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Abstract  

Despite 150 years of transformative environmental, social, and economic change 

Aboriginal Peoples in Canada maintain their distinctive identities and cultures. The 

perseverance of indigenous peoples is of particular interest to scholars studying 

resilience. Defined variously as a process, trait, or outcome, resilience is a malleable 

concept used to help explain how individuals, communities, or interlinked social-

ecological systems respond to change. I use mental health and ecology-based resilience 

models to examine how the q ́íćəý (Katzie) First Nation of southwestern British Columbia 

responded to changes imposed by the Golden Ears Bridge—a six-lane bridge built 

through the centre of their traditional fishing grounds. I conclude that Katzie responses to 

change, including those imposed by the Golden Ears Bridge, illustrate how Katzie 

cultural values serve as resilience pivots. These resilience pivots act as the stable core 

of Katzie culture, helping to perpetuate Katzie identity despite historical and ongoing 

physical, social, and economic transformations. I expand resilience discourse 

concerning power and agency via a critical analysis of the Golden Ears Bridge Benefit 

Agreement negotiation. I conclude that despite the power imbalances that influenced the 

outcomes of Golden Ears Bridge Benefit Agreement negotiation, Katzie agency 

continues to influence power dynamics at grassroots and at broader sociopolitical 

scales, albeit slowly and incrementally. As Katzie and other First Nations achieve greater 

decision-making power they challenge ideological imperatives that prioritize a prevailing 

definition of progress as economic growth and urban expansion.  

Keywords:  Resilience; First Nations; cultural resilience; resilience pivots; Katzie First 
Nation; Golden Ears Bridge.  
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Some language choices 

Throughout this dissertation I use the terminology and guidelines established by 

the National Aboriginal Health Organization’s (NAHO) International Journal of 

Indigenous Health (IJIH) (2016) in their document entitled “Defining Aboriginal Peoples 

within Canada.” This includes the recommended usage for, and capitalization of, terms 

such as Elder, indigenous peoples, Aboriginal Peoples, and First Nations. These 

guidelines most closely approximate Katzie’s preferred usage of these terms as 

expressed to me by Katzie leadership, and in Katzie statements, letters, reports, and 

other public documents. As a non-Katzie person I acknowledge and respect the 

challenges my efforts to represent Katzie and Katzie’s collective perspective on their 

past, present, and future presents. In Chapter 2 I discuss in detail the approaches used 

to address the constraints inherent in the portrayal of a culture that is not one’s own. 

The following NAHO (2016, pp. 1-8) terms and definitions are used throughout 

this dissertation: 

• Aboriginal Peoples is a collective name for all of the original peoples of 
Canada and their descendants. Section 35 of the Constitution Act of 1982 
specifies that the Aboriginal Peoples in Canada consist of three groups – 
Indian (First Nations), Inuit and Métis. It should not be used to describe only 
one or two of the groups. 

• non-Aboriginal people (not peoples). This term refers to anyone who is not 
an Aboriginal person. 

• Band. A band is a community of Indians for whom lands have been set apart 
and for whom the Crown holds money. It is a body of Indians declared by the 
Governor-in-Council to be a band for the purposes of the Indian Act. Many 
bands today prefer to be called First Nations and have changed their names 
accordingly. 

• Band Council. This is the governing body for a band. It usually consists of a 
chief and councillors who are elected for two-or three- year terms (under the 
Indian Act or band custom) to carry out band business, which may include 
education, health, water and sewer, fire services, community buildings, 
schools, roads and other community businesses and services. Unless you are 
naming a specific band (e,g, Bonaparte Indian Band), the word band should 
remain lower case. 

• Elder is capitalized to indicate honour or title, used when describing 
indigenous cultural and spiritual leaders. The lowercase elder should be used 
when generally referring to an indigenous person who is a senior. Therefore, 
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not all older indigenous persons can be Elders, and some Elders can be 
relatively young. 

• First Nations. The term First Nations came into common usage in the early 
1980s to replace band or Indian, which some people found offensive (see 
Indian). Despite its widespread use, tThere is no legal definition for this term in 
Canada. 

• First Nations people. Many people prefer to be called First Nations or First 
Nations people instead of Indians. The term should not be used as a synonym 
for Aboriginal people because it doesn’t include Inuit or Métis. Because the 
term First Nations generally applies to both Status and Non-Status Indians, 
writers should take care in using this term. If they are describing a program 
that is only for Status Indian youth, for example, they should avoid using First 
Nations youth as it could cause confusion. 

• First Nation. Some communities have adopted First Nation to replace the 
term band. Many bands started to replace the word band in their name with 
First Nation in the 1980s. It is a matter of preference, and writers should follow 
the choice expressed by individual First Nations/bands. 

• Indigenous means “native to the area.” In this sense, Aboriginal Peoples are 
indeed indigenous to North America. Its meaning is similar to Aboriginal 
Peoples, Native Peoples or First Peoples.  

• Native is a word similar in meaning to Aboriginal. Native Peoples is a 
collective term to describe the descendants of the original peoples of North 
America. The term is increasingly seen as outdated (particularly when used as 
a noun) and is starting to lose acceptance. 

• [Indian] Reserve. A reserve is land set aside by the Crown for the use and 
benefit of a band in Canada. Many First Nations now prefer the term First 
Nation community and no longer use reserve. 

• Tribal Council. A tribal council is a group that is made up of several bands 
and that represents the interests of those bands. A tribal council may 
administer funds or deliver common services to those bands. Membership in a 
tribal council tends to be organized around geographic, political, treaty, 
cultural and/or linguistic lines. 

Katzie speak the Downriver or həńqə́míńəḿ dialect of the Halkomelem language. 

Other Downriver speakers include Musqueam and Tsawassen (Suttles, 2004). The 

Upriver Halkomelem or Halq'eméylem dialect is spoken by First Nations living along the 

Fraser River from Abbotsford to Yale (Suttles, 2004; Galloway, 2009, p. xvii). The Island 

dialect Hul'q'umín'um' is spoken by First Nations residing on Vancouver Island from 

Malahat to Nanoose (Galloway, 2009, p. xvii). Katzie is an Anglicization of the 

həńqə́míńəḿ word qí́ćəý, which translates to “people of the moss” (Katzie First Nation, 

2002).  
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Preface  

On June 15, 2009 the Golden Ears Bridge opened to the public. The 808 million 

dollar, six-lane toll bridge spans the Fraser River connecting the Metro Vancouver 

municipalities of Surrey and Langley on the south, with Maple Ridge and Pitt Meadows 

on the north. The bridge is located within one kilometer of all three Katzie First Nation 

Indian Reserve communities and transects Katzie fishing territory.  

The day before the official bridge opening, Katzie Elders Jimmy Adams and 

Willie Pierre and I were granted access to the bridge deck to take photographs. As 

Jimmy and I talked, Willie walked over the bridge deck stopping periodically to bless the 

bridge piers. Jimmy and I stood together looking downriver. After several minutes of 

silence I asked, “Well Jimmy, what now?” “Well,” Jimmy replied, “now we learn to live 

with it—just like we always have.”  

To say that I was surprised by Jimmy’s comment is an understatement. The 

Katzie team’s efforts to negotiate strategies to offset the bridge’s impacts on Katzie 

lifeways had, to Katzie, largely failed. Katzie’s traditional fishing area had been severed 

by the bridge structure and the fishery upon which Katzie depend had been heavily 

compromised. Yet Jimmy’s comment captured a side of the Katzie story that I had 

witnessed time and time again but struggled to comprehend. That is, to Katzie, “being 

Katzie” is about adapting to change in ways that honour ancient cultural values. As I 

show in this dissertation, these core values have empowered Katzie to maintain their 

identity in the face of imposed changes that have affected their ability to pursue 

traditional practices. In sum, Katzie have bent but have not broken. Katzie are, at their 

core and in the past and present, resilient. 
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Chapter 1.  
 
Introduction: “We are the foundation of this land.” 

In short, we do not fit comfortably or conveniently within Western 
civilization. This is not a regret. It is an affirmation—a living testimony to 
the resilience of American Indian cultures.   

(Deloria & Wildcat, 2001, p. vii) 

Well I think if there’s one word that describes First Nations communities it 
is resilience. The very meaning of that word talks about the ability to 
absorb great trauma or change and to be able to recover from that…  

(Chief Shawn A-in-chut Atleo, Shqwi Qwal as cited in Yumagulova 2016, p.14) 

 

In Canada, generations of First Nations peoples have been subjected to multiple 

types and iterations of colonial and state policy designed to assimilate, or in some cases, 

eradicate their ways of life (Canada Royal Commission on Aboriginal Peoples (RCAP), 

1996; Truth and Reconciliation Commission (TRC), 2015). Despite inter-generational 

trauma caused by colonial laws and policy, Aboriginal Peoples and cultures endure 

(King, 2012; Muckle, 2014; Smith, 2012; Strand & Peacock, 2002). Some scholars 

suggest that resilience is key to the persistence of indigenous peoples’ cultural identities 

(Andersson, 2008; Kirmayer, Dandeneau, Marshall, Phillips & Williamson, 2012; 

McGuire-Kishebakabaykwe, 2010). As the keynote quotations by Deloria & Wildcat 

(2001, p. vii) and Chief Atleo (as cited in Yumagulova 2016, p. 14) suggest, resilience 

has resonance for indigenous peoples seeking to celebrate strengths, personal as well 

as collective, to resist, survive, and prosper. From an academic perspective resilience is 

defined variously as a trait, a process, or an outcome (Southwick, Bonanno, Masten, 

Panter-Brick, & Yehuda, 2014). Some indigenous scholars suggest that resilience is an 
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inherent trait embedded in Aboriginal Peoples’ cultures (HeavyRunner & Marshall, 2003; 

McGuire-Kishebakabaykwe, 2010; Merritt, 2007). As such, resilience is encoded in 

“cultural values, norms, support, language and customs” (Clauss-Ehlers, 2004, p. 36), 

and manifest in histories of adaptation, resistance, transformation, and recovery (Deloria 

& Wildcat, 2001; Wesley-Esquimaux, 2009). From an indigenous, culture-first, 

perspective resilience is perceived to strengthen cultural identity and, as direct 

consequence, facilitate cultural survival (Andersson, 2008; HeavyRunner & Marshall, 

2003; Kirmayer et al., 2012; LaFromboise & Medoff, 2004; Long & Nelson, 1999; 

Wesley-Esquimaux, 2009).  

Other scholars have theorized about resilience in attempts to explain the links 

between social and environmental phenomena more broadly in non-indigenous as well 

as indigenous societies (Adger, 2000; Goldstein & Brooks, 2013; Ungar, 2011). 

Psychologists and other mental health professionals commonly define resilience as 

“positive adaptation despite adversity” (Kirmayer, Sehdev, & Isaac, 2009; Lafrance, 

Bodor, & Bastien, 2008; Luthar, 2006; Luthar, Cicchetti, & Becker, 2000; Maclean, Ross, 

Cuthill, & Witt, 2017). Some mental health scholars initially conceived of resilience as a 

quality of a select few (Anthony, 1987; Werner & Smith, 1989). More recently, scholars 

suggest resilience is “ordinary magic” that arises from the “normative function of human 

adaptation systems” (Masten, 2001, p.227). Other mental health scholars suggest that, 

rather than an inherent trait, resilience is a function of the quality of an individual’s social 

environment (Riley & Masten, 2005). Resilience is a context-dependent process in which 

an individual’s access to “protective factors” such as positive relationships with adults 

and supportive community dynamics, counteract or mitigate “risk factors,” such as 

poverty or childhood trauma (Kirmayer et al., 2009; Peters, Leadbeater, & McMahon, 

2005; Ungar, 2011, 2013a, 2013b; Walsh, 2015).  

Another substantial corpus of resilience literature has emerged in the field of 

ecology (Folke, 2016; Folke et al., 2010; Gunderson, 2000; Gunderson & Holling 2002; 

Holling, 1973). Amongst ecology-based resilience thinkers resilience may be defined as 

“the capacity of a system to absorb disturbance and reorganize while undergoing 

change so as to still retain essentially the same function, structure, identity, and 

feedbacks” (Walker, Holling, Carpenter, & Kinzig, 2004, p.6). In ecology-based resilience 
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thinking humans and nature are viewed as inextricably linked in complex social-

ecological systems (SES) (Berkes & Folke, 1998; Berkes, Colding, & Folke, 2003; 

Gunderson, 2000). This complexity is further enhanced by the fact that social-ecological 

systems are continually changing (Walker & Salt, 2006, p.10). From the ecological 

perspective, resilience thinking is concerned with discovering how much change a 

social-ecological system can withstand before it destabilizes and crosses a threshold 

into an alternate (potentially either desirable or undesirable) state (Folke, 2006; Walker, 

Anderies, Kinzig, & Ryan, 2006; Walker et al., 2006).  

Further conceptualizations of complex social-ecological systems suggest that 

even ecosystems originally considered “natural” – in the sense of “without human 

impact” – are actually “co-evolved cultural-ecological systems” (Berkes et al., 2003, 

Thomas, 2009 as cited in Rotarangi & Russell, 2009). The social and cultural contexts in 

which humans operate are embedded as part of the biosphere (Folke, 2016). 

Consequently, human agency will continue to shape the environment in complex and 

varied ways in a continuous coevolution (Folke, 2016, p. 50; Norgaard, 1994; Norgaard 

& Kallis, 2011). For example archaeological evidence suggests that humans deliberately 

selected and enhanced the productivity of habitats rich in biotic resources (Lepofsky et 

al., 2015; Odling-Smee, Laland, & Feldman, 2003; Smith, 2007). In some cases, such 

deliberate manipulation of ecological niches had profound ecological consequences 

(Zeder & Smith, 2009). Ecological effects of ecosystem manipulation, such as changes 

to hydrological regimes (Darby, 2005; Lourandos, 1987) or shifts in resource availability 

(ranging from resource scarcity to abundance; Lepofsky et al., 2015; Zeder, Smith, 

2009), have influenced the sociopolitical dynamics of human communities (Odling-Smee 

et al., 2003). Co-evolved social-ecological systems are the outcomes of these kinds of 

complex human-environment interactions (Odling-Smee et al., 2003; Smith, 2007).  

The resilience of indigenous peoples has been a focus of both mental health 

(Fleming & Ledogar, 2008a, 2008b; Lalonde, 2006) and ecology-based resilience 

scholarship (Berkes 2012; Berkes et al., 2003; Berkes, Kislalioglu, Folke, & Gadgil, 

1999). The mental health and ecology-based perspectives on resilience converge in the 

emerging literature concerned with cultural resilience (Rotarangi & Stephenson, 2014; 

Ungar, 2006b, 2011). Healy (2006, p. 12 after Kofinas 2005) defines cultural resilience 
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as “the capacity of a distinct community or cultural system to absorb disturbance and 

reorganize while undergoing change so as to retain key elements of structure and 

identity that preserve its distinctness” (p. 5). Crane (2010) suggests cultural resilience is 

“the ability to maintain livelihoods that satisfy both material and moral (normative) needs 

in the face of major stresses and shocks; environmental, political, economic, or 

otherwise” (p. 2). From the mental health perspective, cultural resilience is listed as a 

contributor to positive response to adversity among Aboriginal peoples and communities 

(Lafrance et al., 2008; Lalonde 2006; Ledogar & Fleming, 2008). Fleming and Ledogar 

(2008) define cultural resilience as indigenous peoples’ ability to maintain “key elements 

of structure and identity that preserve distinctiveness” (p. 3).  

In their review of cultural resilience literatures, Rotarangi and Stephenson (2014) 

suggest conceptions of cultural resilience embody a “fundamental contradiction in the 

play-off between stability and change” (p. 29). From the social-ecological systems 

perspective Walker et al. (2006) suggest resilience is “the capacity of a system to 

undergo change while still maintaining the same structure, functions and feedbacks 

therefore identity” (p.2). It follows that any changes to those structures, functions and 

feedbacks would mean that the system is no longer resilient (Rotarangi & Stephenson, 

2014, p. 29). However, Rotarangi and Stephenson (2014, p. 29) point out that some 

scholars (e.g., Berkes & Turner, 2006; Folke et al., 2005) suggest that changes to 

system structure, function, and feedback are necessary to maintain system integrity, 

especially in cases where fundamental socio-ecological relationships are under threat. 

Therefore resilience might be compatible with, and in some cases may depend upon, 

changes to system structures, functions, and feedbacks (Rotarangi & Stephenson, 2014, 

p. 29). Based on the results of their work with a New Zealand Māori group, Rotarangi 

and Stephenson (2014) conclude that “the retention of a cultural identity was not 

necessarily incompatible with social-ecological transformation, despite significant 

changes in structures, functions, and feedbacks” (p. 29). To add to resilience heuristics 

that address notions of stability, Rotarangi and Stephenson (2014) identify “resilience 

pivots,” which they define as “those elements of a resilient system that remain stable 

despite adaptation or even transformation of other elements of that system, and in doing 

so support the maintenance of the system’s distinctive identity” (p. 28). In essence, 
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resilience pivots provide the “stable core” of cultural resilience (Rotarangi & Stephenson, 

2014, p. 34). 

 In this dissertation I build upon Rotarangi and Stephenson’s (2014) notion of 

“resilience pivots” via a case study examination of responses of the Katzie First Nation to 

the cultural, socio-economic, and environmental changes introduced by the planning, 

construction, and operation of the Golden Ears Bridge (GEB). The Katzie are a 

Hun'qumi'num' speaking First Nation who reside in the Fraser River Valley of British 

Columbia, Canada. Katzie traditional territory measures approximately 250,000 hectares 

(Katzie First Nation, 2002). The territory encompasses the Pitt River watershed and 

approximately 45% of the 287,700 hectares of Metro Vancouver, British Columbia, 

Canada (KFN, 2002; Metro Vancouver, 2016).  

In 1999 the Government of British Columbia announced its intention to build a 

bridge over the Fraser River. The GEB opened to the public in June 2006. During the 

years between project announcement and bridge opening, Katzie First Nation leadership 

and government representatives engaged first in discussions, and later in formal 

negotiations that resulted in agreements intended to mitigate the bridge’s impacts on 

Katzie lifeways. The GEB is an 808 million dollar six-lane bridge built across the Fraser 

River less than one kilometer from all three Katzie communities (Katzie First Nation, 

2003). The GEB structure transects Katzie salmon and eulachon fishing territory (Katzie 

First Nation, 2003). Ancillary roadways built to accommodate GEB traffic crisscross 

Katzie traditional hunting, plant management areas, sacred places, and ancient village 

sites (Katzie First Nation, 2003). I present evidence that the GEB was built without 

benefits to Katzie in proportion to the impacts to Katzie, which makes the structure, an 

intrusive monument to a long and continuing history of colonial insensitivity and 

imposition.  

In this dissertation I propose that ancient cultural values act as resilience pivots 

for Katzie cultural resilience. I show how Katzie continue to use cultural values in acts of 

agency to both maintain and strengthen Katzie identity. Specifically, I present historical 

context and suggest that cultural values communicated in ancient resource management 

practices and through oral histories are reflected in Katzie First Nation’s response to 



 

6 

transformative sociopolitical, economic and environmental change of the past 150 years. 

I use archaeological evidence to illustrate the co-evolutionary relationships that suggest 

Katzie reside in, not just on, their territory. I propose that ecology-based resilience 

conceptualizations of co-evolved social-ecological systems (Berkes et al., 2003; Carson, 

2016) approximate the complex interrelationships Katzie maintain with their physical and 

biophysical environment. Archaeological excavations at an ancient village site (DhRp-

52) in the wetland heartland of Katzie territory suggest co-evolutionary relationships 

between people and place existed as early as 3800 years ago (Hoffmann et al., 2016 

Chapter 7 this document).1 Evidence of in-situ management of a culturally significant 

plant resource (wapato or “indian potato” [Sagitaria lattifolia]) suggests Katzie ancestors 

worked to enhance the natural environment to increase plant yield for socio-economic 

gain. In this way, the wetland was transformed (by the introduction of technologies that 

maintained a hydrological regime that promoted growth of selected plant resources) but 

was also transformative (by providing surplus yields of an economically important food 

plant for trade).  

Archaeological site DhRp-52 provides a narrative link connecting the past to the 

present. The ancient village site of DhRp-52 was excavated to make way for the 

Abernethy Connector, one of the roads constructed as part of the Golden Ears Bridge 

project. The Katzie Development Limited Partnership (KDLP) completed all aspects of 

the archaeological work. I draw from this archaeological example and Katzie’s response 

to their involvement in the archaeological work. I document how Katzie, inspired in part 

by the archaeological findings, are re-establishing traditional plant foods using eco-

cultural management planning tools that reference cultural values. I argue that through 

eco-cultural restoration planning, events to re-introduce traditional plant foods to Katzie 

community members, and ongoing archaeological research, Katzie are expressing and 

reinforcing cultural values. In doing so they are acting upon the resilience pivots that 

form the core of Katzie identity while simultaneously strengthening Katzie cultural 

resilience.  

 
1 Archaeological sites in Canada are given unique identifiers called Borden Numbers, based on 

an alpha-numerical grid system developed by archaeologist Charles Borden. The ancient 
village site and wapato garden was the 52nd site found within grid square DhRp. Hence the 
label, DhRp-52. 
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I then extend the application of resilience pivots from an archaeological and 

historical context to a context of negotiation. I argue that cultural values act as Katzie 

cultural resilience pivots in contemporary conflicts. I specifically address power 

relationships—an aspect of social-ecological resilience that scholars suggest requires 

further interrogation (Berkes & Ross, 2003; Davidson, 2010; Davoudi et al., 2012; 

Fabinyi, Evans, & Foale, 2014; McKinnon & Derickson, 2012). I consider the underlying 

power structures that informed relations between the Government of British Columbia 

and Katzie First Nation. I present case study evidence suggesting that in the case of the 

Golden Ears Bridge negotiation that cultural and ideological dissonance influenced 

indigenous-state and indigenous-corporate relations. I argue that despite advancements 

in First Nations-state relations and policies that allowed for the expression and defence 

of indigenous priorities, in the case of the Golden Ears Bridge negotiation, the state 

largely directed the scope and outcome of the benefit agreement.  

I suggest that despite the power imbalances that determined the outcomes of the 

Golden Ears Bridge negotiation, throughout the negotiation process Katzie used 

traditional values to adapt to the transformative changes to their lifeways brought about 

by the GEB. I explore how strengthening negotiation strategies designed to bolster 

resilience pivots might be of benefit to Katzie given the increased likelihood of increased 

First Nations’ decision-making power in future negotiations. Since the conclusion of the 

Golden Ears Bridge negotiation, the balance of decision-making power between First 

Nations and the Government of British Columbia has shifted (Clogg, Askew, Kung & 

Smith, 2016). In 2014 the Supreme Court of Canada handed down its ruling in the case 

of Tsilhqot’in Nation v. British Columbia (2014 SCC 44). For the first time in Canadian 

history the Supreme Court provided “…a judicial declaration of Aboriginal title in a 

Canadian courtroom, thus ending a decades-long effort by First Nations to have their 

title to non-treaty land recognized in the courts” (Coates & Newman, 2014, p.16). In 

doing so the Canadian judiciary established an important new basis for relations 

between First Nations and Canadian governments. As a result of the Tsilhqot’in 

decision, legal claims by First Nations with outstanding Aboriginal title claims are 

stronger than ever before (Coates & Newman, 2014, p. 12). In his public response to the 

ruling, Chief Stewart Phillips of the Union of British Columbia Indian Chiefs (UBCIC) 

noted, “We are moving from an era of mere consultation to one of consent” 
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(MacCharles, 2014). In the years since the 2014 judgement in the Tsilhqot’in case there 

has been no legal ruling establishing the veto power to which Grand Chief Phillips 

alludes, but the Canadian judiciary has repeatedly confirmed that First Nations have a 

right to equitable participation in decision-making with respect to their territories and their 

resources, and that the government must consult with them and accommodate their 

interests before taking any action that could infringe on their rights and title (Coates & 

Newman, 2014, p. 25; Stronghill, Rutherford, & Haider, 2015, p. 47).  

