barbara

i . Larson, Ralph McBryan, Richard Peacemaker, Coyote
Jessica Asch, Diana ] i .
LeBourdais, Peace/War Chief and the Cannibal
April Borges, Brooke Pipip’Z7ese (Alexis Harry), Senkikpi7 Boy, Grisly Bear's
P Edmonds, David F,)p . y o P & 'y
4-5, Gill. Rebecca Wilfred Robbins Sr., Senkukpi7 Grandchildren, War
2019 ’ _ Cwliken (Irvine Johnson), Shirley Bird- | with the Sky People,
Johnson, Simon . L
Sahlet, Nuxnuxskaca cts’e7i7elt Preliminary

Owen . o
(Julianna Alexander), Minnie Kenoras, | Framework

Patricia White

October 2019 Interviews in Esk’etemc (Eskétemc)

Jessica Asch and Rebecca Johnson travelled to Esk’etemc (Eskétemc) in October 2019
to meet with members of Esk’etemc’s traditional governance structure, Yucwemintem
group (representing hereditary chiefs, warriors and council of Key7e), to present and
discuss the Report and conduct some validation sessions. There they also conducted
an additional interview with Peace/War Chief Pipip’7ese (Alexis Harry) and Senkikpi7
Wilfred Robbins Sr.

January 2020 Gathering in Splatsin

In late January 2020, Jessica Asch, Brooke Edmonds, and Rebecca Johnson travelled
with Carolyn Belleau and Ruth Young to the Secwépemc Winter Gathering in Splatsin
to present, along with Bonnie Leonard, the draft Secwépemc laws of Kwséltkten and
Secwépemc-kt Report. Here, the ILRU team also led a workshop with attendees on
story analysis, and around the application of the principles within the Report to
contemporary issues within their community. At this gathering, they got general
feedback on the project from the over 50 people who attended the workshop.

PHASE FIVE: FRAMEWORK BUILDING

A preliminary draft and framework were created prior to the gathering in Skwlax in
April of 2019 for discussion. This draft integrated synthesis from Secwépemc narratives,
Secwepemctsin, Secwépemc Gatherings, and focus group conversations. The learning
done at the April 4-5, 2019 gathering shifted aspects of the analysis, which prompted
the authors to re-draft chapters between April and August of 2019. The interviews
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