I conclude this dissertation by uniting cultural resilience thinking with the 

outcomes of the case study analysis. I assess the implications of the role cultural 

resilience plays in First Nations decision-making and by extension the role First Nations 

might have in shifting power dynamics. I argue that, with the Tsilhqot’in decision and 

concomitant changes in decision-making power, the cultural values that underpin Katzie 

and other First Nations’ decision-making may influence the future trajectory of resource 

management and infrastructure planning in British Columbia. Finally, I suggest that 

efforts to conceptualize cultural resilience provide opportunity for theoretical 

convergence. Social-ecological and mental health perspectives are strengthened when 

used in tandem (Berkes & Ross, 2013; Shaw, McLean, Taylor, Swartout, & Querna, 

2016). I suggest that the case study of the Golden Ears Bridge negotiation adds to 

growing theoretical convergence around cultural resilience, which suggests adaptation, 

transformation, and resilience need not be mutually exclusive (Davidson, 2010, pp. 

1144-1145; Rotarangi and Stephenson, 2014). 

Chapters: A road map 

In Chapter 2 I situate myself and present my research methodology. I summarize 

my connections to Katzie First Nation, my roles in the Golden Ears Bridge negotiation, 

and my research assumptions and motivations. Chapter 2 also delineates the 

participatory action and case study methodologies applied and explains how I have 

combined the two approaches in pursuit of the study objectives. In Chapter 3 I focus on 

perceptions of resilience stemming from mental health and ecology-based resilience 

literatures. I also summarize emerging conceptualizations of cultural resilience to provide 

theoretical grounding for the ensuing chapters.  
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In Chapters 4 and 5 I orient the reader to Katzie territory and to the cultural 

values that anchor Katzie people in place and time. I describe how Katzie maintain 

ancient connections with their lands and resources (KFN, 2002). Katzie identity is 

anchored in sacred places and in a storied landscape of mountains, rivers, and wetlands 

(Suttles, 1955; KFN, 2002). I propose that Katzie oral histories document the origins and 

nature of customary laws and cultural values that guide Katzie management of their 

territory’s abundant natural resources (Jenness 1955; Suttles, 1955). In Chapter 5 

Katzie’s contemporary fishing practices illustrate how cultural values continue to guide 

Katzie actions. In Chapter 6 I trace the historical trajectory of Katzie cultural resilience. I 

present examples of Katzie responses to some of the changes imposed by early colonial 

and later federal and provincial government policy and law. In doing so I emphasise key 

adaptations and transformations employed by Katzie in response to dramatic social, 

political, and environmental changes over which they had little control. After Rotarangi 

and Stephenson (2014) I suggest Katzie responses to change reflected acts of agency. I 

argue that in some cases Katzie made sacrifices to preserve the resilience pivots upon 

which Katzie identity is based. The final paragraphs of Chapter 6 provide a summary of 

Katzie identity as presented by Katzie people, and by outsiders including Katzie’s 

Halkomelem-speaking neighbours, anthropologists, historians, and archaeologists.  

In Chapter 7 I summarize the results of an archaeological investigation that 

highlights the co-evolutionary dynamics of Katzie management of wapato, a culturally 

significant wetland plant resource. Following the findings of the archaeological research 

at the wapato garden (DhRp-52), I highlight how Katzie used the results of the 

archaeological investigation to inform an eco-cultural resource management plan that 

reflects the cultural values that serve as resilience pivots. I argue that Katzie efforts re-

introduce and manage existing wapato patches constitutes an act of cultural resilience. 

Having provided the ‘thick’ description (Flyvbjerg, 2006, p. 237) that facilitates the case 

study readers’ ability to “acquire ‘deep understanding’ of actors, interaction, sentiments, 

and behaviours occurring for a specific process through time” (Woodside, 2010, p. 6) I 

turn to my attention to the Golden Ears Bridge negotiation.  

Chapter 8 provides the context and background for the Golden Ears Bridge 

negotiation. I describe the political and economic justifications for the Golden Ears 
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Bridge highlighting the private-public partnership (P3) structure of the bridge project. I 

also describe the methods and outcomes of the Katzie Land Use, Occupancy, and 

Impact Assessment Study (KLUOIAS) that I designed and conducted in cooperation with 

Katzie leadership and the Katzie negotiations team. The Katzie First Nation interviews 

provided many of the reflections on Katzie territory and identity referenced in Chapters 4 

and 5. In the final section of Chapter 8 I discuss specifically how Katzie negotiation 

priorities reflected Katzie customary laws and cultural values.  

In Chapter 9 I present the results of a critical analysis of the power relationships 

exposed by the Golden Ears Bridge negotiation. I ground the analysis of power 

relationships in a dual “studying up” (Nader, 1969) and “researching back” (Smith, 2012) 

approach intended to reveal the ideological basis from which all parties approached the 

negotiation. I also use this chapter to describe how those ideologies worked in tandem to 

shape the outcome of the Katzie TransLink Benefit Agreement. I conclude with Chapter 

10, in which I summarize how a the results of the participatory action based case study 

analysis of the Golden Ears Bridge negotiation contributes to conceptualizations of 

cultural resilience, and the role of power dynamics in identity maintenance and cultural 

resilience. I build upon Rotarangi and Stephenson’s (2014) notion of “resilience pivots” 

to suggest ways in which negotiation strategies grounded in cultural resilience might 

influence future negotiations and their outcomes. I argue that Katzie use resilience pivots 

as the foundation upon which to mount their historical and ongoing campaigns to regain 

stewardship over their territory and resources. In doing so Katzie challenge status quo 

perceptions of both power and progress. 
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Chapter 2. Methodology 

Researcher context and research origins 

I have worked as a professional archaeologist and cultural anthropologist since 

1995. In that time I have provided archaeological services and technical support for 

several First Nations negotiation teams. I first worked with members of the Katzie treaty 

negotiation team on a 1997 archaeological project in Katzie territory. Over the next few 

years I worked periodically with Katzie leadership on a project-by-project basis. In 2000 

Katzie First Nation hired me as a consultant on various archaeological and cultural 

heritage projects. Between 2000 and 2017 I worked as a social-science researcher to 

assist Katzie leadership in their engagement with private, industry, and government 

agencies. I also served as senior archaeologist and project manager for the Katzie 

Development Limited Partnership (KDLP), a Katzie owned archaeological and 

environmental consulting firm established in 2006. During my tenure at Katzie, I have 

worked with youth, Elders, spiritual and cultural leaders, and political leadership on 

advancing research and political agendas that reflected both short- and long-term goals 

of Katzie First Nation.  

My involvement in the Golden Ears Bridge (GEB) negotiation began in 2001, 

during the early project planning and consultation phase, and continued until the bridge 

opened in 2009. In order to survey Katzie community members about their use of Katzie 

territory and perceived impacts arising from the Golden Ears Bridge, in 2001 Katzie 

leadership commissioned the KLUOIAS (Katzie First Nation, 2003). Katzie study team 

members and I designed the research objectives and I devised the interview questions. I 

conducted many of the interviews with assistance from one or more Katzie research 

associates. The knowledge shared by Katzie in the Katzie First Nation interviews is 

referenced throughout this dissertation. 
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My return to academia in 2008 was inspired by my desire to understand the 

political, economic, and legal dynamics that influenced the process and outcome of the 

Golden Ears Bridge negotiation. The earliest phases of the Golden Ears Bridge 

negotiation coincided with a Liberal government majority win in the 2001 British 

Columbia (BC) provincial election. Shortly following the election, in late 2002, permier 

Gordon Campbell’s Liberal government eliminated the Provincial government 

department responsible for overseeing public infrastructure and associated decision-

making (Mascerenhas, 2012, p. 70). Instead, the Campbell government announced the 

formation of Partnerships BC, a corporation designed to promote public-private 

partnerships or P3 projects (Mascerenhas, 2012, p.70; Murphy, 2007; Partnerships 

British Columbia, 2003). The Golden Ears Bridge project was among the first of what 

Partnerships BC and by extension the Campbell government, proposed would be 

several P3, large-scale infrastructure projects (Mascerenhas, 2012, p. 70). TransLink 

(officially the Greater Vancouver Transportation Authority) was appointed to coordinate 

the Golden Ears Bridge project on behalf of the Provincial government.  

Coinciding with major changes in public infrastructure delivery, the Liberal 

government repealed the existing Environmental Assessment Act (RSBC 1996, c. 119), 

and replaced it with a completely new Environmental Assessment Act [SBC 2002] 

designed to streamline the assessment process and reduce its scope (Rutherford, 

2016). The new legislation eliminated provisions requiring the government to invite First 

Nations to participate in environmental assessment project committees (Haddock, 2010; 

Trosper & Tindall, 2013, p. 323). In addition, the Minister of Environment and Executive 

Director of the Environmental Assessment Office were granted more decision-making 

powers (Haddock, 2010). These new powers granted the Executive Director 

considerable discretion in determining which projects were reviewable, and for those 

subject to review, the terms of reference under which they would be reviewed (Haddock, 

2010). Of particular relevance to the Golden Ears Bridge negotiation was the stipulation 

in the new legislation that the executive director “take into account and reflect 

government policy identified…by a government agency or organization responsible for 

the identified policy area” when determining the scope, procedures and methods of a 

review (Environmental Assessment Act, SBC 2002, c.43, ss.11, 21). Some viewed this 
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stipulation as a politicization of the environmental assessment office duties (Haddock, 

2010; Rutherford, 2016).  

While the new Environmental Assessment Act appeared to reduce opportunities 

for First Nations to engage in environmental decision-making, two court rulings clarified 

the extent to which government must consult with and accommodate First Nations over 

land and resource decisions. In November 2004 the Supreme Court of Canada issued 

rulings in the cases of Haida Nation v. British Columbia (Minister of Forests), 2004 SCC 

73 and the Taku River Tlingit v. British Columbia (Project Assessment Director), 2004 

SCC 74. In Haida the court determined that asserted aboriginal rights could trigger the 

government’s obligation to consult even if the rights had not yet been proven in court, 

and that the duty to consult was proportionate to the strength of the claim of rights and 

the level of anticipated impact (Hartley, 2005). In addition, while the duty to consult 

rested with the Crown, the Crown could delegate procedural acts of consultation to third 

parties, including industry representatives (Hartley, 2005, p.22). In the Taku River Tlingit 

case the Supreme Court upheld a consultation process designed by the BC government 

under the former provincial environmental assessment legislation (Olynyk, 2005). The 

Supreme Court made it clear that although the government must consult and 

accommodate Aboriginal title and rights, the government was entitled to balance the 

needs of other affected parties with those of an aboriginal group (Olynyk, 2005, p. 5). 

Essentially, the Court decreed, there was no First Nations veto in resource decision-

making (Olynyk, 2005, p. 5).  

In 2005, one year following the Haida decision, Premier Campbell committed to a 

“New Relationship” with British Columbia First Nations (UBCIC, 2009). At the heart of 

the New Relationship was Campbell’s professed commitment to treaty making and to 

providing First Nations with economic opportunity (British Columbia, n.d.). For the 

decade following the 2005 announcement of the New Relationship, the British Columbia 

government’s commitment to providing short-term economic benefit to First Nations 

came primarily in the form of impact benefit agreements (Hoekstra & Pynn, 2015). 

Typically negotiated on a project-specific basis, proponents (industry or government) 

and First Nations negotiate provisions intended to offset project-related impacts. There is 

no standard content and IBA can include provisions ranging from enhancement or 
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replacement of environmentally sensitive areas, financial compensation, economic-

development opportunities, and employment and training programs (Galbraith, 

Bradshaw, Rutherford, 2007). With respect to the Golden Ears Bridge negotiation, the 

consultative changes stemming from court rulings, combined with the political and 

economic milieu created by the New Relationship and free market ideology of a P3 

project, created a complex and dynamic negotiation environment. As described in the 

sections that follow, such an environment is ideal for case study analysis.  

Case Study Selection and Approval 

In 2008 I met with the (then) Katzie Chief and Council (Katzie’s elected 

representatives), to discuss whether a case study analysis of Golden Ears Bridge 

negotiation would be of interest to the Nation. Discussions at that meeting resulted in an 

agreement from Katzie leadership that such a reflexive exercise would be useful. We 

agreed that a critical analysis of the successes and failures of the negotiation could 

inform future negotiation strategies. I asked Chief and Council for permission to use 

information generated by Katzie during the negotiation to inform a case study for my 

PhD dissertation. Chief and Council requested that I make a formal presentation 

outlining my research goals and objectives. They asked that my presentation include a 

detailed list of the Katzie archival records that I would need to access. Following review 

of my written proposal and oral presentation, Chief and Council endorsed my research 

proposal. In granting their support, Katzie Chief and Council required that I periodically 

update them, and the Katzie Treaty Team on my progress and findings. I met with Katzie 

Chief and Council and members of the Treaty Team semi-annually. I also provided 

written progress reports to the Chief Treaty negotiator. This process was reported to the 

SFU Office for Research Ethics as part of my ethics approval submission.   

Representing Katzie 

Over the past 20 years Katzie people have made considerable investment in my 

education, demanding that I learn from and with Katzie, not just about Katzie. My 

perspectives on the Katzie pasts, presents, and futures reference these teachings. In 

this sense and others, this thesis reflects an engaged research practice that “is 

committed to supporting social change efforts that arise from the interaction between 
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community goals and…research” (AAA, 2013 as cited in Atalay, 2014, p.47). My thesis 

also reflects a commitment to activist scholarship insofar as I attempt to engage politics 

with theory in a manner relevant to my research collaborators (Bourgois, 2006, p. x). 

Despite activist scholarship’s contribution to knowledge production that is ethically 

viable, empirically grounded, and theoretically valuable (Speed, 2006), Hale (2008) 

notes, “Any attempt to make the case for activist scholarship runs directly up against 

objections, encapsulated by three powerful words: positivism, objectivity and rigour” (p. 

8). Rather than dismiss these objections outright, Hale recommends adoption of a 

“positioned objectivity” in which, 

The resignified notion of objectivity…requires explicit critical reflection on 
one’s own subjectivity as a researcher and systematic monitoring of how 
our relationship to research subjects affects both the content and the 
meaning of the data we collect. Since activist research orients reflection 
and analysis precisely along these lines, we are well positioned to claim a 
resignifed objectivity, while at the same time critquing its hegemonic 
(mis)use. (2016, p.8) 

In addition to “positioned objectivity”, there exist a number of other ways to 

advance the real-world impacts of activist research while combatting critiques that de-

legitimize its practice. These include the development of collaborative research design 

that: creates space for decolonizing research (Zavala, 2013); challenges presumptions 

about engagement and representation (Coombes, Johnson, & Howitt, 2014); and, 

measures the advancement of intellectual and political projects of interest to research 

collaborators as equal to the pursuit of scholarly merit (Derickson & Routledge, 2013). 

The following paragraphs describe how I monitored my own subjectivity relative to data 

collection and interpretation. 

Recognizing the pitfalls inherent in representing Katzie identity as an outsider, 

my approach to representation was twofold. First, the documents, interviews, and 

statements generated by Katzie for the Golden Ears Bridge negotiation reflected 

individual perspectives on Katzie’s collective response to unanticipated or forced 

change. In consideration of Katzie multivocality, where possible I wove quotes from 

Katzie individuals into the narrative and cited Katzie interviewees. This was one way to 

reflect individual perspectives on collective identity. Second, close reading and manual 

coding of individual interview transcripts revealed consistent thoughts on collective 
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identity. Using results of a manual coding process, I created statements of Katzie 

collective identity. These statements were presented to Katzie’s elected Chief and 

Council for their independent review and comment. These two processes meant that 

representations of Katzie collective identity in this thesis are grounded in Katzie 

community members’ statements and endorsed by Katzie leadership.  

Since beginning my PhD I have worked with six elected Chiefs and at least 

fifteen elected Councillors. These individuals represent the Katzie adult community in 

social and demographic terms, as well as politically. I have presented my research plans 

and progress to Chief and Council following each election and have successfully 

collaborated with each new administration. Insofar as elected Chiefs and Councils are 

mandated to represent the collective interests of their community members, the iterative 

approval processes underlying each statement I make about Katzie collective identity 

provides a good indication of the each statement’s validity and legitimacy to the most 

important arbiters, the Katzie. 

Throughout this thesis I emphasise responses to change that reflected acts of 

agency, survival, and resistance. In doing so, I do not seek to reify Katzie culture or 

romanticize Katzie actions, nor do I intend to either trivialize or magnify the real and 

ongoing impacts of colonialism on Katzie and other indigenous peoples. Rather, my 

intent is to represent an underreported aspect of Katzie’s complex, multi-dimensional 

response to unanticipated change. Consistent with the critical reflection that underpins 

participatory action research, I attempt to counter my own biases by providing historical 

context for Katzie response to change, revealing similarities and differences in 

responses amongst different First Nations at different times. With support from Katzie 

leadership I also reveal where Katzie response to change has been ineffective, and in 

some cases, detrimental. 

Participatory action research and case study research 
methodologies 

This dissertation uses a combination of participatory action research (PAR) and 

case study research (CSR) methods. Participatory action research is, 
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a democratic and participative orientation to knowledge creation. It brings 
together action and reflection, theory and practice, in the pursuit of 
practical solutions to issues of pressing concern. Action research is a 
pragmatic co-creation of knowing with, not about, people. (Bradbury, 
2015, p. 1) 

Participatory action research involves the simultaneous, collaborative (participatory) 

pursuit of social change (action) and scholarly understanding (research) (after Flood, 

Martin, & Dreher, 2013, p. 17). In PAR the methodological, theoretical, and empirical 

approach to a problem is openly negotiated amongst participants (Greenwood, 2008, p. 

331; Herr & Anderson, 2005; McIntyre, 2007; Townsend, 2013). Collaboration is key 

since “the amount of knowledge local stakeholders have about the genesis, 

configuration, and dynamics of the problem, though often not framed in academic 

language, is great” (Greenwood, 2008, p. 331).  

Underlying PAR is a commitment to social justice and the democratization of 

knowledge (Billies et al., 2010; Chevalier & Buckles, 2013; Nelson & Prilleltensky, 2005). 

Participatory action research encourages the unearthing of dissent, power dynamics, 

and privilege as points of departure for the critical analysis required to initiate change 

(Billies et al., 2010, p. 280). Through critical reflection PAR collaborators identify how 

practices are located in, produced, and reproduced by actions (Brown & Strega, 2005; 

Lyons, 2006, 2013). Collective examination of the historical, material, and social 

circumstances that drive action yields further critical insight (Lyons, 2013). These 

insights inform the transformation of practices that perpetuate unfavourable 

circumstances (Hale, 2008; Kemmis & McTaggart, 2005, p. 565).  

By collaborating with an affected community around a shared experience, in this 

case the Golden Ears Bridge negotiation, a combined case study and action research 

methodology engages another of the outside researcher’s “sticky” problems––that of 

representation. The problems of who should be permitted to represent another, who and 

what to represent, whose perspective to privilege, and how to deal with internal 

community divisions are especially vexing for researchers who are attempting to 

represent a community that is not their own (Moreton-Robinson, 2004; Smith, 2012). 

Participatory action research is cited as an effective way to “decolonize methodologies” 

(Smith, 2012) by actively encouraging participation of formerly subjugated communities 
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in the research process (Elliott, 2011). Participatory action research challenges the 

authoritative voice of the academic “expert” (Elliott, 2011) by moving research away from 

data gathering and analysis toward respectful and thoughtful integration of new ways of 

knowing. It reconfigures the research process into one where indigenous participants are 

no longer the “known” but rather the “knowing” (Moreton-Robinson, 2004, p.75). 

Successful PAR outcomes reflect community values, beliefs, and tradition (Billiess et al., 

2010; Smith, 2012).  

Participatory action research narrows the distance between researcher and 

community without sacrificing research processes or outcomes (Kemmis & McTaggart 

2005, p. 597). Scheper-Hughes (1995, p. 417) reminds us that researchers working 

within communities have a duty of critical reflexivity. She notes there is an obligation to 

produce “politically complicated and morally demanding texts and images” capable of 

challenging the status quo (Scheper-Hughes, 1995, p. 417). This means that 

participatory action research is capable of challenging both internal and external 

presumptions, no matter how uncomfortable those challenges may be (Kemmis & 

McTaggart, 2005, p.571).  

In methodological terms PAR moves through “a spiral of self-reflective cycles” 

(Kemmis & McTaggart, 2005, p. 563). First, research collaborators select a problem. 

Then collaborators identify a “field of intervention” within which to instigate a change they 

perceive will address the problem (Cevalier & Buckles, 2013, p. 40). The collaborators 

initiate the change, and track both the process and consequences of their intervention 

(Kemmis & McTaggart, 2005, p. 563). A process of critical reflection follows whereupon 

the collaborators evaluate the effectiveness of their intervention (Kemmis & McTaggart, 

2005, p. 563). Knowledge derived from critical reflection informs a revised plan, and 

another phase of action, observation, and critical reflection follows (Kemmis & 

McTaggart, 2005, p. 563).  

The PAR methodology is effective at linking social action, participation, and 

knowledge generation (Kemmis & McTaggart, 2005). Participatory action research is 

particularly useful when attempting to identify actions that can be used to effect a 

desired change (Bradbury, 2015). However, in order to identify possible fields of 
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intervention one must first understand the problem and the dynamic interplay of its 

component parts. Case study methods facilitate research aimed at understanding 

decisions, and the motivations, reasons, methods, and results of their implementation 

(Schramm 1971 as cited in Yin, 1994, p. 13). I suggest that CSR methods capture the 

dynamics of a problem in a manner suitable for input into the self-reflexive analysis cycle 

of PAR. 

A case study is “an empirical inquiry that investigates a contemporary 

phenomenon within its real life context, especially when boundaries between 

phenomenon and context may not be clearly evident” (Yin, 2013, p. 951). Case studies 

engage directly with “thick” descriptions aimed at embracing what Nietzche (1974, p. 

373) refers to as the “rich ambiguity of existence” (Flyvbjerg, 2005, p. 237). In pursuit of 

rich ambiguity, effective case studies also describe the contexts that influence the 

phenomenon under examination (Stake, 2005; Yin, 1994, p. 13). Case studies use 

narrative form to communicate essential elements of both case and context (Yin, 2013). 

The narrative core of the case study should convey the complexities and contradictions 

of real life that may be impossible to summarize as scientific formulae, theories, or 

general propositions (Flyvbjerg, 2006, p. 237). According to Flyvberg (2005, p. 238) a 

well-written case study should engage the reader in a reflexive and interpretive process. 

In a case study that employs thick narrative, readers are enabled to interrogate the 

actors’ actions and the narrator’s interpretations (Flyvberg, 2006, p. 238). An effective 

narrative enables the reader to derive his or her own meaning from the case (Flyvberg, 

2006, p. 238). For these reasons CSR methodology is an appropriate choice for 

researchers “interested in the richness of actual cases, understanding a good story, 

staying close to naturalistic events, exploring new areas and discovering new 

phenomena, and applying our understanding to therapeutic ends” (Carroll & Johnson, 

1990, p. 44 as cited in Shaban 2009, p. 59).  

The case study methodology relies on qualitative and/or quantitative analyses of 

multiple sources of evidence (i.e. artifacts, documents, interviews, observations) 

(Gerring, 2007; Scholz & Tietje, 2002; Thomas, 2016; Yin, 2013). According to Yin 

(2013, p. 22), an effective case study should proceed through the following stages:  

1. Develop research questions (based in theory) 
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2. Create propositions (based on a literature review that targets chosen theory) 
3. Define and bound the case-study (identify the real-life phenomenon that has 

concrete manifestation) 
4. Explain logic used to link data to the propositions 
5. Outline criteria used to interpret the findings  

With respect to theory, case study methodology relies on the “development of 

theoretical propositions to guide data collection and analysis” (Yin, 2013, p. 22). While 

initial how and why questions capture themes of interest, good case studies require 

more specific guidance (Yin, 1994, p. 22). Theoretical propositions make explicit 

researcher assumptions and inform the selection of primary research questions. The 

primary research questions are then used to define the central “unit of analysis”. The unit 

of analysis defines the temporal and subject boundary of the case study (Yin, 1994, p. 

23). Sub-units of analysis are the interacting components that make up the case study 

(i.e. case study actors, data sources, events) (Yin, 2013). Additional units peripheral to 

the main unit of analysis provide context (Stake, 2005; Yin, 2013).   

Participatory Action Case Study as Y-centered research 

Gerring (2007) defines several categories of case study research. In Y-centered 

research the researcher is interested in explaining a puzzling outcome with few 

preconceptions about its causes (Gerring, 2007, p.72). Like X-centered research (where 

the researcher is interested in the effects of a particular cause with no preconceptions of 

the effects themselves), Y-centered research generates new hypotheses. Gerring (2007, 

p. 72) differentiates these approaches from X1/Y centered research, whose purpose is 

confirmatory/dis-confirmatory and designed to test an existing hypothesis: “Thus X1/Y - 

centered analysis presumes a particular hypothesis—a proposition. Y- or X- centered 

analysis, by contrast, is much more open-ended. Here one is “soaking and poking” for 

causes or effects” (Woodside, 2010, p. 72).  

The exploration of the Golden Ears Bridge negotiation via a combined 

participatory action case study using research as a Y-centred investigation seemed both 

appropriate and necessary. Necessary because the multiple aspects of agency, power, 

and cultural response at play in the Golden Ears Bridge negotiation seemed an 

overwhelming set of dynamics to capture without a contextual anchor. Appropriate 
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because a case study facilitated a collaborative approach through which to “acquire 

‘deep understanding’ of actors, interaction, sentiments, and behaviours occurring for a 

specific process through time” (Woodside, 2010, p. 6). Finally, in the spirit of social 

justice at the heart of PAR, I felt that pairing PAR with a narrative case study would 

communicate research results to a Katzie audience who are unfamiliar with academic 

discourse, but who are heavily invested in the research outcomes.  

In keeping with Y-centred research objectives, I was motivated to use the Golden 

Ears Bridge negotiation as a case study based on two specific “puzzling outcomes” 

(Gerring, 2007, p.72) of the negotiation. First I wished to understand why, despite 

considerable effort to educate negotiators and negotiate appropriate mitigation, most 

impacts to Katzie culture were not addressed in the benefit agreement. During the 

KLUOIAS project and throughout the negotiation process I observed patterns in Katzie 

responses to change. I noted that Katzie individuals consistently referenced cultural 

values when speaking about the manner in which Katzie had, or intended to, respond to 

change. I observed that when Katzie spoke of their values they often did so in reference 

to Katzie identity. The Golden Ears Bridge is the latest in a long line of significant 

historical and ongoing impacts to Katzie territory and lifeways. That Katzie maintain a 

cultural identity despite the imposition of change in almost all aspects of their daily lives 

was a second “puzzling outcome” of the Golden Ears Bridge negotiation. Figure 1 

illustrates how key features of participatory action and case study research link to form a 

combined approach to a Y-centered investigation of the puzzling outcomes of the 

Golden Ears Bridge negotiation. 
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Figure 1:  Complementary aspects of PAR and CSR used to create a Y-centred 
research approach to the Golden Ears Bridge negotiation. 

Integrating CSR and PAR  

This dissertation combined PAR’s “spiral of self reflexive cycles” with the five 

phases of CSR methodology (Kemmis & McTaggart, 2005, p. 563; Yin, 2013). Figure 2 

Puzzling Outcomes 


Despite considerable effort to educate negotiators and to negotiate 
appropriate mitigation, most impacts to Katzie culture 

were not addressed in BA


Katzie identity and cultural practices persist despite 
historic impacts, and the impact of GEB





Key Features of Participatory Action 
Research

(Kemmis & McTaggart 2005, p. 567-568)



Social Process that explores relationships 
between individuals and social realms

Participatory: engages people in examining 
their values, skills, and understandings and 
the ways in which they interpret themselves 
and their actions in the social and material 
world

Practical and Collaborative: helps people 
explore the social practices that link them 
with others.

Emanicipatory: seeks to help people 
release themselves from social structures 
that limit self-determination.


Critical: helps people contest and 
reconstitute unjust ways of describing their 
world, their ways of working and relating to 
others.

Reflexive: helps people investigate reality in 
order to change it

Transforms Theory and Practice through 
critical reasoning.

Key Features of Case Study Research
(Stake 2005, p. 443-466)




Emphasizes experiential knowledge 
paying close attention to the influence of 
social, political and individual contexts

Describes and interprets activities in an 
attempt to discern patterns of behaviour.

Uses triangulation methods to clarify 
meaning and identify multiple perceptions of 
reality.

Uses vicarious experience via narrative 
'story telling' to inspire action, options, and 
expectations.

Context dependent: requires integrated, 
holistic comprehension of the case. Benefits 
from personal involvement of the researcher.

Uses 'thick description' in single case 
studies to encourage reader driven 
comparison (as opposed to researcher 
written comparisons used in case studies 
where multiple cases are presented).

Ethics must consider that case studies 
expose views and circumstances of 
individuals.

co
m

bi
ne

d 
re

se
ar

ch


 a
pp

ro
ac

h



 

23 

illustrates the combined participatory action case study research (PACSR) methodology. 

In the following sections I describe how I addressed the five stages of case study 

development prescribed by Yin (2013, p. 22) within the combined PACSR framework 

illustrated in Figure 2. I also highlight methods used to meet established criteria for 

achieving data validity and reliability in the final data interpretation stage. 

 

 

Figure 2:  Stages of a combined PAR CSR method. 
Note: Stages in italics are participatory. 
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Stages 1 and 2: Developing research questions and research propositions 
grounded in Resilience Theory 

Armed with an initial introduction to ecology-based resilience theory I initiated 

conversations with Katzie Chief and Council and the other members of the Katzie 

Golden Ears Bridge negotiation team. We discussed parallels in perspectives between 

concepts of ecological resilience and ways Katzie describe their ability to respond to 

change in ways that maintain their identity. The outcomes from the Golden Ears Bridge 

negotiation provided an opportunity for the negotiation team and Katzie leadership to 

contemplate how Katzie had responded to the changes imposed by the bridge. Early 

discussions with Chief and Council about the Golden Ears Bridge negotiation often 

focused on the interplay of policy, politics, and agency at work in the negotiation 

process. We agreed that viewing the Golden Ears Bridge negotiation through the lens of 

resilience might provide clarity with respect to how and why Katzie select certain 

negotiation priorities and strategies over others, and why so few of Katzie’s priorities 

were reflected in negotiated agreements. We wanted such clarity to inform future 

negotiation strategies and results. 

I based my research propositions on critical reflection with Katzie leadership 

about the Golden Ears Bridge negotiation combined with my initial reading of resilience 

literatures. I delved into both the ecology-based resilience and mental health based 

resilience literatures because these works define and occasionally engage distinctive 

indigenous conceptualizations of resilience. Emerging conceptualizations of cultural 

resilience from the ecology-based literatures (e.g. Rotarangi & Stephenson, 2014) later 

became another focus of the literature review. After some “soaking and poking” of 

available data and perspective (Woodside 2010, p. 72), which entailed multiple reading 

of different sources to reveal thematic convergence, I approached Katzie Chief and 

Council with several propositions that we subsequently refined together. The final 

propositions were: 

• Katzie maintain cultural values that guide their collective response(s) to change; 
• Katzie responses to change both define and bolster resilience; 
• Katzie histories (oral and otherwise documented) record how cultural values 

guided resilient responses to past social, political, economic, and cultural 
change; 

• Katzie cultural values guide and bolster their vision of a resilient future; 
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• Katzie consciously use cultural values to guide negotiation strategies that support 
resilience. 

Stage 3: Define and bound the Case Study 

Having refined the research propositions to be examined through the lens of the 

Golden Ears Bridge negotiation (the case study’s primary unit of analysis), I established 

the case study temporal boundaries and sub-units of analysis. The case study timeframe 

extended from January 1999 (the year the British Columbia government announced the 

intention to build a new Fraser River crossing) and ended on June 16, 2009 (the day the 

Golden Ears Bridge was officially opened to the public). Case study sub-units of analysis 

included 1) Katzie expression of their past, present, and future, 2) the Katzie TransLink 

benefit agreement negotiation, and 3) the planning, construction, and initial operation 

phases of the Golden Ears Bridge. Sources relevant to the embedded elements, and to 

the case study as a whole included interview transcripts and meetings minutes, public 

documents (e.g., TransLink and Environmental Assessment Office reports), minutes of 

meetings, and Katzie press or other public statements. Other sources included 

photographs, illustrations, and maps.  

After defining the case study temporal and contextual boundaries, I wrote the 

negotiation narrative. The narrative of the negotiation functioned as the essential chain 

of evidence from which I drew inferences. I first established a basic chronology of events 

for the time period in question (1999 to 2009). I then added major project milestones 

(e.g., announcement of the plan for a New Fraser River crossing in 1999) and gradually 

filled in the timeline with detailed information about specific negotiation sessions. I 

manually coded themes that emerged from multiple reading of independent data 

sources. I used convergence of themes to convey the significance of events. In the spirit 

of critical self-reflection, when writing about the negotiation meetings I took great care to 

use language that conveyed, to the best of my ability, the general tenor of each meeting 

as expressed by all participants. In several cases minutes or notes taken by different 

individuals during the same meeting were used to corroborate both the timeline and the 

narrative tone. 
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Finally I added information that provided case study context (Figure 3). In 

addition to the literature review, relevant context included a description of Katzie cultural 

values I had acquired primarily through detailed reading of oral histories and KLUOIAS 

interview transcripts, the emergence and economic influence of public-private 

partnerships, and examples of Katzie adaptive and transformative change in response to 

ancient and contemporary impacts. I later added relevant sociopolitical, policy and legal 

contexts. In this manner, I built the case study out from, and around, the central unit of 

analysis—the Golden Ears Bridge negotiation (Figure 3). 

 

Figure 3:  Golden Ears Bridge negotiation case study unit of analysis, sub-
units, and context inputs. 

Note: Figure adapted from Stake (2005, p.446). 
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• If Katzie maintain cultural values that guide their collective response(s) to 
change, those cultural values should figure prominently (documented as values 
that guide action or inform intent) in Katzie oral histories, and ancient cultural 
practices (including archaeological evidence); 

• If Katzie responses to change both define and bolster resilience, cultural values 
should persist in both thought and practice; 

• If Katzie histories (oral and otherwise documented) record how cultural values 
guided resilient responses to past social, political, economic, and cultural 
change, they might also underpin contemporary responses to change; 

• If Katzie cultural values guide and bolster their vision of a resilient future, those 
values will be reflected in contemporary expressions (for internal and external 
audiences) of Katzie’s collective vision of the future; 

• If Katzie consciously use cultural values to guide negotiation strategies that 
bolster resilience, specific negotiation strategies used in the Golden Ears Bridge 
negotiation will reflect these values. 

Stage 5: Test and interpret findings 

I relied on accepted qualitative methods to evaluate inferences and interpret my 

research findings. Qualitative methods included collation and close review of multiple 

data sources to identify convergence of data or “triangulation” (Bernard, 2011; Denzin & 

Lincoln, 2011; Marshall & Rossman, 2014; Taylor, Bogdan, & DeVault, 2015). To further 

boost triangulation among data points I used two methods: process tracing and key 

informant review of case study progress and outcomes. Akin to detective work, process 

tracing requires that the researcher piece together lines of evidence, independently 

derived from different sources, to reach an inference (Gerring, 2007; p. 173). Process 

tracing makes transparent the pathways that lead to inferences (Checkel, 2008; 

Vennesson & Wiesner, 2014). In doing so it meets measures of credibility, transferability, 

dependability, and confirmability that are necessary to establish phenomena in a 

legitimate way (Checkel, 2008; Denzin & Lincoln, 1998, 2011). In the combined 

participatory action case study methodology, key informant review was extended to 

include collaboration with Katzie leadership, Elders, and treaty negotiators. Dialogue 

with Katzie representatives provided opportunities to critically examine inferences. As 

detailed in Chapter 2, the representations of Katzie made in this dissertation are a result 

of these collaborations. 

Evaluation of the inferences made in my research propositions (outlined in Stage 

4) required repeated critical review of multiple, independent data sets (e.g. interview 

transcripts, published ethnographies, meeting minutes, government reports etc.). Using 
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process tracing methods I tracked themes present in each data source. Emergent 

themes (for example “bridge pier location will impact fishing drifts”, “ceremonial activities 

will be interrupted”, “economic opportunities are best realized through market 

competition”) were tabulated and then cross-tabulated. I used cross-tabulated data 

summaries to assess how frequently a single theme appeared within and across multiple 

data sources. I used frequency as an initial indicator of significance, but supplemented 

that with other measures, including narrative context (e.g., the vocabulary used by the 

source to emphasise the importance of a theme), and narrative representativeness (e.g., 

a press release from the premier’s office is more representative of the province’s stance 

than a comment made by a provincial representative at a negotiation meeting).  

I used the collated results of process tracing to deduce the issues, values, 

perspectives, and actions significant to the individuals or organizations involved in 

generating the data. The data sets generated by process tracing proved invaluable when 

it came to writing my analysis for two reasons. First, process tracing meant that the 

convergence of multiple independent sources could be used to generate valid inferences 

about the negotiation processes and outcomes. Second, in collating themes emerging 

from multiple Katzie interview transcripts I gained a more nuanced understanding of how 

Katzie individuals, families, and the Katzie First Nation as a whole perceive and respond 

to change.  

This dissertation uses resilience thinking from ecology, mental health, and 

indigenous perspectives as the theoretical frame within which to explore Katzie 

responses to change, including those changes caused by the Golden Ears Bridge 

negotiation. I compiled a list of characteristics, processes, attributes, and outcomes of 

resilience cited in ecology-based and mental health resilience theory, especially those 

referencing adaptive and transformative change in indigenous cultures. With these 

concepts of resilience in mind, my final stage of analyses collated and reviewed the case 

study data. I first examined Katzie interview transcripts, public testimony, and press 

statements generated during the case study time frame. I manually coded statements by 

theme, noting key words or phrases that included statements about response to, and 

effects of, change. For comparative purposes, I created a list of terms derived from the 

ecology-based and mental health resilience literatures and re-reviewed the Katzie 
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materials making notes of parallel terms or concepts. After multiple readings of available 

sources, I created a final table of terms used in the case-study data that approximated 

the use of the terms cited in the literatures. Efforts to compare concepts meant that 

nuanced meanings had to be forfeited, but in the search for general patterns for 

comparative analysis, the table proved useful. These terms were then used to identify 

the most important adaptations and transformations implemented by Katzie in response 

to external drivers of change in the ancient past, and over the past 150 years. At several 

stages of thesis writing I sent draft chapters to Katzie leadership and key individuals. I 

discussed the outcomes of the analysis with Katzie Chief and Council. Their insight and 

input into the discussion section of this thesis proved invaluable. 
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Chapter 3. Resilience 

Since early colonization, Native Americans have been known to be shape 
shifters, in the sense that their life’s journey entails a continuous 
transforming evolution of bridging their traditional cultures to that of 
mainstream society. This bridging is not due to a particular preference for 
what came to be the dominant culture, but it is utilized as a means to 
invoke and uphold collective survival for Native American populations.  

(Drywater Whitekiller, 2010, p. 2)  

Resilience is the capacity of a system to experience shocks while 
retaining essentially the same function, structure, feedbacks, and 
therefore identity.  

(Walker, Gunderson, et al., 2006, p. 2) 

Resilience is the [human] capacity to be bent without breaking and the 
capacity, once bent, to spring back.  

(Vaillant, 1998, p. 284) 

Mental health perspectives on resilience 

Mental health practitioners suggest that resilience plays an influential role in 

determining the trajectory of an individual’s life following traumatic events. In the mental 

health literature, definitions of resilience generally fall into one of three main categories:  

“good developmental outcomes despite high risk status; sustained competence under 

stress; and, recovery from trauma” (Werner, 1995 as cited in Fleming & Ledogar, 2008a, 

p. 7). However, the most common definition of resilience is simply “positive adaptation 

despite adversity” (Kirmayer et al., 2009; Lafrance et al., 2008; Luthar, 2006).  

The notion of resilience emerged in the psychology literature as early as the 

1940s, but current conceptualizations of resilience stem largely from pioneering studies 
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published from the late 1970s (Garmezy, 1971, 1991; Mohaupt, 2009; Rutter, 1979; 

Werner & Smith, 1989, 2001). These early studies defined resilience as an internal 

characteristic of the “invincible or invulnerable child” identified as remarkable individuals 

in possession of inner resiliency or extraordinary strength (Anthony & Cohler, 1987; 

Werner & Smith, 1982). Researchers realized that some of the factors supporting 

resilience extended beyond the individual to include family and community (Rutter, 1979; 

Garmezy, Masten & Tellegen, 1984). Researchers subsequently focused on identifying 

the “protective factors” that promoted resilience at each of these scales (Olsson, Bond, 

Burns, Vella-Brodrick, & Sawyer, 2003; Rutter, 1985). Protective factors are both 

environmental (i.e. being raised in a low distress, highly sociable environment), to 

internal (i.e. possessing a positive self-concept and strong achievement motivation) 

(Werner, 2000, p. 118). 

Beginning in the 1980s, many scholars, particularly Rutter (1985, 1990, 1999, 

2000), suggested that resilience was not an inherent trait of an individual. Rutter (1990) 

argued that resilience is a context-dependant process whereby individuals reduce their 

exposure to risk factors whilst boosting positive self-image. Positive self-image is 

bolstered by the realization that new life opportunities emerge upon escape from 

negative cycles (Rutter, 1990). Since 2000, Rutter’s ideas have been widely adopted. 

Contemporary resilience scholarship highlights the contextual nature of resilience (Riley 

& Masten, 2005; Ungar, 2006b, 2011; Waller, 2001). Resilience, in this variation, is 

largely an outcome of the quality of an individual’s social environment (Riley & Masten, 

2005; Ungar, 2011). An individual’s access or exposure to “protective factors” counteract 

or mitigate “risk factors” such as poverty, emotional, mental or physical abuse, and 

childhood trauma or neglect (Kirmayer et al., 2009; Peters et al., 2005). Protective 

factors include positive relationships with adults, supportive community dynamics, and 

positive school experiences (Lafrance et al., 2008; Olsson et al., 2003; Peters et al., 

2005; Rutter, 1985). 

Despite increased emphasis on the social contexts that influence resilience, 

some thinkers in the field maintain that resilience is an asset that can be measured and 

quantified (e.g. Sinclair & Wallston, 2004). According to Fleming & Ledogar (2008a), 

scholars who suggest resilience is a measurable attribute subscribe to either 
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compensatory or protective models of resilience (or some combination). In the 

compensatory model, a resilience factor counteracts a risk factor. In the protective 

model, resilience assets or resources reduce the negative impact of a risk factor (see 

Fleming & Ledogar, 2008a for a summary). A third model suggests that resilience 

provides an opportunity for “resilience reintegration” where the individual undergoes a 

disruption from which they gain insight and experience personal growth (Richardson, 

2002). This is often called the “challenge model” (Fleming & Ledogar, 2008a). The 

challenge model draws on the earlier works of Rutter (1990), which shifted away from 

problem-based research (Richardson, 2002). The challenge model redirects the focus 

away from an individual’s deficits and pathologies in favour of identifying ways to support 

key protective processes and adaptive outcomes (Leadbeater, Dodgen, & Solarz, 2005). 

Importantly, “these outcomes depend on the collaboration of those affected by 

adversities as active decision makers and participants in change rather than as merely 

the recipients of services” (Leadbeater et al., 2005, p. 50). Participants must examine 

themselves to locate their inherent resilience (Leadbeater et al., 2005). 

Building on the challenge model, some scholars return again to the notion of 

resilience as an internal trait of the individual (Fleming & Ledogar, 2008a). Early studies 

of the “invincible child” suggest that resilience is an exceptional quality possessed by a 

select few. In contrast, the challenge model postulates that resilience is “ordinary magic” 

that arises from “the normative functions of human adaptation systems” (Masten, 2001, 

p. 227). Resilience is conceived of as “the force within everyone that drives them to seek 

self-actualization, altruism, wisdom and harmony with a spiritual source of strength” 

(Richardson, 2002, p. 313). Resilience is an inherent “self-righting mechanism” (Werner 

& Smith, 1992). In her work on the subject, Masten (2001, p. 235) suggests that systems 

and resources found in the “minds, brains, and bodies of children, in their families and 

relationships, and in their communities” support and protect underlying adaptive 

processes allowing individuals to exhibit resilience, even in the face of great adversity. 

Consequently, the key to understanding resilience lies in appreciating human adaptive 

processes. Essential considerations include how humans develop, work within a given 

context, and are able to protect, restore, nurture and facilitate themselves (Masten, 

2001, p. 236).  
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Mental health perspectives on indigenous resilience 

Those communities who have had the most success in dealing with the 
psychological legacy of colonialism are those that have found a way to 
operate within their cultural context and drawing on…the spiritual and 
other strengths that are present in their culture. (Canada, Erasmus, & 
Dussault, 1996, p. 48) 

I don’t like to compare traumas because whether you are drowning in five 
feet of water or 10 feet, you are still drowning. But the kinds of traumas 
that native North American peoples have experienced are among the 
worst; the fact that they have survived at all speaks to their resilience. 
(Sousan Abadian as cited in Lambert, 2008) 

Indigenous Peoples are frequent subjects of resilience studies (Anderson & 

Ledogar, 2008; Fast & Collin-Vézina, 2010). Mental health professionals realize that 

Aboriginal Peoples have demonstrated varying levels of personal and cultural 

perseverance in the face of cultural suppression, and in some cases, attempts at 

eradication (Kirmayer et al., 2009; Canada et al., 1996; Tousignant & Sioui, 2009). Some 

of the stressors faced by aboriginal communities may be shared by non-aboriginal 

populations, but some social determinants to health are specific to indigenous 

populations (Evans-Campbell, 2008; Kirmayer, 1994; Kirmayer et al., 2009; Whitbeck, 

Chen, Hoyt, & Adams, 2004). These include (1) organized efforts of colonial 

governments and agencies to destroy indigenous cultures, (2) large-scale, generally 

irrevocable, and often violent land and resource disenfranchisement (Canada et al., 

1996), (3) the multi-generational impacts of residential schools (TRC, 2016), and (4) 

ongoing structural racism and discrimination associated with institutionalized negative 

stereotyping (Cornell, 2006; Fast & Collin-Vézina, 2010; Kirmayer et al., 2012; Llewellyn, 

2002). Historical legacies mean that Aboriginal communities face many psychological, 

social, political and economic challenges that demand demonstrations of resilience for 

survival (Abadian, 1999; Whitbeck, Adams, Hoyt & Chen, 2004). In her 1999 

dissertation, Abadian explains how historical effects show up in contemporary First 

Nations communities and, as importantly, how some indigenous peoples withstood those 

effects. Abadian’s (1999) research suggests that the key to resilience in First Nations 

communities lies in quantity and quality of a community’s social capital. Mignone and 

colleagues (Mignone & O’Neil, 2005a; Mignone & O’Neil, 2005b; Mignone, Longclaws, 
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O’Neil, & Mustard, 2004) applied notions of social capital to an Aboriginal context. 

Mignone cites the following operational definition: 

Social capital characterizes a First Nation community based on the 
degree that its resources are socially invested, that it presents a culture of 
trust, norms of reciprocity, collective action and participation, and that it 
possesses inclusive, flexible, and diverse networks. (2009, p. 108) 

According to Ledogar & Fleming (2008), Mignone (2003, 2009), and Mignone and O’Neil 

(2005a, 2005, b, 2005c) among Aboriginal communities social capital is abundant in 

some spheres, but is in deficit in others. For example, Fleming and Ledogar (2008) 

suggest that cultural continuity constitutes social capital. In their seminal work on 

Aboriginal youth suicide Chandler and Lalonde (1998) identified six indicators of cultural 

continuity (self government, land claims, education, health services, cultural facilities, 

and community services). The authors found that youth suicide in some Indigenous 

communities was nearly 800 times the national average, whereas in others youth suicide 

was virtually unknown (Chandler & Lalonde, 1998). 

The mechanisms that result in positive social capital for some individuals can be 

detrimental to others (Fleming & Ledogar, 2008a). Less desirable results of social capital 

can include social exclusion, restrictions on individual freedoms, and normalization of 

violent or otherwise negative behaviour (Fleming and Ledogar, 2008a). An inablility to 

initiate positive social capital is attributed to the effects of historical trauma associated 

with colonial era efforts to undermine Aboriginal cultures (Canada et al., 1996; Fleming 

and Legodar, 2008b). Collective trauma has been shown to undermine community 

identity and forestall individual pursuit of healthy and productive social ties (Abadian, 

1999; Chandler, Lalonde, Sokol, Hallett, & Marcia, 2003; Fleming and Ledogar, 2008). 

Chandler and Lalonde argue that failure to achieve a sense of self-continuity while 

navigating adolescence can introduce a period of personal vulnerability (Chandler & 

Lalonde, 1998; Chandler, Lalonde, Sokol, Hallett, & Marcia, 2003; Chandler, Lalonde, 

Sokol, & Hallett, 2003). The problems that impede the maintenance of continuity through 

times of change are both personal and circumstantial. Similar to Abadian’s (1999) 

arguments concerning the effects of collective trauma, those of a circumstantial nature 

arise “whenever one’s culture, out of which the particulars of one’s identity are 

necessarily composed, is also thrown into serious disarray” (Chandler & Lalonde, 1998, 
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p. 193). Building upon this assertion, Chandler and Lalonde (1998) hypothesize that First 

Nations engaged in efforts to maintain cultural continuity should have lower rates of 

suicide than those who are not pursuing such measures. The authors conclude that of 

the nearly 200 British Columbia First Nations included in their study, “communities that 

have taken active steps to preserve and rehabilitate their own cultures are also those 

communities in which youth suicide rates are dramatically lower” (Chandler & Lalonde, 

1998, p. 25). In more recent iterations of this original research, indigenous language has 

been added to the list of protective factors (Hallett, Chandler, & Lalonde, 2007; McIvor & 

Napolean, 2009; Taylor & Wright, 2003). Hallett (2005) argues that indigenous language 

knowledge has the potential to be a direct indicator of the role that cultural continuity has 

on creating community health.  

Studies of Aboriginal resilience support the conclusion that cultural identity 

expressed in part as “pride in one’s heritage” and in efforts aimed at empowerment play 

a vital role in how indigenous peoples cope with adversity (Andersson & Ledogar, 2008; 

Fast & Collin-Vézina, 2010; Riecken, Scott & Tanaka, 2006; Thomas, Mitchell & 

Arseneau, 2016; Tsey et al., 2007). For example, a cross-sectional study of over 1450 

Native American tribal members demonstrated that culturally or spiritually oriented 

individuals were 50 percent less likely to attempt suicide than those who did not identify 

as such (Garroutte et al., 2003). Other latitudinal studies set out to determine the degree 

to which definitions and applications of resilience are culturally-bound. Ungar and 

colleagues (Ungar, Clark, Swong, Machnach, & Cameron, 2006; Ungar, Brown, 

Leibenberg, & Ushean, 2007; Ungar, 2006b) initiated a cross-cultural study entitled the 

International Resilience Project. This research seeks to improve understanding of what 

resilience means to marginalized populations, including Aboriginal youth. Using a mixed 

methods participatory-model, the work studied 1500 youth from 14 communities on five 

continents (Ungar et al., 2006; Ungar, 2006b). Ungar (2006a, 2006b) concluded that the 

degree of resilience exhibited by young people is a result of both global and highly 

contextual factors, but the ways in which resilience is reflected and practiced is largely 

culturally bound.  

Studies such as those initiated by Ungar (et al. 2006; Ungar, 2006b) might offer 

general conclusions regarding the influence of culture on resilience, but expanding 
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knowledge of indigenous resilience may require expanding resilience models to account 

for community diversity (Long & Nelson, 1999). Put simply, creating a series of 

“resilience best practices” for application in all Aboriginal communities is neither feasible 

nor advisable (Lalonde, 2006). In order to provide insight into the contextual nature of 

indigenous resilience, linear resilience models based on specific predictors leading to 

specific outcomes should be replaced with more holistic models that explore mental, 

physical, familial, community, and spiritual interdependencies (Fleming & Ledogar, 

2008a; Fleming & Ledogar, 2008b; Long & Nelson, 1999). This includes research aimed 

at understanding the real-life complexities faced by Aboriginal Peoples (Burack, Blidner, 

Flores, & Fitch, 2007). To this end, Lalonde (2006, p. 68) recommends the promotion of 

“lateral knowledge” exchange as a means of sharing practices and producing 

community-specific solutions.  

Ungar (2011) suggests that ecology-based resilience paradigms may provide 

further insight into factors that enhance personal and community resilience. Ungar 

(2011) proposes a social-ecological model that emphasizes four principles: decentrality, 

complexity, atypicality, and cultural relativity. He offers this model as a basis for 

ecological interpretations of resilience useful at all social scales and asks how 

individuals interact with their social and physical “ecologies.” Further, he considers how 

culture and context influence the nature and timing of these interactions such that they 

create positive development despite adversity (Ungar, 2011). Ungar argues for the 

following redefinition of resilience:  

In the context of exposure to significant adversity, resilience is both the 
capacity of individuals to navigate their way to the psychological, social, 
cultural, and physical resources that sustain their well being, and their 
capacity individually and collectively to negotiate for these resources to 
be provided and experienced in culturally meaningful ways. (2008, p. 225, 
emphasis in original) 

For Ungar (2011), this definition bridges the individual–community divide by emphasizing 

the roles that social and environmental contexts play in developmental trajectories. The 

emphasis on dynamics of complex interconnections between humans and environments 

is a central focus of ecology-based resilience thinking. 
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Ecology and environmental science perspectives on 
resilience 

Mental health literatures emphasise resilience at the individual, and more 

recently at communal levels (Bollig, 2014). Ecologists and environmental scientists take 

a different perspective seeking to define resilience as a concept that can help explain the 

complex interactions between humans and the environments we create and live in. For 

much of the 20th century, it was often assumed that balance and equilibrium were 

inherent qualities of nature (Grime, 1979; Folke, 2016). The prevailing thinking was that 

after a disturbance, and if left on its own, nature would restore an ecosystem to its 

previous stable, equilibrium state (Odum,1969). Beginning in the 1970s, studies of 

instability in real and modeled systems challenged equilibrium theory (e.g., Aronson, 

Floret, Le Floc’h, Ovalle, & Pontanier, 1993; Holling, 1973; May, 1977; McIntosh, 1987). 

Inspired by early mathematical inquiries into non-stability dynamics, ecologists adopted 

a new language to describe a variety of ecosystem properties (Folke, 2016). Discussions 

of resilience, variability, persistence, resistance, surprise, transformation, and sensitivity 

largely replaced the equilibrium-based assumptions of stability, homeostatic regulation, 

and stable equilibrium points or cycles (Aronson et al., 1993; Carpenter, Folke, Scheffer, 

& Westley, 2009: Folke, 2016). 

An emerging school of thought focused on understanding the characteristics of 

dynamic non-equilibrium ecosystems (Ludwig et al., 1978; Walker et al., 1981; for 

additional key papers see Gunderson, Allen, & Holling, 2010). The emergence of 

resilience thinking in ecology is widely attributed to C.S. “Buzz” Holling. Holling (1973) 

proposed that resilience is the “measure of the persistence of systems and their ability to 

absorb change in disturbance and still maintain the same relationship between 

populations or state variables” (p.14). Holling’s early conceptualizations of resilience, 

particularly those referencing multiple stability domains or basins of attraction, directly 

challenged the dominant equilibrium view of ecosystems prevalent during the 1970s 

(Folke, 2006). Fundamental concepts of “multibasins of attraction and resilience as the 

science of surprise” (Folke, 2016, p. 56) became the theoretical foundations for early key 

studies in adaptive management (see Walters & Hilborn, 1978; Holling & Chambers, 

1973; Walters, 1986; Walters & Holling, 1990). As Folke notes:  
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The conceptual underpinnings of adaptive management are simple; 
there will always be inherent uncertainty and unpredictability in the 
dynamics of behaviour of complex systems, as a result of nonlinear 
interactions among components and emergence, yet management 
decisions must still be made, and whenever possible, learning should 
be incorporated into management. (2016, p. 46) 

Through the 1990s resilience thinking continued to gain prominence as a lens 

through which to conceptualize dynamic complex social-ecological systems (Folke, 

2016). Resilience thinking expanded beyond “adaptively managing ecosystems, to 

adaptively governing complex social-ecological systems” (Folke, 2016, p. 47; Olsson et 

al. 2006). In the early 2000s major advances in thinking on dynamic social-ecological 

systems included Panarchy: Understanding transformations in human and natural 

systems (Gunderson & Holling, 2002), in which the authors explore the interactions 

across hierarchies of adaptive cycles. Other seminal works included the Berkes, Folke, 

and Colding’s (2003) volume Navigating social-ecological systems: Building resilience 

for complexity and change, which explored the “challenge of governing dynamic 

interactions between gradual and abrupt changes in social-ecological systems” (Folke, 

2016, p. 46). Additional foci of resilience inquiry during the first decade of the 2000s 

included the influence of agency, institutions, organizations, and networks (Adger, 2000; 

Olsson, Folke, & Berkes, 2004), the role of power dynamics in sustainability (Adger et 

al., 2005; Michon, 2011), and the influence of social learning and knowledge systems 

(Berkes et al., 2000; Olsson & Folke, 2001; Chapin, Kofinas, & Folke, 2009) in the 

adaptive governance of complex social-ecological systems (Folke, 2016). Since its early 

conceptualization in the 1970s, the resilience concept has come to influence “the 

environmental sciences from agricultural to oceans as well as global environmental and 

climate change” (Folke, 2016, p. 46).  

In ecology-based resilience thinking resilience can be defined as “the capacity of 

a system to absorb disturbance and reorganize while undergoing change so as to still 

retain essentially the same function, structure, identity, and feedbacks” (Walker et al., 

2004, p.6). Reflecting further evolution and refinement of the resilience concept, Walker 

(et al., 2006, p. 2) suggest that resilience is “the capacity of a system to experience 

shocks while retaining essentially the same function, structure, feedbacks, and therefore 

identity” thus avoiding “changing into another state and assuming another identity” 
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(Bollig, 2014, p. 256). In a resilient system disturbance creates opportunity for renewal 

and inspires innovation and development (Folke, 2006, p. 253). In systems lacking 

resilience, disturbance can have negative consequences that are difficult to escape 

(Folke, 2006, p. 253). 

Key concepts in resilience thinking include the ball in basin metaphor (Walker et 

al., 2006), adaptive cycles (Carpenter, Walker, Anderies, & Abel, 2001; Walker et al., 

2004), and panarchy (Gunderson & Holling, 2002). These heuristics help to explain the 

dynamics of system stability and change, adaptation and transformation (Walker et al., 

2006). Ecology-based resilience thinkers posit that “change is inevitable, discontinuous, 

but at the same time phased and patterned” (Bollig, 2014, p. 259). In the adaptive cycle, 

change typically moves through four phases: rapid growth (r), conservation (K), release 

(Ω), and reorganization (α) (Folke et al., 2010; Walker et al., 2004, 2006). The adaptive 

cycle exhibits two primary phases. The first or ‘foreloop’, is rapid growth (r) to 

conservation (K), a period characterized by slow growth and accumulation, but declining 

flexibility. The second, or backloop, occurs between conservation (K) and release (Ω). 

This period is characterized by destablalization that leads to a release of energy and 

renewal (Holling, 2001; Walker et al., 2006). The adaptive cycle is illustrated in Figure 4. 

 

Figure 4:  The adaptive cycle in ecology-based resilience thinking (Resilience 
Alliance, 2017). 

Further conceptualizations of the adaptive cycle help to explain how changes in one 

aspect of a system influence changes in other aspects. In their conceptualization of 

“panarchy” Gunderson and Holling (2002) suggest adaptive cycles are nested in 

hierarchies. Multiple adaptive cycles operate at different temporal and spatial scales, but 
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are linked to one another such that change in one adaptive cycle often effects change in 

another (Gunderson & Holling, 2002; Ludwig, Walker, & Holling, 1997; Walker et al., 

2004). Multiple, semi-autonomous scales are linked by complex coupling processes 

(Gunderson & Holling, 2002). Links between levels in the panarchy cycle may either 

“revolt” or “remember” (Gunderson & Holling, 2002). 

The heuristic of the adaptive cycles has made ecology-based conceptualizations 

of resilience accessible to a range of disciplines, including those in the social sciences 

(Bollig, 2014, p. 138). Especially familiar to social scientists is the presumption that 

humans and the natural environment are intimately linked (Berkes and Folke, 1998, p. 4; 

Bollig, 2014). Human societies, cultures, and economies are embedded in, and influence 

the shape of, ecosystems over time and on multiple scales (Folke, 2016). Resilience 

thinking conceives of humans as dependent upon the capacity of a social-ecological 

system to sustain well-being (Folke et al., 2010). This capacity is related to how well the 

system can respond to shocks (unanticipated or surprising) by buffering against shocks, 

or through adaptation or transformation, responding to change (Folke et al., 2010; 

Walker et al., 2004). The interdependencies between human and environment are 

represented by feedback loops. Feedback loops determine the overall dynamics of the 

social-ecological system (Folke, 2016; Folke et al., 2002; Walker et al., 2004).   

Resilience is primarily concerned with “how to evolve with change” (Folke 2016, 

p. 48). Folke’s (2016) synthesis of resilience thinking suggests, “Resilience reflects the 

ability of people, communities, societies and cultures to live and develop with change, 

with ever-changing environments.” In essence, resilience is about understanding how 

social-ecological systems need to be managed to deal with the unexpected and 

surprising (Folke 2006). The resilience approach emphasises the cultivation of flexibility 

over the maintenance of stability (Folke 2016, p. 46). It is about navigating complexity 

and uncertainty across multiple levels and scales over time (Walker et al., 2004). 

Resilience is both an approach used to analyse, understand, and manage change in an 

social-ecological system, and a property of the social-ecological system itself (Folke, 

2006, 2016; Walker et al., 2006). When conceived of as a system property, resilience is 

the capacity to learn, to self-organize, to develop, to respond to dynamic environments 

when faced with the unexpected (Folke, 2016; Folke et al., 2010; Walker & Salt, 2012). 



 

41 

The conceptualization of resilience as an approach used to manage change is of primary 

concern in this dissertation.  

Because I am concerned with the interplay of stability and transformation in the 

maintenance of cultural identity, the concepts of adaptation and transformation require 

further description. Conceptualizations of adaptation and adaptability, transformation and 

transformability are central to social-ecological resilience thinking (Walker et al., 2004, 

2006). Adaptive capacity is the latent property (potential) of a system or the actors in the 

system to learn, engage with one another, innovate, and respond at an individual and 

institution level to internal and external drivers of change (Folke, 2016; Walker et al., 

2004). Adaptability, which has been defined as “the capacity of actors in a system to 

influence resilience” (Walker et al., 2004, p. 5), is considered central to persistence 

because “it helps turn changes and surprises into opportunities” (Folke, 2016, p. 254). 

As such adaptability is a central component of social ecological resilience (Berkes et al., 

2003; Folke, 2010; Nelson et al., 2007; Walker et al., 2004). Transformability is defined 

as “the capacity to create a fundamentally new system when ecological, economic, or 

social structures make the existing system untenable” (Walker et al., 2004, p. 5). In 

social-ecological resilience thinking, the approach to transformation centres on 

navigating rather than controlling transformation (Chapin et al., 2010). Human agency 

may play a role in transformation, particularly when transformation leads from an 

undesirable system to a desirable one (Berkes et al., 2003; Folke et al., 2002; Folke et 

al., 2010). The link between social and ecological systems is particularly strong when 

communities are directly dependent on ecosystems and the natural resources to support 

their livelihoods (Adger, 2000). Such is the case with many indigenous communities 

(Berkes & Ross, 2013; Rotarangi & Stephenson, 2014). 
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Indigenous perspectives on resilience and resilience 
thinking 

Resilience is required of anyone who wishes to survive.  

(Fixico, 2013, p. 15) 

Resiliency means self-determination…This tacit resilience is found within 
our Aboriginality. We need not rely on Eurocentric ways of knowing to 
know ourselves. Thus, from our Aboriginal perspective, resilience is 
irrelevant.  

(Lavallee & Clearsky, 2006, p. 6) 

Indigenous perspectives on resilience range from scholarly monographs on 

resilience in ancient Northwest Coast economies (Trosper, 2002, 2003, 2009), to online 

video documentaries.1 The latter often define resilience as the ability to maintain cultural 

tradition and identity in the face of ecological and social adversity. Other indigenous 

authors examine how economic development might both bolster and reflect resilience 

(Jorgensen, 2007; Loxley & Wien, 2003; Wuttunee, 2004). A review of these varied 

sources reveals a “culture first” perspective, where cultural beliefs, ancient traditions, 

and spiritual practice simultaneously define and dictate resilience (McGuire-

Kishebakabaykwe, 2010; Merritt, 2007).  

HeavyRunner and Marshall (2003) suggest that resilience is an ancient property 

of indigenous cultures. They theorize that Aboriginal cultures have protective factors that 

encourage, nurture, and otherwise support indigenous individuals, families and 

communities. Strand and Peacock (2003) argue that the persistence of Aboriginal 

cultures and identity can be linked to indigenous peoples’ abilities to incorporate 

spirituality and traditional lifeways into their responses to poverty, abuse, violence, 

discrimination and other forms of oppression. From this perspective, resilience draws 

 
1 For example see “Aboriginal Women: Resistance, resilience and Revitalization” 

http://www.youtube.com/watch?v=M1yCvKA-WdU (accessed November 23, 2015); “Black Ash Basketry: 
A story of cultural resilience” http: //www.youtube.com/watch?v=vgpJwpzTDEk (accessed November 23, 
2015), and “The Torres Strait Islander Resilience Project” 
http://www.youtube.com/watch?v=6V5hDAq3mhU (Accessed November 23, 2015). 
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upon innate, often ancient, social and cultural strategies used to sustain Aboriginal 

Peoples through adversity (Andersson, 2008; Wesley-Esquimaux, 2009). Discussions of 

resilience mix with discussions about resistance, transformation, and adaptation. Native 

American scholar Fixico suggests,  

Indians have been able to respond and adjust to new situations, mostly 
harsh circumstances, and they succeed. This acquired flexibility called 
adaptation—essential for survival—enabled tribal leaders and their 
communities to exercise the powerful dual themes of resilience and 
rebuilding. After four hundred years of colonized suppression, the 
indigenous responded but not in the way that those in power thought. 
Certainly not overnight, but within a century’s stretch, the Native nations 
arose from the ashes of near ethnic cleansing and third-world neglect. 
(2013, p. 218) 

Some indigenous scholars highlight the role of resistance and transcendence in identity 

maintenance and cultural resilience. Liebenberg, Ikeda, & Wood (2015) suggest that 

cultural preservation hinges on knowing when to fight, but also knowing when to change.  

Some indigenous conceptualizations of resilience reflect an attempt to reconsider 

the colonial experience as one period in history whose effects, though still relevant, are 

not the sole determinant of the future (Alfred & Corntassel, 2005; Corntassel, 2012; 

Sissons, 2005). Aboriginal Peoples’ testimony on the subject of resilience often 

highlights the personal and cultural impact of state and colonial-induced injustice 

(Canada et al., 1996; WhiteShield, 2000). Yet, many of these accounts also emphasise 

survival, recovery, strength, adaptation, resistance, and humour (Biewert, 2007; 

Corntassel, 2009; Deloria, 1969; Smith, 2012). In reframing the historical narrative, 

resilience is embraced as a concept that “allows the indigenous challenge to be 

reconfigured as a search for success rather than an explanation of failure” (Durie, 2007, 

p. 9). This positive angle on resilience research can extend to the entire research 

endeavour. Andersson suggests,  

the positive tone of resilience research changes the terms of 
engagement between researchers and the communities. Almost 
everyone is interested to learn about their strengths. Few are 
motivated by being told yet again about their problems, though this is 
what they will be dealing with as they develop their strengths. This is 
good research. (2008, p. 3) 
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Positive conceptions of resilience stimulate discourse about power and justice 

(Rotarangi & Russell, 2009; Sissons, 2005). If resilience is perceived as an inherent 

cultural trait demonstrated by the strongest and the fittest, it raises questions about the 

health and socio-economic profiles of most Aboriginal Peoples today. Lavallee and 

Clearsky posit that,  

[e]ven now our people continue to suffer and die younger than the 
others. What does this mean in the context of resilience? Does this 
imply a genetic deficiency on our part? Does this mean that those who 
adapt to the system seem happy, content and productive are somehow 
better than those of our community who suffer needlessly? (2006, p. 
4)  

In a critique of a resilience conference session entitled “from Woundedness to 

Resilience” Lavallee and Clearsky (2006) warn that categories of “woundedness” and 

“resilience” perpetuate Eurocentric perspectives on indigenous successes and failures. 

The notion that indigenous people might journey from wounded to resilient suggests that 

First Nations peoples are in sole control of their personal circumstances and their 

individual destinies (Lavallee & Clearsky, 2006). Such an assumption fails to consider 

the ongoing impacts of colonization on indigenous peoples’ lives (Lavallee & Clearsky, 

2006).  

In the literature by Aboriginal authors summarized here, resilience is viewed as a 

product of culture. As such, resilience is embedded in, rather than isolated from, culture. 

King (2012) resists mental health and ecology-based resilience theories since he 

believes such conceptualizations require that indigenous peoples frame their culture and 

experiences through “alien hypothetical constructs and theoretical frameworks” (p. 207). 

Some indigenous authors suggest there needs to be a new conception of Aboriginal 

resilience that transcends dominant resilience pedagogies and the Eurocentric systems 

responsible for creating and privileging resilience thinking itself (Duran & Duran, 1995; 

Lavallee & Clearsky, 2006). 
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Critique 

As both mental health and social-ecological resilience thinking grew in 

sophistication and popularity, critiques concerning the efficacy of its theoretical 

underpinnings and applications emerged (Abel & Stepp, 2003). Early criticisms of 

resilience emphasized the need for theoretical refinement and integration (e.g., Smith, 

1984; Vayda & McKay, 1975; Winterhalder, 1984). Since the mid 1990s, these critiques 

have stressed the sociopolitical implications of resilience thinking applications (e.g. Cote 

& Nightingale, 2011; Scoones, 1999; Olsson et al., 2015). Critics claim that resilience 

has become a popular “go-to” concept, often adopted and applied in an uncritical 

manner, without an analytic focus, or both (Evans, 2011; Garrett, 2015; Olssen et al., 

2015).  

Improper and uncritical adoption of resilience concepts has important practical 

and theoretical implications (Béné, Wood, Newsham, & Davies, 2012). Critics of 

ecology-based resilience thinking suggest that the normative underpinnings of ecology-

based resilience theory render it largely apolitical (Olsson, et al., 2015). Some suggest 

that this depoliticization is used to bolster dominant neo-liberal agendas (Hornborg, 

2013; MacKinnon & Derickson, 2013; Norgaard, 2010; Reid, 2013). Two central issues 

arise when resilience is used to normalize neoliberal ideology. First, it serves to maintain 

dominant and, arguably, highly resilient capitalist economic structures (Evans, 2011; 

Garrett, 2015; Mohaupt, 2009; Ungar, 2008). Second, it forecloses discussions of power 

and representation (Evans, 2011; Hatt, 2013). In applying the normative ecological 

construct of the adaptive cycle to human society, the nuances of the precursors, 

motivations, and outcomes of social change are obscured (Bodley, 2014; Cote & 

Nightingale, 2012; Fabinyi et al., 2014; Olsson, et al., 2015; Swanstrom, 2008). 

Consequently, resilience “can become a powerful depoliticizing or naturalizing concept 

and metaphor when used by political actors” (Olsson, et al., 2015, p. 9). Masking the 

ways in which resilience creates and reinforces hegemonic political ideologies, current 

environmental and economic conditions, and social inequalities could have profound 

consequences, particularly for at-risk populations (Béné et al., 2015; Bottrell, 2009; 

MacKinnon & Derickson, 2013). 
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Regarding the theoretical constraints of resilience thinking, critics claim that 

ecology-based resilience heuristics fall short in attempts to capture how culture, conflict, 

and agency influence human response to change (Fabinyi et al., 2014; Olsson et al., 

2015). This is due in part to how society is both defined and applied in SES models 

(Béné et al. 2012; Olsson et al., 2015). Conceptualizations of the social in the SES 

emphasise the role of organized social units (e.g., agencies, institutions, and system 

structures) built around consensus, over societal transformations that emerge from 

conflict between and among groups (Fabyini et al., 2014, p. 28; Olsson et al., 2015). 

Models and definitions of society commonly applied in ecology-based resilience thinking 

reflect outmoded functionalist conceptualizations of society that “led to a conflated view 

of the social at the expense of a more dynamic conceptualization of social relations” 

(Hatt, 2013, p. 32). With specific reference to resilience thinking, Hatt (2013) notes that 

“In transposing the social into a system, the impact of individual agency, the role of 

power, and structural arrangement have been conflated by an attachment to 

concensus…”, which in turn defines what constitutes a normal or desirable state of 

affairs (p. 34). In his rejection of structural functionalist models prevalent in resilience 

thinking, Hatt (2013) suggests that “an approach to the social that enables inclusion of 

processes of contestation, mobilization, resistance and command would bring resilience 

thinking into line with contemporary social science” (p. 34).  

Those critical of mental health resilience concepts are largely concerned with the 

impact of resilience thinking at the scale of the individual (Fletcher & Sarkar, 2012; 

Richardson, 2002). In a mental health context resilience is generally perceived as a 

positive attribute exhibited by those who “bounce back from stressful experiences 

quickly and effectively” (Tugade & Fredrickson, 2011, p. 320). Individuals who fail to 

bounce back but are instead fundamentally transformed by a traumatic event are 

considered to lack resilience. Re-victimization can occur when transformation is seen as 

weakness as opposed to a positive adaptive response (Lalonde, 2006). Resilience can 

also become a disempowering concept such that “the resilient subject is a subject which 

must permanently struggle to accommodate itself to the world, and not a subject which 

can conceive of changing the world, its structure and conditions of possibility” (Evans & 

Reid, 2013, p. 85). Evans and Reid (2013, p. 85) caution against the conflation of the 

terms resilience and resistance, suggesting that resistance has become coopted by 
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forces seeking to redefine acts of resistance as reactionary (solely intended to reduce 

the negative impacts of inevitable dangers on the vulnerable subject) rather than acts of 

political agency intended to achieve freedom.  

Ecology-based resilience scholars acknowledge that the social aspects of the 

SES remain insufficiently theorized (Folke, 2016; Gots, 2007; Holling, Gunderson, & 

Ludwig, 2002; Walker & Salt, 2006). Similarly, those writing in mental health spheres 

caution against the uncritical application of resilience suggesting that future resilience 

studies must carefully consider the influence of economic, social, and cultural context on 

individual, family, and community resilience (Bodin & Winman, 2004; Clauss-Ehlers, 

2008; Fletcher & Sarkar, 2013). Despite the critiques levelled against it, scholars from 

both mental health and social-ecological systems thinking suggest resilience might best 

serve as a unifying foundation for pluralistic problem solving (Abel & Stepp, 2003; Bodin 

& Winman, 2004; Quinlan, Berbés-Blázquex, Haider, & Peterson, 2015). Resilience 

thinking may still provide an effective avenue toward conceptualizing complexity and 

implementing change (Adger, 2000; Davidson, 2010; Hatt, 2013; Hobman & Walker, 

2015). Resilience holds promise as a tool, not merely for understanding social change 

but for guiding the adaptive management of sociopolitical and economic systems 

(Hornborg, 2013). When used as a foundation of critical inquiry, resilience theory 

exposes and confronts dominant power structures and their underlying assumptions. 

Hornborg (2013) (a vocal critic of resilience thinking as currently conceived and applied) 

posits “the ultimate implications of resilience theory…are vastly more radical and 

subversive than its current proponents imagine” (p. 116).  

Cultural resilience: A bridging concept? 

Indigenous peoples have been the focus for studies of mental health resilience 

(Anderssson, 2008; Chandler, Lalonde, Sokol, & Hallett, 2003; Kirmayer, 2011; Wexler, 

2014) and of social-ecological systems resilience (Berkes, Folke, & Colding, 2000; 

Gadgil, Berkes, & Folke, 1993). Adaptive management research emphasises the role 

Indigenous knowledge systems might have in management of social-ecological systems 

(Berkes et al., 2000; Forbes et al., 2009; Gadgil et al., 1993; Rotarangi & Russell, 2009). 

Berkes and Ross (2012) suggest there is considerable utility in the cross-fertilization of 



 

48 

social-ecological and mental health resilience models, concepts, and applications. While 

integrated approaches hold considerable merit (Bohensky & Maru, 2011), Davidson 

(2013, p. 21) suggests that real-world, real problem application of resilience thinking is 

constrained by an inadequate articulation of human agency and power dynamics.  

An exploration of cultural resilience has developed in ecology-based resilience 

thinking partly in response to critiques from social scientists including Davidson (2010) 

who suggest the social aspects of social-ecological systems thinking remain theoretically 

under-developed (see also Béné, Wood, Newsham, and Davies, 2012; Bollig, 2014; 

Davidson, 2012; Olsson, Jerneck, Thoren, Persson, & O’Byrne, 2015). For example, 

Crane (2010) notes that much of the writing on resilience privileges the material over the 

intangible. The social components of resilience are conceptualized “in reference to how 

technological and institutional practices relate to material, biophysical and 

socioeconomic outcomes and livelihood security” (Crane, 2010, p. 20). Such a 

normative, reductionist approach to human-environment interactions proves 

unsatisfactory to social scientists who seek to understand how intangible elements of 

human agency, spirituality, power dynamics, and constructs of place and time influence 

resilience (Bollig, 2014; Davidson, 2010; Olsson et al., 2015).  

Similarly, cultural resilience studies in mental health spheres arose partly in 

response to the constraints of normative, trait-based conceptualizations of individual and 

community resilience (Clauss-Ehlers, 2015, p. 324). Traits based resilience lacked the 

ability to explain the temporal and environmental dynamics of resilience (Could a person 

exhibit resilience in childhood but not adulthood? Why do some people exhibit resilience 

in some situations but not in others?) (Clauss-Ehlers, 2015, p. 324). Mental health 

researchers investigated the interactions between culture, stress, and protective factors 

at different stages of life in an effort to expand resilience concepts beyond normative 

trait-based models. Clauss-Ehlers (2015) notes that “Several studies support the idea 

that culture can be incorporated into resilience and does, in fact, promote it” (p.325). 

Clauss-Ehler (2004, p. 27) defines “culturally-focused resilient adaptation” as the way in 

which culture and sociocultural factors affect resilient outcomes.  
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There is no single definition of cultural resilience. Some definitions draw upon 

existing resilience concepts in ecology (e.g. Healy, 2006) and mental health literatures 

(e.g. Clauss-Ehlers, 2015) while others reference ecology-based resilience heuristics 

and systems theory (e.g. Crane, 2010). Table 1 highlights definitions of cultural 

resilience from a range of disciplines. 

Table 1:  Definitions of Cultural Resilience 

Citation Definition Originating School 
of Thought 

Healy, 2006 (p. 12 
after Kofinas, 2005, p. 
5) 

The capacity of a distinct community or cultural system 
to absorb disturbance and reorganize while 
undergoing change so as to retain key elements of 
structure and identity that preserve its distinctness 

Ecology  

Crane (2010, p. 20) The ability to maintain livelihoods that satisfy both 
material and moral (normative) needs in the face of 
major stresses and shocks; environmental, political, 
economic, or otherwise 

Ecology 

Fleming & Ledogar 
(2008, p. 3) 

The ability to maintain “key elements of structure and 
identity that preserve distinctiveness” 

Mental Health 

Clauss-Ehlers (2015, 
p. 324) 

Cultural resilience considers how cultural background 
(i.e. culture, cultural values, language, customs, 
norms) helps individuals and communities overcome 
adversity. 

Mental Health 
(psychology) 

Dilhani Daskon (2010, 
p. 1094) 

Communities who collectively or consciously resist 
change during vulnerable periods by drawing on 
various livelihood strategies developed through their 
experiences and knowledge maintained for generations 

Sustainability Science 

Crane (2010) suggests that there are collectively held culturally-bound values or morals 

that people within a culture use to determine the desirablility or appropriateness of a 

particular practice or circumstance. These values and ideals are integral to the study of 

cultural resilience (Crane, 2010). Crane (2010) defines cultural resilience as “the ability 

to maintain livelihoods that satisfy both material and moral (normative) needs in the face 

of major stresses and shocks; environmental, political, economic, or otherwise” (p. 20). 

Crane’s (2010) definition acknowledges the legitimacy of an insider’s perception of 

culture change, while simultaneously referencing changes in “behaviours, values, and 

social institutions that are inherent in cultural dynamism” (p. 20). Drawing parallels 

between concepts of transformation in ecology-based resilience and the “anomic 

declassification” referenced by Durkheim (as cited in Lockwood, 1992), Crane (2010, p. 
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21) suggests that shocks to culture causes ruptures between values and practice. These 

shocks generate a kind of cultural “release” (times of individual or community tension or 

conflict) that trigger rapid changes in system organization (Crane, 2010, p. 21). 

According to Crane, (2010, p. 21) transformation represents a lack of cultural resilience. 

Cultural transformation occurs when connections between values, institutions, and daily 

practice are ruptured, and where the result is a new “stable state of cultural practice” 

from which it may be difficult to return to a pre-existing state, even as material 

circumstances change (Crane, 2010, p. 20). Having established a definition of cultural 

resilience and cultural transformation, Crane (2010) suggests that system resilience 

“depends on the analytical frame through which ‘social-ecological system’ is viewed, 

which is at least partly a function of the social position of the analyzer” (p. 27).  

Integration of the social constructs of meaning that are held by the actors within a 

social-ecological system is essential to a coupled approach that bridges materiality with 

social construction in resilience (Crane, 2010, p. 27). This coupled approach moves 

resilience studies beyond the perception, valid yet incomplete, of resilience as “a 

mechanistic web of interlinking actions and outcomes” (i.e., one that reflects structural 

functionalist notions) toward one a more insider concept of resilience (Crane, 2010, p. 

21). To the people living within a system, resilience references the intimate connections 

that culturally constructed meanings and values maintain with social institutions, 

environmental outcomes, and material behaviours (Crane, 2010, p. 27). Values and 

other nonmaterial components of culture are, argues Crane (2010, p. 28) at least as 

important as the material aspects of social-ecological systems. Values are the cognitive 

framework through which people will prioritize, analyse, and evaluate their responses to 

change. Thus, while a system may appear resilient from an outsider’s perspective, it 

may not be construed as such from within the system (Crane, 2010). The integration of 

outsider vs. insider perspectives on social-ecological resilience is difficult. Suggestions 

that cultural values and practices can be folded into systems models requires the 

reduction of culture into mechanistic components and in doing so does disservice to the 

complexity and dynamism of human cultures (Crane, 2010, p. 21). Instead, argues 

Crane, a more productive avenue may require moving away from social-ecological 

systems modeling toward a, 
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means of understanding how and where models can be used to inform 
cultural practices, supplementing land mangers’ existing experience-
based learning. This has the potential to empower users to proactively 
engage in dealing with cultural changes which accompany 
environmental change. (2010, p. 30) 

The tension between outsider and insider perspectives on what constitutes an 

adaptive response versus one considered transformative is a primary concern of 

Rotarangi and Stephenson’s work (2014). Their work addresses a “fundamental 

conundrum” of resilience studies—the ability of indigenous peoples to exercise change 

in continuity while also practicing continuity in change. Rotarangi and Stephenson (2014, 

p. 28) argue that in order to meet the definition of resilience a system must retain its 

defining “structure, functions and feedbacks” (Walker et al., 2006, p. 2) and in doing so, 

its identity. Yet, other scholars suggest that it is change to structure, function, and 

feedbacks that foster resilience (Berkes & Turner, 2006). Rotarangi and Stephenson 

(2014, 28) consider culture embedded within the social-ecological system. They 

conclude that retention of cultural identity is compatible with social-ecological 

transformation.  

Rotarangi and Stephensen (2013) argue that SES-based resilience concepts fail 

to capture the nuances of indigenous peoples’ ability to engage both transformation and 

adaptation in their collective response to change. To address this conceptual gap, 

Rotarangi and Stephenson created the heuristic of “resilience pivots”. In the cultural 

resilience context, Rotarangi and Stephenson (2013) use the Mirriam Webster Dictionary 

definition of pivot as “a person, thing, or factor having a major or central role, function or 

effect” (p. 28). In the context of social-ecological resilience, they adopt the term 

“resilience pivot” to, 

describe the elements that emerged as the stable core of cultural 
resilience in this case study [with the Maori]. The term “pivot” refers both 
to the fact that these elements were pivotal to the integrity of the cultural 
system within the wider social-ecological setting, and also that they were 
points of definable stability in a complex landscape of adaptation and 
transformation of other parts of the social-ecological system. (Rotarangi & 
Stephenson, 2013, p. 28) 
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The concept of resilience pivots goes some way toward capturing how acts of human 

agency predicated on non-material aspects of culture (e.g. values, morals, religious 

beliefs, spiritual relationships, and artistic expression), might influence human response 

to change. 

Drawing upon mental health and ecology-based resilience literatures, Rotarangi 

and Stephenson (2014) explore resilience amongst a Māori group who have lived 

through 150 years of momentous environmental and cultural transformation. In 

response, the Māori adapted through how they governed themselves and their territory 

and how they earned a living. Through these adaptations persists the culture, “a 

distinctive collation of worldview, values, practices, and interrelations between people 

and place” (Rotarangi & Stephenson, 2014, p. 33). Rotarangi and Stephenson (2014) 

suggest that this retention of cultural identity despite transformation of cultural practice 

aligns with the description by Fleming and Ledogar (2008, p. 3) of cultural resilience as 

the maintenance of “key elements of structure and identity that preserve distinctness.” In 

their case study, Rotarangi and Stephenson (2014, p. 33) reject Crane’s (2010) 

definition of cultural resilience, instead suggesting that the Māori narrative of resilience 

surpasses the maintenance of livelihoods that satisfy normative (moral) and material 

needs. Māori resilience serves broader objectives and extends to the “maintenance of 

cultural identity, values, and practices” (Rotarangi & Stephenson, 2014, p. 33). The 

resilience of indigenous peoples, including the Māori, can be attributed to their ability to 

change aspects of governance, land use, and economic activity (Rotarangi & 

Stephenson, 2014, p. 33). In acts of agency, the Māori responded to forced change by 

insisting upon protection of sacred places and entrenchment of collective land 

management (Rotarangi & Stephenson, 2014, 34). From an outsider’s perspective the 

Maori culture exhibited hallmarks of transformational change, but from the Māori 

perspective, the system was resilient since essential Māori identity was retained 

(Rotarangi & Stephenson, 2014, p. 34).  

Exploring further the notion that identity resides at the heart of cultural resilience, 

and in an attempt to add to resilience discourse about stability, Rotarangi and 

Stephenson (2014, p. 35) propose the heuristic of resilience pivots. Resilience pivots are 

“those elements of a resilient system that remain stable despite adaptation or even 
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transformation of other elements of that system, and in doing so support the 

maintenance of the system’s distinctive identity” (Rotarangi & Stephenson, 2014, p. 37). 

In the case of the Māori, resilience pivots included the maintenance of collectiveness, 

protection of sacred places, and retention of tribal ownership via acts of tribal agency. 

The tribal actions listed above “ensured that core cultural values were maintained while 

other parts of the system underwent significant adaptations and transformation” and thus 

were pivotal to the maintenance of Māori identity and by extension Māori cultural 

resilience (Rotarangi & Stephenson, 2014, p. 36). Rotarangi & Stephenson (2014, p. 37) 

conclude that rather than mutually exclusive processes, transformation, adaptation, and 

resilience “can occur simultaneously in a social-ecological-cultural system.” A stable 

identity may be the core signifier of a resilient system (Rotarangi & Stephenson, 2014 

after Walker et al., 2006, p. 2). If a stable identity is the core signifier of a resilient 

system, it follows that attempts to characterize the system must include identification of 

the stable elements—the resilience pivots—that are core to identity (Rotarangi & 

Stephenson, 2014, p. 37). An emphasis on resilience pivots offers a heuristic capable of 

identifying elements of stability and integrity within a resilient and changing system 

(Rotarangi & Stephenson, 2014). The resilience pivot concept “helps make sense of 

cultural resilience in relation to adaptation and transformation in the culture’s associated 

social-ecological system” (Rotarangi & Stephenson, 2014, p. 37).  

On the basis of research on livelihood resilience amongst rural Kandyan villagers 

in central Sri Lanka, Chandima Dilhani Daskon (2010) suggests, like Rotaragni and 

Stephenson (2014),that adaptive response to externally driven change draws upon 

internal cultural values. In particular, Kandyan villagers cited long-term, inter-

generational traditional knowledge and experience as key to their perseverance in 

economically vulnerable times (Dilhani Daskon, 2010, p. 1081). The traditional 

knowledge acted as the safety net the villagers required to adjust to economic instability 

(Dilhani Daskon, 2010, p. 1081). Cultural values in particular “enhance people’s ability to 

be agents of change, and their ability to question, challenge, propose and ultimately 

bring in new ways of doing things” (Dilhani Daskon, 2010, p. 1085). Cultural resilience 

facilitates both adaptation and resistance to change. In the case of the villagers, cultural 

resilience and the traditions that underpin cultural resilience enabled different forms of 

action (Dilhani Daskon, 2010, p. 1097). The enabling aspect of culture, suggested 
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Dilhani Daskon (2010, p. 1097) runs counter to prevailing arguments that suggest 

cultural traditions act as rigid structures that impede change and restrict choice. Rather, 

intangible values and ingenuity present for generations both encourage adaptive 

response and safeguard critical aspects of culture (Dilhani Daskon, 2010). 

In keeping with Dilhani Daskon’s argument in defence of culture’s role in 

adaptation and transformation, Folke (2016) suggests that cultural systems might either 

constrain or facilitate adaptation and transformation. Folke argues that “Humans as 

agents in social-ecological systems shape emergent structures in different ways based 

on their cultural systems” (p. 48). Referencing Geertz’s (1973) definition of culture 

paraphrased (in Folke 2016, p. 48) as “historically transmitted pattern of meanings 

embodied in symbols, a system of inherited conceptions expressed in symbolic forms by 

means of which humans communicate, perpetuate, and develop their knowledge about 

and their attitudes toward life”, Folke (2016) noted that cultural systems are “concepts 

linked in complicated ways that form consistent world views” (p. 48). Folke (2016, p. 48) 

suggested that cultural systems may contain inconsistencies and inaccuracies in their 

understanding of the properties of social-ecological systems. Human institutions that 

appear stable over time are not inherent, but rather a function of the scale of observation 

(Folke, 2016). In reality, human biosphere interactions operate at much larger scales 

than those captured in inherited cultural conceptions about how the word works (Folke, 

2016). The co-evolutionary outcomes of human environmental interactions encompass 

the diverse social and cultural contexts of human agents (Folke 2016; Levin et al., 2013).  

Folke’s systems perspective on culture is reflected in the Morris, Ross Ulieru & 

Whitacre (2011) article that explores the evolution of cultural resilience. Morris et al. 

(2011) draw upon systems theory and ecology-based resilience heuristics (basins of 

attraction, alternative stable states) and developed models based in evolutionary and 

biological theories to ask new questions about culture. Morris et al. defined culture as:  

an emergent property that must be viewed from a holistic perspective, 
i.e. as having both a micro level of interactive components (individual 
with shared and divergent beliefs that are situated and interact within 
a social network), and a corresponding macro level (a self-organized 
society with persistent cultural artifacts that emerge through the 
integration of ideas and beliefs that propagate through a social 
network. (2011, p. 1058)  
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The authors argue this definition allows modeling of culture over temporal and spatial 

scales as complex systems, further contending that cultural simulation models could be 

used to understand resilience and complexity, both attributes of culture (Morris et al., 

2011). Analogous with gene resilience, Morris et al. (2011, p. 1065) propose that cultural 

memes with maximum resilience and evolvability reside in a “critical zone” of the 

evolutionary landscape. Similar evolutionary concepts, such as fitness, might also be 

useful for understanding change. For example “memes might modify an attractor 

landscape by widening, flattening, and deepening a basin of attraction in a manner that 

is predictably correlate to meme fitness, i.e. a meme’s success in becoming integrated 

into the belief system of the individual” (Morris et al., 2011, p. 1066, emphasis in 

original). The authors conclude that present-day cultures represent a range of modeling 

opportunities aimed at understanding whether change driven by ideas “in the attractor 

basis and landscapes of memetic networks” are similar to those observed in gene 

regulatory networks (Morris et al., 2011, p. 1065). 

A review of social-ecological and mental health resilience literatures suggests 

resilience is a malleable concept describing a trait, process, or outcome of individual, 

community, or social-ecological system response to change. Chapters 3 through 7 

provide context inputs required to address the puzzling outcomes of the Golden Ears 

Bridge negotiation. The structure and content of these Chapters is an outcome of the 

critical reflection in Stage 1 and Stage 2 of the PACS research method. 



 

56 

Chapter 4.  
 
“Those customary laws are given to us by Khaals 
and Swaneset and the One Who Dwells Above”2: 
Introduction to Katzie identity and authority. 

 “It’s lucky our parents taught us, so we can teach you now”3  

In earlier times this Fraser River resembled an enormous dish that 
stored up food for all mankind; for the Indians flocked here from every 
quarter to catch the fish that abounded in its water. What I shall now 
relate to you about this land is not a mere fairy-tale, but a true history 
of my people, as it was taught me in my childhood by three old men 
whom my mother hired to instruct me. (Old Pierre to Diamond 
Jenness, February, 1936 as cited in Jenness, 1955, p. 10) 

Thus begins qə̓’yc ̓ əy (Katzie) Elder Old Pierre’s account of the origins of the 

peoples of the Fraser River. His stories, legends, and traditions describe, in most 

eloquent terms, the genesis and significance of the interconnections between people 

and place. They detail how Katzie are descendants of a θe’łəctən (“clothed with power”) 

a powerful leader that ci’cəł sie’m (“the Lord Who Dwells Above”) placed at Pitt Lake 

(Suttles, 1955, p. 10). They tell how the special leader, swa’n´əsət (Swaneset) the 

“Supernatural Benefactor,” and later χe’els (Khaals) “a being of marvelous power,” 

shaped the physical and mythical landscape of the Fraser River, most particularly Pitt 

Lake and the Pitt Valley wetlands which lie at the centre of Katzie territory (Jenness, 

1955, p. 12) (Figure 5). The founding accounts of the Katzie do not differentiate between 

the people and the natural world, but see them as an interconnected whole (Katzie First 

Nation, 2002; Katzie First Nation, 2003). These stories are key to defining and 

understanding Katzie identity (D.M, October 22, 2014). 
 
2 D.M., October 22, 2014, para. 4179. 
3 BP to his daughter JP on Dec. 11, 2003 
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As captured in their origin story, Katzie’s identity is tied to their territory and its 

resources (Katzie First Nation, 2003). From a Katzie cultural perspective, the resources 

and the environments that sustain them are gifts from the ancestors (P.J., December 17, 

2003; D.M., October 22, 2014). Katzie count among their relatives θe’łəctən’s children, 

who were transformed into sturgeon “for the benefit of generations to come” (Jenness, 

1955, p. 12). There is the sandhill crane who, having taken human form, became the 

wives of the great leader Swaneset (Suttles, 1955; Jenness, 1955). There are the 

eulachon, gifted to the Katzie by Swaneset’s sky wife (Jenness, 1955, p.20). And there 

are the people of Swaneset’s sockeye salmon wife, who visit Katzie territory each 

summer to be caught in the nets that the sockeye wife taught the Katzie to make 

(Jenness, 1955, p. 20). 

Katzie identity links the physical with the spiritual, creating a cultural layer over 

the landscape that, though altered, still maintains a recognizable form (Katzie First 

Nation, 2003). It is to this territory that Katzie past, present, and future are anchored 

(Katzie First Nation, 2003). In the words of Katzie Grand Chief Peter James:  

Our purpose is to preserve our culture and our traditions, our ways of 
life so that, you know, that we can remember how our people lived in 
those days and then we can tell our children and grandchildren ‘yes, 
we did have people living here prior to contact and this is the way they 
lived and this where they traveled and this is how they used the 
land’…you know we owe so much to the land, you know it provided for 
us and it’s not providing hardly anything to us anymore because of all 
the developments but a least we can speak through our history, 
whether it be oral or whether it be written, [future generations] will 
still be able to know something and learn something about it. 
(December 17, 2003) 
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Figure 5:  Katzie First Nation Territory (KFN, 2006). 
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 “I know that’s where we came from, and I feel it when I am up there.”4 

A journey through Katzie territory takes one through a beautiful and diverse 

landscape. It begins at the headwaters of the Pitt River, whose glacial-fed upper reaches 

support valuable salmon spawning habitat and whose forests are home to grizzly bear, 

dear, and elk. It continues to the mouths of the Nickomekl and Serpentine Rivers, where 

Katzie travelled to trade with their saltwater neighbours (Suttles, 1955, p. 11). The 

natural resources available to Katzie ancestors were both rich and diverse (Schaefer, 

2004; Suttles, 1955). Yet this is only part of the richness of Katzie territory. For Katzie, 

the physical landscape is a thread in a complex tapestry where place, being, ancestors, 

events, and identity are interwoven (Suttles, 1955). Thus a journey through the territory, 

and encounters with the plants and animals that live there, also bring engagement with 

places and beings of mythical transformation (Jenness, 1955). For Katzie, as for many 

indigenous peoples, these encounters serve as everyday reminders of ancestral 

connections, of belonging, and of identity (Basso, 1996; Thom, 2005).  

For Katzie, the Upper Pitt River represents more than just the northernmost 

geographic extent of their territory. Despite being largely inaccessible today, the Upper 

Pitt River is highly valued for its connection to Katzie history (C.P., October 22, 2014), 

and for its potential for Katzie’s future (Katzie First Nation, 2003). As Katzie Chief Dianne 

Bailey commented during a 2007 meeting concerning a proposed development in the 

Upper Pitt River valley that “it’s like our money in the bank.” The savings that Chief 

Bailey alluded to are not financial, but cultural. For many Katzie, the Upper Pitt River 

valley is one of the last places in Katzie territory that supports the traditional pursuits 

they wish to maintain for future generations (Katzie First Nation, 2003). For this reason, 

Katzie take a strong stance with regard to any ongoing or proposed development 

projects in the Upper Pitt River watershed (for example see Miller, 2008). Katzie assert 

that Katzie customary law, underpinned by Katzie cultural values, will guide resource 

management decisions in their territory (KFN, 2002). Customary laws are derived from 

ancestral traditions (Morris, 2012, p. 59). They pre-date, and from Katzie’s perspective, 

morally supercede post-colonial legal codes (KFN, 2002). Examples of customary laws 

 
4 CB commenting on the feeling she gets when travelling to the Upper Pitt River (December 19, 2003). 
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relevant here include those which dictate specific treatments of places, lands, waters, 

and resources, and those which underscore Katzie’s obligation to act as stewards. 

Katzie’s assertion of ultimate authority regarding land and resource management reflects 

Katzie’s commitment to their stewardship obligations and the spiritual and cultural 

connections that underpin them (D.M., October 22, 2014; KFN, 2002). As one Katzie 

woman says about the feeling she gets when in the Upper Pitt River Valley “I know that’s 

where we came from, and I feel it when I am up there” (C.B., December 8, 2003). These 

sentiments are echoed by many Katzie people who suggest that travelling to the head of 

Pitt Lake links them to an ancient past while simultaneously connecting them to a 

positive vision of the future (Katzie First Nation, 2003).  

The Upper Pitt River valley is both remote and beautiful (Figure 6). Ethnographic 

accounts of the Upper Pitt River and the north shores of Pitt Lake suggest that Katzie 

maintained a village or summer camp there (Boas, 1894). Other First Nations visitors to 

the territory acknowledged Katzie stewardship of plant and animal resources there 

(Suttles, 1955). Katzie also share a special relationship to the grizzly bears that inhabit 

the lands at the head of the lake, particularly the “warrior” grizzly bears of the Upper Pitt 

River valley (Suttles, 1955, p. 25). The warrior bears would not harm Pitt Lake [Katzie] 

people but would kill and eat strangers (Suttles, 1955, p. 25), effectively acting as 

gatekeepers to Katzie territory.  



 

61 

 

Figure 6:  On Pitt Lake looking north toward Red Slough and the mouth of the 
Upper Pitt River. 

Photo: T. Hoffmann 

The Upper Pitt River watershed provides a rich and diverse habitat for 

traditionally and commercially valued fish and wildlife species (McPhail & Carveth, 1999; 

McPhail, 2007). The protected back and side channels of the river and most tributary 

creeks are used as rearing habitat for all six species of Pacific salmon. Spawning occurs 

in the lower reaches of the main stem and most tributary streams. Several of the 

anadromous fish stocks are considered to be of “wild indigenous” origin, meaning that 

the stocks are maintained by the population’s natural recruitment capacity (MacPahil & 

Carveth, 1999). Several freshwater fish species also use these spawning and rearing 

habitats. At least one of the creeks in the watershed hosts a unique stock of bull trout 

(McPhail, 1999). The forests and river valleys support populations of grizzly and black 

bear, black-tailed deer, elk, and mountain goat, to name a few of the species. 

Since the early 1900s, the lower reaches of the Upper Pitt River have been 

altered. When a road and log dump was built at the head of Pitt Lake to facilitate 

industrial logging, the waters of the lower reaches of the Upper Pitt river where it enters 

the lake were redirected to a channel near the west side of the lake, away from the 
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original river mouth (D. Miller pers. comm, 2017). A large wetland, called Red Slough, 

replaced the old river mouth. Navigable only by canoe, the shallow waters of the slough 

are lined with red silt that is easily churned up by a paddle. Beavers, muskrat, and 

various bird species live in the slough, but a wooden fish weir, whose more ancient 

wooden structure of stakes has been supplemented by saw-cut planks, indicates that 

prior to its re-routing, the river mouth was valued fishing ground well into post contact 

times. Past the river mouth lie the deep waters of Pitt Lake itself. 

“My forefather θe’łəctən accomplished wonderful deeds at Pitt 
Lake.”5 

sq ̓ey ̓cəyaʔł ca ̓ceʔ (“Lake of the Katzie” now known as Pitt Lake) is one of only a 

few large freshwater tidal lakes in the world. Unlike Stave Lake to the east, the waters of 

Pitt Lake are near sea level and provide direct water access to Fraser River fishing 

villages and the resource-rich wetlands of the Pitt Valley. Harbour seals frequent its 

waters, travelling on the flowing and ebbing tides. The seals appear in the late spring 

and haul up on a log anchored many generations ago by a man on a spirit quest 

(Suttles, 1955, p. 26). The seals remain for the summer, chasing the salmon that are 

moving toward the Upper Pitt River spawning grounds. 

Until the early 1900s, it was common to see parties of Interior peoples, especially 

the First Nations people of the lower Lillooet Lakes (i.e., Xa’xtsa [Port Douglas], 

Samahquam, and Skatin Indian Bands), descending the Upper Pitt River valley (Suttles, 

1955, p. 13). Having traveled over the mountains and down the valley, the people of the 

lower Lillooet Lakes paddled south on Pitt Lake to the Fraser River to trade with Katzie 

and other Sto:lo peoples (Suttles, 1955, p. 13). Perhaps reflecting frequent interactions 

with their neighbours from the north, Katzie traditional dress mingled Coastal First Nation 

with Interior First Nation styles (Jenness, 1955, p. 7). 

Pitt Lake is home to numerous fish and wildlife species with whom Katzie share a 

special relationship (D.M., October 22, 2014; Henderson et al. 1991; Jenness, 1955; 

 
5 Old Pierre to Jenness in, 1936 interview (Jenness, 1955, p. 12). 
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Katzie First Nation, 2003; Suttles, 1955). In one example, the great leader Θe’łəctən, 

upon seeing how his daughter spent all her days in the water, transformed her into the 

sturgeon for the benefit of generations to come (Jenness, 1955, p. 12). Thus, unless 

killed by man the sturgeon, even when it spawns, never dies. And though the sturgeon 

spread to other places, “nowhere does it possess so fine a flavour as its original home, 

Pitt Lake” (Jenness, 1955, p. 12). On the steep mountainsides bordering Pitt Lake are 

forests of Douglas-fir, western hemlock, western redcedar, and at higher elevations, 

yellow-cedar, amabilis fir, and Mountain hemlock (Figure 7). A few wild arbutus trees 

cling to the rocky cliffs along the lakeshore, far from their preferred coastal habitat. The 

afternoon wind, predictable in timing but not strength, whips up deep waters, pushing 

vessels of all sizes closer to the steep rocky shores. Pictographs painted on cliff faces 

attest to an ancestral presence and connection to the lake (Lundy, 1971; Katzie First 

Nation, 2003). The remains of hunting and village sites at creek mouths, and along the 

shores of the small coves are visible reminders of an ancient past. xʷəxʷaase ̓wtxʷ the 

cave where the mythical thunderbird lives, looms high above the lake (Suttles, 1955). 

These and other named places are reminders of the resources found there, of the 

stories that tell of their creation, and of Katzie’s ties to the land (C.P., October 22, 2014; 

D.M. October 22, 2014; KFN, 2002).  

The mountains surrounding the lake provide habitat for animal species, some of 

which, like the grizzly bear and mountain goat, had limited distribution in the Coast 

Salish area (Suttles, 1955, p. 24). Katzie maintain a special relationship with the 

mountain goat, whose meat and wool are particularly valuable resources (Jenness, 

1955). Katzie oral histories tell that the mountain goat is a member of the Pitt Lake 

people, transformed by Khaals (Suttles, 1955, p. 25). The wool, particularly prized for 

blankets, was measured by the double-handful and traded for canoes, paddles, dried 

clams, dried herrings and other items (Suttles, 1955, p. 25). The wool could be taken 

from mountain goat killed during hunting expeditions. One Katzie elder commented that 

a proficient climber could gather wool from branches and craggy rock faces (Katzie First 

Nation, 2003). 
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Figure 7:  Topography and forest cover typical of Pitt Lake. 
Photo: T. Hoffmann 

Near the south end of the lake, where lake waters flow into the Lower Pitt River, 

stood ƛ̓əlƛə̓lse’lə the village of the Pitt Lake people (Suttles, 1955, p. 18). Now 

encompassed by the boundaries of Katzie Indian Reserve No. 4, the rocky promontory 

that dominates the shoreline once hosted a row of plank houses (Figure 8). The 

promontory is a favourable vantage point from which to monitor movements on the lake 

and the nearby sloughs and wetlands. It was here at ƛ̓əlƛə̓lse’lə that the Creator placed 

the great leader θe’łəctən from whom many Katzie claim direct descent (Suttles, 1955, p. 

10). From θe’łəctən village at the south end of the lake, the Katzie travelled south by 

canoe to the Fraser River on the swift flowing waters of the lower Pitt River, or via the 

calmer inland waters of the many sloughs that transected the Pitt Valley wetland. 
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Figure 8:  View west toward the rocky promontory and the village of ƛ̓əlƛə̓lse’lə 
of the Katzie Pitt Lake people, now encompassed by the boundaries 
of Katzie IR 4. 

Photo: T. Hoffmann 

“I did not finish my work here. You finish it and make sloughs.”6 

Katzie territory is perhaps most renowned for the Pitt Valley wetland that extends 

from the south end of Pitt Lake south to the Alouette River. A patchwork of freshwater 

marsh, bog, and fen systems, the “Pitt Valley wetlands were one of the largest inland 

estuarine habitats in coastal BC” (Wetland Stewardship Partnership, 2010, p. 13) and 

were home to a diverse and abundant array of culturally significant animal, bird, and 

plant resources (Spurgeon, 2001). An extensive dyking program, commencing in 1891 

and continuing through the 1950s, reduced the size and overall productivity of the 

wetlands (Collins, 1975). Despite ongoing maintance of the dykes and dewatering 

systems, remnant bogs and marshlands continue to support a diverse aray of flora and 

fauna (Schaefer, 2004). As noted by Suttles (1955) the Pitt Valley wetlands were “a 

highly productive area for the Katzie. The bogs produced blueberries and cranberries; 

 
6 He Who Dwells Above to the great Katzie leader Swaneset (Jenness, 1955, p. 12). 
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the marshes and shallower sloughs, wapato and other edible roots. Fishes of several 

kinds could be caught in the streams, and waterfowl came in great numbers” (p. 15) 

(Figure 9).  

 

Figure 9:  The distictive, arrow-shaped leaf of the semi-aquatic wapato 
(Sagittaria latifolia) plant. 

Photo: T. Hoffmann 

To Katzie, however, the Pitt Valley wetland is significant for more than just its 

biological diversity (D.M., October 22, 2014). The great leader Swaneset, having 

received direction from He Who Dwells Above, stood on səm ̓eʔ̓ent (Sheridan Hill) and 

drew the route of various sloughs on his face (Jenness, 1955, p.13). These appeared on 

the land just as he had drawn them. Once finished he “returned to his people on 

səm ̓eʔ̓ent and announced that he had reshaped the land so that it would provide them 

with an abundance of Indian potatoes [wapato], cranberries, and other foods” (Old Pierre 

in Jenness, 1955, p. 13) (Figure 9). Thus, the whole of the wetland is a landscape 

created for Katzie (Katzie First Nation, 2003). As such is imbued with deep cultural and 

spiritual significance (C.P., October 22, 2014). 
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Prominent rocky outcroppings including səm ̓eʔ̓ent (Sheridan Hill) emerge from 

the wetland. These provide dry areas in an otherwise wet environment. As such, they 

support communities of deciduous and coniferous trees, and many other plant species. 

They also serve as constant reminders of Katzie’s connection to their ancestors and the 

gifts bestowed by them. It is on səm ̓eʔ̓ent that Swaneset stood to form the sloughs that 

reshaped the landscape (D.M., October 22, 2014; Jenness, 1955). From this same peak 

Swaneset ascended to the sky to win the hand of two wives, one of whom he brought 

back down to earth with him (Jenness, 1955). Upon his return, Swaneset collected large 

boulders from Sturgeon Slough and used them to shatter səm ̓eʔ̓ent into several large 

pieces. He flung the pieces over the valley. The pieces became small islands in Pitt 

River and Pitt Lake, and other hills in the otherwise flat, wetland landscape (Jenness, 

1955, p. 16).  

Until the early 1900s, Katzie families travelled throughout the Pitt River wetlands 

along the sloughs created by Swaneset (Katzie First Nation, 2003). Most sloughs were 

wide and deep enough to facilitate the passing of a fully loaded canoe (Driver & 

Spurgeon, 1996; Spurgeon, 2001). The water of the sloughs rose and fell with the tides. 

If timed correctly, paddlers of a heavily encumbered canoe could ride the ebbing tides to 

one or more of the villages dotted throughout the wetlands (Spurgeon, 2001). Katzie 

slough begins only a few hundred metres north of the banks of the Fraser River, just 

behind one of Katzie’s winter villages. Katzie slough provided direct access to the 

resource rich inland wetland habitat of the Pitt Valley wetlands (P.J. 2003, December 17; 

Suttles, 1955).  

In the wetlands in the fall, Katzie women harvested wapato and cranberries from 

family controlled plots (Suttles, 1955). Upon asking permission from Katzie leaders, 

visitors may have stopped to gather some wapato and cranberries from the patches that 

Katzie deemed open to their neighbours. Large villages once dotted the landscape of the 

wetland (Driver & Spurgeon, 1998). For thousands of years, Katzie ancestors resided in 

the wetland ecosystem, developing and refining practices to harvest and manage the 

wide range of abundant resource available to them on an almost year-round basis 

(Driver & Spurgeon, 1998; Hoffmann et al., 2010, 2016; Spurgeon, 2001).  
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Across the wetland from east to west flows the Alouette River, whose north and 

south arms pull water from the mountain lakes into the swiftly flowing waters of the Pitt 

River’s southern reaches. The Alouette River supports many species of freshwater fish. 

The south arm, in particular, was once teeming with salmon that spawned in nearby 

Alouette Lake (Godbout et al., 2011). A sacred pool in the south arm of the Alouette 

River marks the place where the Transformer Khaals turned a man to stone and said to 

him “Henceforth you shall be lord of all the fish that ascend this river. To strangers you 

shall grant none, but you shall know the Katzie Indians who occupy this territory and 

grant them fish in abundance” (Jenness, 1955, p. 25).  

“When everyone is ready, I shall open my box at the river.” 

As designed by Swaneset, a slough terminates some 300 m north of the village 

of qə̓̓ycə̓y (from which Katzie derived their name), now partly encompassed by the 

boundaries of Katzie’s Indian Reserve No. 1 (P.J. 2003, December 17). It was here that 

Swaneset’s sky wife emptied her box of gifts into the river and from whence came an 

enormous school of eulachon. The village of c’a’χc’əχəm (Suttles, 1955, p. 20) can be 

seen directly opposite qə̓̓ycə̓y, on the south bank of the Fraser River. Here another 

Katzie family lived and fished during salmon season. This village is now encompassed 

by the boundaries of Katzie Indian Reserve No. 2. Before western fishing regulations 

were introduced in the 1920s, salmon fishing began in July and continued through 

September (Suttles, 1955, p. 22). During this time, many First Nations travelled to fish 

for salmon and trade with Katzie for winter supplies of wapato, cranberries, and 

mountain goat meat and wool (D.M., October 22, 2014; Suttles, 1955). The rivers in 

Katzie territory, including the Fraser, serve as corridors of travel and trade (Suttles, 

1955; Jenness, 1955).  

The Serpentine and Nickomekl Rivers flow through the southern portions of 

Katzie territory. These two rivers provide navigable inland water routes, facilitating 

journeys to and from the salt waters of the Fraser River estuary (Suttles, 1955, p. 11). 

Oral histories record these waterways as the “short route” used by relatives and friends 

of the salmon wife when returning to Katzie territory (Jenness, 1955, p. 20). 

Consequently, the Serpentine and Nicomekl rivers provide a physical and symbolic link 
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to other Coast Salish peoples whom Katzie acknowledge as neighbours and kin (KFN, 

2002). 

Identity 

Katzie as Coast Salish 

Katzie maintain an identity distinct from, but connected to, that of their 

Halkomelem speaking neighbours (D.M., October 22, 2014). Ethnographers, 

anthropologists, and historians have attempted to describe the characteristics and define 

the boundaries of these identities. In anthropological terms Katzie are Coast Salish. The 

term Coast Salish is also, as Harmon (2007) says, used to designate “a family of 

fourteen languages spoken in the 19th century by indigenous peoples who inhabited 

three contiguous areas” (p. 31). Coast Salish peoples’ territories span the southwestern 

portion of the province of British Columbia and the north and southwestern regions of 

Washington State. Despite its frequent use in anthropological literature, the term Coast 

Salish is very rarely used by most of the communities it encompasses to reference a 

collective history (Harmon, 2007). This is not to say that the idea encompassed by the 

term has no legitimacy. The kinship, linguistic, and socio-economic relationships 

amongst peoples of this wide geographic area has resulted in a collective history that is 

openly acknowledged by many of these First Nations (Harmon, 2007; Miller, 2011; Miller 

& Stapp, 2016; Thom, 2009). Indeed, it is this breadth of the relationships and the 

intensity of territorial use that is one of the characteristics used by anthropologists to 

define Coast Salish peoples. As Suttles notes: 

one of the most striking contrasts in Coast Salish culture is the 
contrast between the breadth of social and ceremonial relationships 
that one small community may have with other communities, and the 
narrowness and intensity of its spiritual and economic relationship to 
its own territory. (1955, p. 14)  

Oral histories, archaeological findings, ethnographies, and current practices indicate that 

Katzie share many of the characteristics of other Coast Salish peoples. Katzie do not 

draw authority over their territory through the explicit application of a Coast Salish 
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affiliation. Katzie’s self-definition and the place from which they assert authority is a 

reflection of their position from within the multi-faceted relationships they share with 

other groups. While the term “Coast Salish” may well reflect connections and similarities 

among the peoples of the widespread geographic regions it is, however legitimate, an 

outsider’s term.  

Katzie as Sto:lo 

Recent anthropological scholarship captures and examines collective identities 

as framed by First Nations, highlighting perspectives from the inside (see Carlson, 

2010). Many First Nations peoples residing in the Fraser River valley acknowledge the 

existence of a collective mindset (Bierwert, 1999; Carlson, 2010; Thom, 2005). Often this 

collective is referenced in terms of relationships, including inter-marriage, with other 

Halkomelem-speaking peoples (Harmon, 2007; Miller & Stapp, 2016; Suttles, 1960, 

1990; Suttles & Maud, 1987). In other narratives, the affiliation is geographically based. 

Individuals and communities make reference to their relatives “along the [Fraser] river” 

(Harmon, 2007). These ties possess both temporal and geographic continuity (Carlson, 

2010), created and reinforced through practice. Winter dances, naming ceremonies, 

funerals, burnings, feasts, and other rituals and ceremonial activities bring individuals 

together where they employ identities that create, reflect, and reinforce affiliations that 

operate beyond the level of community or First Nation (Bagelman, Devereaux, & Hartley, 

2016; Suttles & Maud, 1987; Turner, 2016a).  

For many First Nations of the lower Fraser Valley, the term Stó:lo (which in 

Halq’eméylem means “river”, but which is often used to reference “the people of the 

river”) most closely approximates a collective Fraser River First Nations identity 

(Carlson, 2010). For some Katzie Elders and community members, the term Sto:lo 

reflects the broad geographic, cultural, economic, and ceremonial ties they maintain with 

their Halkomelem-speaking neighbours (Katzie First Nation, 2002). However, sharing a 

general collective identity does not negate Katzie’s responsibilities as stewards of their 

distinctive cultural landscape. 
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Though the collective mindset of the peoples of the Fraser River valley has 

guided Coast Salish interactions for millennia (Lepofsky et al., 2009; Suttles & Maud, 

1987), colonial and present day government policy have influenced the manner in which 

the collective identity has been operationalized (Bierwert, 1999; Carlson, 2010; Miller & 

Stapp, 2016). Since the 1970s, Sto:lo collective identity has had several forms (Carlson, 

2010). In 1994, the Sto:lo Tribal Council and Stó:lō Nation Canada, amalgamated to 

form the Stó:lō Nation. At the time of the merger, the Stó:lō Nation represented twenty-

four of the twenty-nine First Nations of the lower Fraser River watershed (Carlson, 2010, 

p. 17). The remaining five First Nations, most of them downriver Halkomelem speaking 

groups including Katzie, remained independent. As Carlson notes:  

although the motivations for the merger were many, principally it was 
done to facilitate the assertion, within the recently established 
framework of the British Columbia treaty process, of a single collective 
Aboriginal title to the entire lower Fraser River watershed. (2010, p. 
17)  

Though promoted as a way to revive a collective governance system based on 

“supertribally shared interests” as opposed to a replacement for tribally held title, the 

move was perceived by several other First Nations as controversial and confrontational 

(Carlson, 2010). The Sto:lo, it appeared, were making assumptions about the utility of a 

single collective in a manner that underestimated the degree to which other First Nations 

felt the necessity to remain politically, socially, and economically independent. In 

response to objections raised by the “independent” First Nations whose territories were 

encompassed by the Stó:lō Nation Statement of Claim boundary, the Stó:lō Nation 

argued that current expressions of “territories” were insufficiently nuanced—there were 

too many collective interests at stake for claims to become exclusionary (Carlson, 2010, 

p. 18). Thus, by submitting a collective claim, the Stó:lō Nation moved to decolonize the 

divide and conquer processes by which the treaty system sought to negotiate Aboriginal 

title and self-governance (Carlson, 2010, p. 19). Implementing the collective identity 

envisioned by the Stó:lō Nation proved extremely challenging. In 2004, several of the 

member First Nations withdrew from the organization. Others focused more on furthering 

the goals of their individual Nations than on the day-to-day aspects of Stó:lō Nation 

governance (Carlson, 2010, p. 21). Katzie remained one of the unaffiliated First Nations, 
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asserting themselves as the rightful stewards of a distinct geographic area that was 

governed by customary law.  

The Stó:lō Nation’s pursuit of collective rights does not reflect the principles of 

customary law as some Katzie see them (KFN, 2002). Many Katzie leaders and Elders 

maintain that Katzie people are, by virtue of having been directed as such by the Creator 

and later by the powerful transformer Khaals, the keepers and guardians of Katzie 

territory (Katzie First Nation, 2002). Katzie leadership assert “there is a Katzie territory 

within which no other First Nation has any over-riding (sic) aboriginal title or rights” 

(Katzie First Nation, 2002). Though people from other communities have ties to Katzie, 

and may be welcome on Katzie territory to share in the food and other resources found 

there, it is Katzie alone who are obliged to manage Katzie territory, 

Within Katzie territory, other First Nations and First Nations families 
and individuals may have certain rights or interests that accord with 
the customary law of the Katzie First Nation. These other First Nations 
also hold traditional territories within which no other First Nation has 
over-riding aboriginal title or rights. Within those territories, the Katzie 
First Nation, Katzie families and individuals may have certain rights 
and interests, according to customary laws of those other First 
Nations. The Katzie First Nation recognizes that there may be rights or 
interests in land and resources that it shares equally with other First 
Nations. (Katzie First Nation, 2002) 

On February 18, 1994 Katzie filed a Statement of Intent with the BC Treaty Commission. 

Katzie cited the fact that their First Nation was established by customary law. Although 

Katzie acknowledged a Coast Salish affinity, they also note:  

Our society is, and always has been, organized with complex laws and 
rules governing all forms of social relations, economic rights and 
relations with other First Nations. We have never ceded or surrendered 
title to our lands, right to our resources or the power to make 
decisions within our territory. (Katzie First Nation, 2002) 

Although reference to the unceded nature of control of title and rights is largely aimed at 

the provincial and federal governments, Katzie also assert primacy amongst the Sto:lo 

for the management of Katzie territory. Thus, while Katzie acknowledge connection with 

their Halkomelem speaking neighbours, that connection functions somewhat 

independently from the political aspirations of the Stó:lō Nation. 
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The political modeling and remodelling of the Stó:lō Nation illustrates how 

collective identities change over time, often in dynamic response to external factors, 

including inter-group politics. In his examination of the Sto:lo, Carlson (2010, p. 24) 

challenges the notion that certain collective identities are more legitimate than others 

because they “have always been so.” He argues that collective affiliations are 

remodelled in response to the competing agendas of those invested in preserving a 

particular expression of collective identity (Carlson, 2010, p. 24). Thom (2005) suggests 

that terrain and culture are inseparable, a contention advanced by other thinkers on the 

relationship between people and place (see also Basso, 1996; Suttles & Maud, 1987; 

Oliver, 2007). In reference to the way in which Coast Salish peoples draw the distinction 

between individual community (e.g. Katzie) and collective (e.g. Sto:lo) property rights, 

Thom notes:  

People in the Coast Salish world organize their property relations with 
each other by residence in ancestral communities, or descent from 
ancestors connected to particular places drawing authority from their 
association of historical and mythical privileges handed down from the 
ancestors and learned by engaging in respectful spirit relations with 
the non-human persons in the land. (2005, p. 30) 

Katzie assertion of their identity captures both the nuanced connections to place 

illustrated by Thom (2005, 2009) and the changes to collective identity summarized by 

Carlson (2010). Many Katzie do consider themselves Sto:lo or “people of the river.” As 

such, Katzie link their identity with the other Halkomelem-speaking peoples of the Fraser 

River. However, Katzie leadership measure carefully the application of the term lest it 

imply association with the Stó:lō Nation. Regardless of the terms used, Katzie 

acknowledge a broad range of relationships with a wide number of peoples. These 

relationships are activated and reinforced through ceremonial, political, and economic 

activities. Katzie demonstrate the complexity of these interrelationships in their historic 

and contemporary dealings with their neighbours.  
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“They Need Your Help…Show rhem who Katzie people 
really are.”7 

Katzie assert their right to remain on their lands and to manage their resources in 

a manner consistent with customary law (Katzie, 2002). Katzie territory has been re-

shaped by European colonizers and their descendants and, most recently, by forces of 

industrialization and urbanization (Hayes, 2005). In the early 20th century, the resource-

rich Pitt Valley wetland was dyked. The flooding that once typified the lowland areas was 

all but eradicated to allow for agricultural use (Collins, 1975). Similarly, lands around the 

Katzie Indian reserves in Langley and on Barnston Island were transformed for 

agricultural use. Some Katzie people established cooperative relationships with local 

farmers, who permitted Katzie to hunt, trap, fish, and gather wild plants in many areas 

(Katzie First Nation, 2003). By their physical presence on the landscape and in the 

consciousness of non-Katzie communities, Katzie continued to assert their Aboriginal 

title and rights with reasonable consistency throughout their territory, eventhough the 

resource base, and access to it, was often restricted and became more limited over time.  

The relationship between Katzie and the local farming community has been 

severely undermined since the late 1980s. The municipalities within Katzie territory are 

expanding and becoming more densely populated. The ecosystems of the lower Fraser 

River basin ecosystems have been dramatically and irrevocably altered by decades of 

resource extraction (Boyle, 1997; Church, 2017; Lievesley, Stewart, Mason, Knight, 

2017). Katzie reserves, once surrounded by farmlands that supported an accessible but 

restricted range of traditional resources (Katzie First Nation, 2003), are now surrounded 

by residential and industrial developments that have greatly reduced the resources and 

access to them (A.P., May 6, 2003; C.P., October 22, 2014) (Figure 10). Two-thirds of 

Katzie First Nation community members live on one of three residential Indian Reserves, 

with a combined land area of 341 hectares—only 0.001% of the approximately 250,000 

hectares included in Katzie traditional territory (Katzie First Nation, 2003). The most 

populated reserve, IR 1, is located on the banks of the Fraser River in Pitt Meadows, 

British Columbia. Katzie IR 1 is home to the Katzie Band Administration Offices, the 

 
7 Willy Pierre, July 4, 2011 on his calling to continue his Grandfather, Simon Pierre’s work at Katzie. 
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Katzie Treaty Team office, the health centre, and the office of the KDLP. The KDLP is a 

heritage and environmental services consulting firm owned and operated by Katzie First 

Nation. The other two smaller reserve communities are based on IR 3, located on a 

small island in the Fraser River, and on IR 2, located on the south bank of the Fraser 

River. 

 

Figure 10:  View south east toward the piers of the Golden Ears Bridge and the 
dense housing development bordering Katzie IR 1. 

Note: The field in the foreground is typical of the farmlands that, until the late 1990s, 
surrounded Katzie IR 1. Photo: T. Hoffmann 

Life on reserve is complex. Though Katzie leadership actively pursue a future in 

which Katzie are on more solid social and economic foundations, day-to-day reality is 

difficult for many Katzie (KLUOIAS, 2003). In 2001 the unemployment level for the 

resident population of Katzie IR 1 was 31% (Statistics Canada, 2002). In 2006 the 

unemployment level reported by Statistics Canada for the whole of the on-reserve Katzie 

population was 20.8% (Statistics Canada, 2006). However, the specific employment 

data for IR 1 was not disclosed by Statistics Canada in 2006 because the total 
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population of the reserve did not meet the minimum number required by Statistics 

Canada at that time for confidential disclosure. Therefore, the drop in the unemployment 

rate recorded in the 2006 data may be attributed to the inclusion of the employment 

status of residents living on Katzie IR 2 and Katzie IR 3. The drop might also be 

attributed, at least in part, to additional employment opportunities provided by the KDLP. 

At the peak of project work, through 2006 and 2007, the KDLP employed approximately 

70 Katzie adults to assist with archaeological work for the GEB project. This opportunity 

proved temporary for many, and the unemployment level in 2011 returned to 30%, 

similar to the rates recorded for the pre-GEB project years.8 In 2011 Statistics Canada 

reported a national unemployment rate of 7.5% (Statistics Canada, 2013). In addition to 

chronic levels of high unemployment, other social pathologies including drug and alcohol 

abuse directly or indirectly impact most if not all Katzie families. Some Katzie suggest 

social pathologies can be attributed to the cumulative impacts of disease and colonial 

policies aimed at disenfranchisement and assimilation (Katzie First Nation, 2003). The 

impacts of colonial policy, particularly Indian Residential Schools, are the root source of 

social pathologies experienced by Katzie and exhibited in other Aboriginal communities 

in Canada (Canada et al., 1996; TRC, 2016). The ongoing inter-generational impacts of 

colonialism on Aboriginal Peoples cannot, and should not, be understated (TRC, 2016).  

The dramatic changes to Katzie lifeways mirrors those experienced by Aboriginal 

Peoples throughout Canada (Canada et al., 1996). Despite the challenges of daily life, 

the legacy of Residential Schools, and the ongoing impact of historic alienation of lands 

and resources, Katzie pursue a better future (D.M., October 22, 2014). Katzie desire 

lives that reflect the past and build on the lessons of the present to realize a vision for 

generations to come (Katzie First Nation, 2003). Some Katzie envision a future where a 

treaty with the British Columbia and Canadian governments re-establishes a measure of 

self-governance and provides a direct say in the resource management of economically 

and cultural valued resources (KFN, 2002).  

 
8 The, 2011 Census reports an unemployment rate of 30% for eligible workers residing on Katzie IR 1 (see 

NHS Profile, Katzie 1, IRI, British Columbia, 2011 online at www12.statcan.gc.ca, accessed May 26, 
2014). That same year, the unemployment rate for Canada was 7.5% (see Unemployment rate, Canada, 
provinces, health regions, 2013 boundaries and peer groups), online at www5.statcan.gc.ca, accessed 
May 26, 2014).  
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Katzie identity is not inscrutable. Katzie identity is tied to a distinctive cultural 

landscape that provides physical and spiritual anchors (D.M., October 22, 2014). This 

landscape is the backdrop against which Katzie describe “being Katzie,” both internally 

and to the outside world. Katzie identity references the past but is also forward looking 

(C.P., October 22, 2014). I suggest that, in keeping with Strand and Peacock (2003) 

definition of indigenous resilience, expressions of Katzie identity reflect Katzie’s ability to 

maintain and incorporate ancient spirituality and traditional lifeways into responses to 

various forms of marginalization and oppression. The ancient kinship networks that bind 

Katzie with other Coast Salish peoples appear to be a source of cultural resilience. 

Direct government interventions (e.g., the allocation of Indian Reserves, the potlatch 

ban, the institutionalization of children in residential schools), were intended to separate 

Katzie from their Coast Salish kin. The interventions failed due in part to the adaptive 

capacity of Coast Salish kinship networks. As Miller notes, 

In addition to the properties of coherence and permanence of affiliation, 
Coast Salish social networks allow for short-term bouts of disaffiliation by 
individual members, communities, bands, and other consituent groups 
without substantively affecting the long-term social system, disrupting 
cultural continuity, or dissolving the boundaries of the Coast Salish moral 
universe. (Kew & Miller, 1999 as cited in Miller, 2016, p. 47)  

 At the centre of Katzie’s commitment to the future are two objectives. The first is 

their desire to re-establish decision-making authority over their territory (D.M., October 

22, 2014). This stems largely from Katzie’s connection to their cultural landscape, which 

remains despite the radical transformation of the physical landscape (Katzie First Nation, 

2003). The second is Katzie’s goal to preserve choices for future generations (D.M., 

October 22, 2014; KLOUIAS, 2003). In a Chief and Council briefing in 2009, the newly 

elected Chief suggested that his goal was to ensure that future generations of Katzie 

would have the places and opportunities to pursue the traditions upon which Katzie 

culture was built and is sustained. As one Katzie woman put it,  

I think if I could, if I had a choice, I would want my kids to grow up 
traditionally, but where they can still be part of you know, outside of 
the reserve, but I would like them to do the berry picking and do the 
fishing and do all the things traditionally that we have done, our 
ancestors have done, [to] keep that [a] part of their life.” (R.L. May 
16, 2003)  
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More recently, D.M. stated,  

we manage the gifts that were given to us by the Creator and our 
responsibility for ensuring that those gifts are there for our future 
generations that we today, not one of us will [support a] lack of choice 
for our future generations…not being able to practice resource 
harvesting in the way that we historically did is not something that any 
one of us can agree to do. (October 22, 2014, para. 4193)  

In these ways Katzie intend to continue to show everyone “who Katzie people really are.” 
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Chapter 5.   
 
“I want to keep the teachings. I want to keep the 
tradition of giving what we get.”1 Katzie Cultural 
Values. 

Sharing…That is a very sacred picture that comes back from our 
ancestors. Just in regard to the salmon, or the sturgeon, or the eulachon 
that we catch, all the species of salmon that are involved. It has also been 
a law, a rule in our family, a sacred rule, what we catch as food, we 
always share. And this is by far a long way from the [Canadian] 
government regulations that are amongst us now, but in our own family… 
it’s to always share—to give someone food, to eat to keep up their 
strength, to go on for the next day. It is up to us to feed them and we have 
always lived by that, to give food when it is needed —not to be abused or 
it will be taken away from you. That’s what I was taught by my brothers 
and my father, that, whoever comes in hungry you have to take care of 
them because the teaching is “what goes around comes around.” And it’s 
sacred in our hearts individually and I—that’s [why] I have taught that to 
my sons. When there is a need for other people, not to abuse it, because 
it is a gift and always take care of it because it takes care of you…that’s 
my law.  

(Katzie Elder CP May 6, 2003) 

Reciprocity or “What goes around comes around” 

Among kin-based societies, reciprocity plays a central role in the health of both 

economy and society (Feitosa, 2015; Gintis, 2000; Lévi-Strauss, 1957; Sahlins, 1972; 

Smith, 2012), including among Coast Salish peoples (Suttles, 1960; Thom, 2005; 

Turner, 2016a). The give and take that characterizes the relationship between host and 

guest encourages the formation of strong social ties (Sahlins, 1972; Feitosa, 2015). 

 
1 B.P., October 22, 2014 
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These connections are essential to the distribution of wealth and maintenance of territory 

(Turner & Jones, 2000). They also act as a buffer against temporal and seasonal 

variation in the availability of resources (Turner, 2016b). Reciprocity is a cultural value 

shared by Coast Salish peoples, and is among the hallmarks of the Northwest Coast 

hunter-gatherer societies (Thom, 2010; Trosper, 2002, 2009; Turner & Spalding, 2013).  

As purveyors and stewards of a number of specialty resources, Katzie 

participation in reciprocal relationships with other Coast Salish peoples is well 

documented (Boas 1890; Hoffmann et al., 2016; Jenness, 1955; Smith, 1950; Suttles, 

1955; Thom, 2005; Turner & Jones, 2000). Katzie territory was a key source of wapato 

(Sagittaria latifolia) regionally. As one of the most important starchy foods available in 

pre-contact times (Darby, 2005; Deur & Turner, 2005; Suttles, 1955, p. 27), hundreds of 

visitors traveled to Katzie to harvest them. An entry in the Fort Langley journal from 

Friday October 5, 1827 reads: 

During the remainder of the day, we saw but few Indians only two 
families of Quoitlans [Kwantlens] having passed being on their way to 
join their Relations at the Forks below [of the Pitt and Fraser Rivers]. 
We hear that a mass of Indians are collected there, and that their 
women are busied in gathering Wappatoes a root of which they are 
particularly fond, and which is found under water in Pools and 
Marshes. The Indians here cal it Skous, tho’ I have given it the name 
by which it is known on the Columbia. When they have made a harvest 
of this and what little else they can contrive to collect on this side of 
the Gulf, the greatest part of them clear out of the River for their own 
lands, and do not return again till the ensuing summer. (Maclaghlan, 
2011, p. 40)  

Another account from an early local settler reads: 

Now the great migration of Indians from above was in full swing. 
These Indians who had gathered from far and near to catch salmon 
were on their way home, but before taking a final departure from the 
river would stop at Saanasat, or Pitt River, to dig skous, a tuber [that] 
grew in pools and swamps, and which was considered a great delicacy. 
Here as many as 5000 Indians would assemble… (McKelvie, 1947, p. 
9). 

Katzie maintained control over access to the Pitt Polder wetlands where the 

wapato grew in abundance (Suttles, 1955, p. 27). Katzie families owned some of the 
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wapato patches. With permission, visitors to Katzie territory could claim a wapato tract 

by tending it through the growing season. Once harvesting was complete, the tract 

would revert back to general availability (Suttles, 1955, p. 26). With the permission of the 

bog owner visitors could also harvest cranberry bogs (Suttles, 1955, p. 26). The owner 

of a rich cranberry patch exacted no price for the berries because, as Suttles suggests,  

ownership of… a rich cranberry bog was its own reward in that it 
permitted the owners to play the role of hosts. A host at one time and 
place is potentially a guest at another. What the owners of the bog 
probably enjoyed was not payment in berries or cash at the time but 
in hospitality later. (1955, p. 27)   

Katzie continue to uphold this central tenet as an important aspect of their cultural 

identity. As noted by Katzie Elder and spiritual advisor W.P.: 

For me, you know, I gotta feed my family, I gotta let them know that 
these are the things that my father taught me is to share and don’t be 
greedy. Share when you can, because you know, how long is, how 
long is that salmon season gonna last? We have to have that food for 
bartering, part of that for bartering, when someone is in need of a 
salmon just tell them, look, take what you want, that’s the way my 
grandfather, that’s the way my father taught me. I had relatives come 
from New West, relatives in North Van come and say, ‘we need 
Oolichans’, well get your buckets, lets go. And it just, fill up the net, 
peel out the net and I would go down and pick [out] Oolichans and 
they take their share. So, that’s what my father taught is, sharing is 
caring, for your families. You know, don’t be greedy and don’t be 
asking for mighty dollar because you’re not buying that fish, your 
giving your love back to relatives. Fishing is like this... It comes and 
goes. When I’m down one day, maybe they’ll help me. [This is the] 
First Nations’ way of life. (April 30, 2003)  

Obligation and sharing 

Katzie oral histories record how powerful ancestors transformed the landscape of 

the territory for the benefit of Katzie (Suttles, 1955; Jenness, 1955). In doing so, they 

endowed Katzie with an abundance of valuable resources. Accompanying these gifts 

were certain requirements, chief among them the obligation to share wealth. As D.M. 

(October 22, 2014, para. 4176) stated “sharing was a fundamental value, part of our 

codified ancestral laws in terms of knowing that, once a guest, you are next to be a 

host.” Oral histories record how, having received eulachon as part of her wedding dowry, 
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the wife of Swaneset sits by the river’s edge at the Katzie village. There, she opens the 

special box her father gave her. Out pour “immense shoals of eulachon” (Jenness, 1955, 

p. 17). Swaneset’s wife then proceeds to instruct the people in the making of rakes to 

harvest the fish. News of the great wealth bestowed upon Swaneset’s people travelled 

fast. People from along river gathered to harvest the fish. Not satisfied that this gift 

should be distributed only among those nearest Katzie, Swaneset leaves to travel to 

more distant countries to invite others to share in his great fortune (Jenness, 1955, p. 

17). 

Sturgeon is another important Katzie resource (Suttles, 1955, p. 21; A.P. 2003, 

May 6). The Katzie maintain a special relationship with the sturgeon. It was Katzie’s 

ancestor θe’łəctən who stood on the shores of Pitt Lake and “for the benefit of future 

generations” transformed his own daughters into the first sturgeon (Jenness, 1955, p. 

12). Outsiders require permission to fish for sturgeon in the sloughs and rivers of Katzie 

territory. Guidelines dictate how the catch should be divided among the fishers. The 

fishers are expected to share their portion of the catch in a feast (Suttles, 1955).  

Resource access in Katzie territory is governed by customary law. Katzie Elder 

C.P. describes sharing as a sacred rule (C.P., May 6, 2003). This rule requires that 

visitors request permission from Katzie leadership to fish or harvest resources in Katzie 

territory. This same law obliges Katzie to share their wealth. According to Katzie Elders it 

is,  

obvious that "ownership" and the responsibility to share abundance 
are inseparable. In some instances, an extended family may "own" a 
resource-use site, such as a duck-net site on the marshy flats east of 
the Pitt River around Widgeon Creek, or one of the great wapato 
marshes throughout what is now the "Pitt Polder." In other cases, a 
resource-use site may be owned by the entire Katzie community. 
Regardless, a right of ownership always implies the responsibility to 
share abundant resources; "Permission" is asked by non-Katzie 
people, but "permission" is expected to be granted. This balance is 
crucial to any understanding of Katzie’s assertion of title to its 
territory. (Katzie First Nation 2002) 

As Grand Chief Peter James stated:  
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The only time that they would come here to fish—this is the Upriver 
Nations, now the Stó:lō Nations—would be during the eulachon 
season, they may come down and you know, get our permission to 
come and fish in our waters because they don’t have any eulachons up 
there to, ah, you know they haven’t made it up that far to them. And 
ah, they would come down and you know, fish in our area for a day or 
so to get a few eulachons. The only other neighbouring nation that 
takes fish from our fishing area is the Semiahmoo. But they always get 
somebody from [Katzie] to fish for them so that, that is how they get 
their quota of fish ah, we allow them to come within our territory to 
fish and ah, whoever they get from [Katzie] to fish well, that’s their 
decision to pick whoever they want. (May 13, 2003) 

Katzie Elder C.P. (October 22, 2014, para. 4020-4024) emphasises the importance of 

sharing to Katzie and Katzie tradition, 

It’s always better to give food and never ask for payment because it’s 
a teaching from grandfather. When you have visitors, you sit them 
down at your table and you feed them, nourish their minds and their 
hearts, make that connection always with food that you can share. 
Many times we didn’t have much [food] but we always shared what we 
had, which is very strong [value] in myself; a learning from my father 
and my older brothers. We feed many nations with the salmon that we 
catch. We feed many nations when they’re grieving the loss of a family 
member. We always provide the source of the salmon, whether it be 
fresh salmon or smoked salmon, canned salmon. We catch it mainly 
from the Fraser River. We support our longhouses with food 
constantly, all winter long. The traditional ways of catching deer to 
feed the many people that come and visit our longhouses. Sometimes 
it’s 500 strong to fill in a longhouse with people, and you have to feed 
every one of them.  

Katzie fisherman R.B, (October 22, 2014, para. 4159-4161) emphasises that, 

Katzie are sharing people. And I say that—bring that back up because 
this is not just about us, not just about Katzie. We let salmon—certain 
runs of salmon go by because those fish are going to a place where 
that’s all [the people there] got. That’s the only salmon they get. And 
donwstream, it’s for them too. We have people on the west coast of 
Vancouver Island and up in Johnson Straits that now harvest Fraser 
Reiver sockeye because, through mismanagement of government, 
they have [no salmon of their own]. So we have to protect [the 
salmon] for them, too. People came when we fished eulachon. [People 
came] from [Vancouver] island and from the [United] States. …the 
Lummi, the Swinomish, the …Nooksack, so it’s not just about Katzie…  
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Respect 

Ancestral origin stories recount behaviours that exemplify respect for the gifts 

granted to the Katzie. This is particularly so for the sockeye salmon and eulachon, the 

gifts that made Katzie a prosperous people (Jenness, 1955, p. 20). The sockeye 

possess a soul. Thus particular care had to be taken to return their bones, skin, and 

intestines to the water so that “their souls will return hither and take on new bodies” 

(Jenness, 1955, p. 35). As Katzie Treaty chief negotiator Debbie Miller testified: 

Through the practice of fishing, Katzie are reminded of our origins 
because, for us, the salmon is the only other species that exists within 
our territory that has a soul equivalent to the humans. We have a soul. 
You have a soul. The salmon, when they are not with us, they have 
gone to live in the ocean village and they are our brothers and sisters. 
And they must be cared for and they must be treated with the greatest 
amount of respect. So we believe with the sturgeon and the eulachon, 
and even more so with the salmon that they have the soul, that they 
must be honoured and in that honouring sometimes,…[we refrain] 
from gathering the [fish]. So today, we do not gather sturgeon the 
way we had historically, the way our ancestors knew how to enjoy the 
delicacy of that meal at their table. We also choose to not harvest and 
we feel that, you know, there’s lots of things that need to be done for 
the Fraser River to continue to increase the capacity and the growth 
for the sturgeon. (October 22, 2014, para. 4172-4174) 

These and similar beliefs and actions demonstrate Katzie’s respect for the “vitality” that 

is imbued in all things, animate and inanimate, on earth (Jenness, 1955, p. 36). 

The Creator, according to Katzie tradition, is always watching and willing to 

answer their prayers (Jenness, 1955). However, the Creator is equally prepared to “cut 

short the life of a man who develops evil habits” and to take the soul, whether it be good 

or bad, back to himself (Jenness, 1955, p. 35). Katzie Elder Old Pierre notes that 

prayers should be made first to “Him Who Dwells Above”, then to Khaals, and then to 

the ancestors. But the prayers should also include acknowledgement of the prayer-

maker’s adherence to the rules passed from Katzie ancestors to their descendants 

(Jenness, 1955, p. 35).  

Equally important are the consequences of disrespect. These are codified in 

Katzie oral traditions. Many appear in stories about Khaals, the powerful transformer. 

Khaals and his three brothers came west, travelling upstream on the Fraser River to 
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finish Swaneset’s work. Encountering people along the way, Khaals transformed a 

woman at Boundary Bay, who busied herself cooking clams only for herself, into a stone 

figure to dwell among the clam beds forever (Jenness, 1955, p. 21). Further upstream, 

Khaals encountered a man whom he is told has a wife and family, but who chooses to 

wander the woods seemingly without purpose. He greets Khaals’ oration about the Lord 

Who Dwells Above with mockery. Having declared that this man “is doing wrong,” 

Khaals transforms him and his family into wolves. He sentences them to wander the 

woods, forever invisible to those around them. He also endows future residents of the 

village with power so that they could obtain food easily (Jenness, 1955, p. 22). Khaals 

continues his travels, transforming those who refuse to work or who would not contribute 

to their family into ravens, destined to forever beg for their food. Other foolish people are 

transformed into sucker fish, eternally destined to grub for food from the muddy banks of 

the slough. Those deemed foolish, disrespectful, who mock the presence of Khaals or 

who show ignorance are summarily transformed into stone or animals (Jenness, 1955, 

p. 23).  

Transformation, however, is not only a punishment. In some cases, it is an 

extension of behaviour or circumstance. For example, the raccoon was a man who, 

lacking the skills necessary to catch live fish, walks the beaches at night to gather the 

dead ones. Recognizing the “goodness” of the work the man does, Khaals transforms 

him into a raccoon (Jenness, 1955, p. 23). Still others, disadvantaged by their 

association with uncaring family or living in isolation, are transformed into beings imbued 

with power or resources that they can bestow on wise and respectful men and women 

(Jenness 1955; Suttles 1955).  
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 “Our strength is in the river”: The Katzie fish dance.  

For me it has always come out very clear and strongly you know that our 
community is a fishing community—our strength is in the river and in the 
fishing…  

(S.M., May 2, 2003) 

And being down there, and taking the fish off the net and looking forward 
to that, being down there with my Dad …and family members, and just 
knowing that’s what I wanted to do when I grew up. …it’s just as 
important, more important being out there with your Nation, and watching, 
I call it the fish dance, because you see the whole community, just get all 
excited and you know the night before fishing, everybody’s down there 
and doing their last minute things to get ready …it’s, such a traditional 
thing, and it’s so exciting to see everybody feeling that same thing, you 
know….So it’s a real, oh what do you call it, it’s in everybody’s blood.  

(C.B., December 19, 2003) 

Katzie are fishing people (Katzie First Nation, 2003). This oft-heard statement 

encompasses a fundamental aspect of Katzie identity shared by Katzie people, fishers 

or not (Katzie First Nation, 2003). When asked “What does fishing mean to you as a 

Katzie person?” C.B. (December, 19, 2003) responded: “Without it, I don’t know if I could 

be a full person.” For Katzie, the rivers of their territory, the fish within them, and the act 

of fishing reinforce Katzie identity:  

Well it’s, it’s like I said a main staple food for us and ah our ancestors 
depended for their food and their sustainability, and … you know we 
still depend on it … and we use it … It is our main food source. And 
when we have gatherings it is the number one thing on the table, is 
that salmon and we ah share that with the people we invite to our 
ceremonies. Whether we were just families from other reserves…no 
matter where you go just about in the Fraser River area … the main 
food on the table is the salmon you know and ah we are really 
dependant on that and we have always used it in our ceremonies you 
know to feed our people that we invite. And that is one of the things 
that we have to do as soon as you invite somebody to a ceremony you 
know it is our custom and tradition to feed them. And ah to feed them 
… a food source [from] within our area … which is salmon and that is 
what we use. It’s ah you know also to ah you know when we look after 
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our ancestors who have gone we have a ceremony that we call it a 
burning ceremony, where we burn food for our people that are gone, 
one of the main things we do give them is salmon you know because 
that is what they ah lived on when they were here on earth. So we 
always give them the main staple of salmon too, you know to tell 
them…. (P.J., May 13, 2003) 

Fishing is the source of most necessities in life (D.M., October 22, 2014). These range 

from economic and dietary sustenance to a less tangible, though no less important, 

community pride. Fishing unites the community. Ancient traditions are reinforced and 

new obstacles are collectively discussed and overcome (Katzie First Nation, 2003).  

Katzie have an ancient connection with the fish and the fishery (Jenness, 1955, 

p. 28). In ancient times and indeed until the 1870s, Katzie actively engaged in both salt 

and freshwater fisheries (R.B., October 22, 2014; Katzie First Nation, 2003). Katzie 

fished the rivers, sloughs and creeks in the territory, harvesting a wide variety of species 

on an “as available” and “as needed” basis (Suttles, 1955; Katzie First Nation, 2003). 

Prior to contact, the Katzie used varied fishing techniques and technologies in the rivers 

and sloughs (Jenness, 1955; Suttles, 1955). Katzie’s access to the territory’s 

watercourses and the fish became increasingly restricted once Indian reserves were 

established (Harris, 2009). Katzie subsequently centred their fishing efforts on the Fraser 

or Pitt rivers next to their reserves (C.P., October 22, 2014; Katzie First Nation, 2003). 

Katzie adjusted their fishing methods as they moved from multi-species fishery with an 

emphasis on salmon fishing to a largely salmon-based fishery (Katzie First Nation, 

2003). Until the 1990s, Katzie regularly practiced both set-netting and drift-net fishing 

(R.B., October 22, 2014). However, in the 1990s the federal government set restrictions 

on set-netting as salmon stocks showed signs of stress. At that same time government 

authorities banned fishing of the increasingly fragile Pitt River salmon stock.2  

Katzie now engage primarily in the drift-net fishery, though they set-net when 

openings allow (Katzie First Nation, 2003). Fishing vessels, ranging from small skiffs 

with outboard motors to large commercial fishing vessels with power drums, work “drifts” 

 
2 On 9, August 2016, after many years of fish conservation and habitat restoration efforts, the 

Katzie fished once again on the Pitt River.  
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along the Fraser River (Katzie First Nation, 2003; C.P., 2003). Katzie fishers used 

several main drifts. Though there are no strict rules restricting drift use, most Katzie 

fishers learn one or two drifts and eventually become associated with them (Katzie First 

Nation, 2003). The Katzie fishers travel to the start of their set, angle their boat to make 

the most of the current, and “chuck in” their net as they drift downstream. Once the net is 

fully extended, the fisher watches for signs of fish. At or before (if there are signs of a net 

already full of fish) the end of the drift, the fisher pulls the net into the boat by hand or 

with a power drum. The fish are picked out of the net as they emerge from the water. In 

the case of the large commercial boats, they are thrown into large containers filled with 

ice, or, in smaller boats, onto the bottom of the vessel. The smaller boats return to the 

dock to off-load their fresh catch into ice-filled containers, while the larger vessels can do 

two or three drifts, only returning to unload when the on-board fish containers are full 

(Katzie First Nation, 2003). 

New fishers acquire the knowledge necessary to fish efficiently by working for 

more experienced fishers. Each drift has its own unique qualities (Katzie First Nation, 

2003). With practice over many fishing seasons Katzie fishers learn how drifts are 

impacted by changes in water volume, and how fish respond to changes in river currents 

(Katzie First Nation, 2003). Snags and other well-known obstacles are avoided. In the 

first few drifts of the year, new obstacles are charted (Katzie First Nation, 2003). Fishers 

take turns drifting down the rivers. To “chuck in” in front of another fisher whose net is 

already extended is considered impertinent and impolite (Katzie First Nation, 2003). This 

normally warrants a firm “talking to” across the bow. Watching a line of boats chucking 

in, drifting down, and picking up, then circling back is like observing a choreographed 

dance.  

There are several main drifts in the stretch of the Fraser River where Katzie 

maintain fishing rights (Katzie First Nation, 2003) (Figure 11). One drift extends from 

Kanaka Creek along the north bank of the river down to the dock at Katzie IR 1. Another 

begins at the same point. This drift ends either before the “Miller snag” (at Katzie IR 2) 

or, with an experienced fisher at the helm, can continue downstream into Parson’s 

Channel. The Parson’s Channel drift flows along the south side of Barnston Island. 

Another drift goes from the upstream tip of Barnston Island downstream through 
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Parson’s Channel to the Port Mann Bridge. The Port Mann Bridge is the downstream 

boundary of Katzie’s fishing territory as dictated by the Department of Fisheries and 

Oceans. Normally fishers pick up before the Port Mann, not wanting to risk wrapping 

their nets around the bridge piers or log booms. A final drift begins at the upstream tip of 

Barnston Island and extends downstream through the main channel of the Fraser River. 

Fishers using this drift can go as far downstream as the Port Mann Bridge. Many pick up 

well before then, largely for safety reasons (Katzie First Nation, 2002). 

 

Figure 11:  Katzie fishing drifts (KLUOIAS, 2003). 
 
Note: Each green polygon represents a drift used by an individual Katzie fisher. Each 

fisher may use more than one drift 

The atmosphere at the docks, particularly at the large main dock on Katzie IR 1, is 

charged with laughter, and community spirit. Frustration hits when too many boats return 

simultaneously. Trucks with ice-filled fish containers come and go, taking turns hauling 

catch to a processing location, usually a family member’s backyard. Fish are gutted, 

washed, filleted, washed again, vacuum packed, and placed in a freezer. Some fish are 

frozen whole to avoid the “belly burn” that can affect the thin edges of the fillets. It is 
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typical for Katzie women, who are usually in charge of the processing, to work late into 

the night to ensure all the fish are properly cleaned and stored in the freezer. Other fillets 

are hung inside a smokehouse over low fire for several hours. Some families also can a 

portion of their salmon catch (R.B., October 22, 2014). These days canning is done 

primarily for preference rather than necessity. 

Children are actively involved in most aspects of fishing. C.B. notes that her 

children ask to go fishing,  

and I don’t say no. They do get tired maybe after the first or second 
drift, so then we drop, bring them back home, head back out there 
immediately…but at least we give them the opportunity to come out 
there with us…and they love it as well as we do…they watch the corks, 
they go ‘oh, there’s one, there’s one, there’s one!’ so it’s important to 
me to have them out there with me. I was given the opportunity to go 
out there with my dad, or my uncles…I made every ploy to get on the 
boat [laughter]. Yeah, so it’s so important, and if I didn’t [give my 
children] that opportunity, then I don’t think they’d have the full 
feeling of what it is to be Katzie. (December, 19, 2003)  

Children assist with moving fish from the boat to truck or processing area, and in the 

gutting and cleaning of the catch. By observing and taking part in the fishery, Katzie 

people learn the value of fishing early in life (C.P., October 22, 2014). As one Katzie 

youth noted (A.P., May 30, 2003): “Fishing is important because…it is our culture” and 

another (M.P., May 30, 2003) suggested: “Fishing is part of our culture and we should 

keep our culture going and have pride about it. Not many people…have a culture [like 

ours].” R.B. (October 22, 2014, para. 4168) stated “The fish we get from this [Fraser] 

river is our lifeblood. We salt it, we can it, we smoke it, we freeze it, all to get us through 

the winter…we live on it.” 

The distribution of the fish is also an important aspect of the Katzie fishery (C.P., 

October 22, 2014; Katzie First Nation, 2003; W.P., April 30, 2003). Ancient traditions of 

reciprocity are, as Katzie Elder C.P. notes, a “sacred rule” (C.P., May 6, 2003). During 

fishing times, fresh fish are often given away at the river’s edge to those who do not 

have a boat or otherwise cannot afford to buy and maintain the necessary equipment 

(Katzie First Nation, 2003). In some years, a fish container is set aside and fishers 

donate fish for distribution to the community Elders. Throughout the rest of the year, 



 

91 

many Katzie families donate fish for internal and external community gatherings and, 

during the winter dance season, to feed the workers in the ceremonial houses (B.P., 

October 22, 2014; C.P., October 22, 2014; D.M., October 22, 2014; Katzie First Nation, 

2003).  

Fish represent a valuable currency for the Katzie (Katzie First Nation, 2003). Fish 

are traded for wind-dried salmon, the specialty of the peoples in the hot dry regions of 

the Fraser Canyon. Salmon is traded for supplies necessary in the creation of 

ceremonial regalia and for any number of “modern” goods, including fish supplies, and 

services such as net-mending. The practice of trading fish for currency is a 

contemporary extension of an ancient system (Menzies & Butler, 2007). As one Katzie 

fisher tells it:  

You know I have been doing that with my son for daycare someone 
was watching him and in exchange rather than paying her for doing 
that [I said] come get a fish, and that is a nice thing to be able to do 
but ah now I know that there we have huge issues because we are so 
regulated that we don’t have the means to barter anymore and 
bartering really [has become a case of] “I give fish you give me 
money”. I can’t take a fish to Save-on-Foods and say well I will give 
you this if I can have four-litre thing of milk. It doesn’t work you know 
or at the gas station they go, “what”? So we have, so we have become 
creative in ways that we shouldn’t have to be creative because it 
makes us dishonest when we don’t intend to be. But in order to go out 
and fish it is expensive you know nets are a hundred and fifty to three 
hundred bucks a shot, you are looking at your cork line your lead line 
and then you’ve got your gas expenses and if you are running a 
commercial boat and you get any motor problems huge expense. You 
know I did not know that fibreglass costs so much when you need to 
fix a boat. (S.M., May 2, 2003) 

Over the past 20 years, the Fraser River fishery has changed dramatically. Large 

runs of spring, sockeye, and coho are now the exception rather than the rule. The 

reasons for the decline of the Fraser River sockeye remain unclear (Canada & Cohen, 

2012, p. 1, 20). For Katzie, this means that fishing consists of three or four 12 to 48 hour 

openings a year. Katzie fishers, once able to fish anytime for food and ceremonial 

needs, now hope for a few days a year to catch a winter’s supply of food (D.M., 2014, 

October, 22).  
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Through the act of fishing, Katzie reaffirm their ancestral connections to the river 

and the fish (D.M., October 22, 2014; Katzie First Nation, 2003). This continues, despite 

decades of reduced access to fishing grounds, declining fish stocks, and restricted 

fishing opportunities (Katzie First Nation, 2003). Fishing allows Katzie to interact with the 

sacred aspects of their environment (D.M., October 22, 2014; C.P., October 22, 2014). 

Being on the river, catching the fish, and teaching fishing to future generations reinforces 

traditional values and strengthens Katzie identity. In the words of Katzie fisher C.B. 

(December 19, 2003) “The river means more than anybody would even know that has 

not been Katzie.” It is within this context that Katzie sought ways to mitigate the impacts 

of the Golden Ears Bridge, the latest in a long list of transformational changes to territory 

over which Katzie had little control.  
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Chapter 6.  
 
“We go on with life and things that happen around 
us” 1: Adaptation, transformation, and resilience in 
Katzie history  

First Nations people understand the past quite well. They know of the 
patterns of dispossession and government interference. They know about 
discriminatory regulations and the dislocations associated with residential 
schools. They know of their traditional land and resource rights and 
activities. And they know the manner in which non-Aboriginal British 
Columbians systematically stripped them of their inheritance. Despite this 
understanding, most First Nations remain committed to finding a mutually 
acceptable accommodation with British Columbia. What is also clear, 
however, is that the lessons of the past ring loudly in their ears.  

(Coates & Carlson, 2013, p. 28)  

Testimony 

On a spring day in 1914, Katzie Chief Joe Isaacs prepared to receive 

Commissioners James McKenna and Richard McBride. McBride and McKenna were the 

Dominion of Canada representatives for the Royal Commission on Indian Affairs for the 

Province of British Columbia. McBride had visited Katzie territory before (Roy, 2011). In 

his youth, he had fished and hunted around Pitt and Alouette Lakes (Roy, 2011, p. 35). 

On those trips, he made a point of meeting and knowing the Indians of the area (Roy, 

2011, p. 35), undoubtedly many of them Katzie. Despite having interest in, and possibly 

even friendships with, the local indigenous peoples, McBride and his fellow 

Commissioner held to the prevailing belief that Indian reserves were impediments to 

progress, and that the Indians themselves were a dying race (Roy, 2011). To the 
 
1 Katzie Elder Cyril Pierre, May 6, 2003. 
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Commissioners, the Indians’ declaration that they held underlying title to all lands in 

British Columbia was “absurd” (Roy, 2011, p. 71).  

The Commissioners were appointed to examine and adjust the size of British 

Columbia’s Indian reserves and resolve longstanding disputes over land and resource 

allocations (Barman, 2007; Roy, 2011). The colonial government had begun the process 

of setting aside Indian Reserves as early as 1840 (Fisher, 1980; Harris, 2004; Muckle, 

2014). Early Indian reserve policy was guided in large part by James Douglas, who 

through his tenure as governor of the colony of British Columbia advocated preserving 

from settler encroachment village sites and cultivated fields “for which from habit and 

association [the Indians] invariably conceive a strong attachment, and prize more, for 

that reason, than for the extent or value of the land” (Fisher, 1980, p. 151). Significant to 

the allocation of Indian reserves in British Columbia was Douglas’ rejection of American 

Indian policy, which forced amalgamation of Indians onto centralized Indian reservations 

often far from their homelands (Fisher, 1980). Instead Douglas opted for a policy that 

favoured the allocation of Indian reserves based on residency and use within traditional 

territories (Fisher, 1980; Muckle, 2014). 

Douglas’ policy resulted in the initial identification of numerous and relatively 

large Indian reserves that encompassed ancient village locations, and in many cases, 

important fishing, hunting, and plant gathering sites (Tennant, 1990; Foster & McLaren, 

2015). Katzie’s Indian reserves were allotted over the span of 30 years. In the summer 

of 1862 a party of Royal Enginners was sent to Katzie to set aside a reserve of 100 

acres. However the engineers mistakenly allotted Katzie only 38 acres (Newton, 1863). 

The mis-allocation of reserve lands is documented in a series of letters between a settler 

named W.H. Newton and several government officials. Newton attempted to take 

advantage of the error by pre-empting the land immediately adjacent to the Katzie Indian 

Reserve No. 1 (Newton, 1865). James Douglas summarizes the scenario in an early 

letter to Governor Seymour, stating: 

The [Katzie] Village has been an Indian Settlement from time 
immemorial, and the Natives, though occasionally absent, have never 
relinquished, or by any act of [contumacy] forfeited their right to the 
land. All Indian settlements are expressly exempted from occupation 
by the Pre-emption Act, and no Settler can legally enter upon land 
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occupied or cultivated by Indians or establish any legal claim thereto. 
…It appears that through some mistake only 30 acres were included in 
the land laid out as the “[Katzie] Reserve”; though it was notorious 
that the Indians occupied and claimed a larger area (Douglas 1864).  

Fifteen years later in the summer of 1879, Indian Reserve Commissioner Malcolm 

Sproat visited Katzie to set aside further reserve lands. He confirmed the extent and 

location of two reserves for Katzie (IR 1 and IR 2), both of which were officially surveyed 

the following year (Mohun 1880). In 1894 reserves were formally allotted on Barnston 

Island (IR 3) and at Pitt Lake (IR. 4).  

As pressure increased to provide lands for burgeoning numbers of European 

settlers, successive government administrators reduced the size of many Indian 

Reserves in British Columbia, or in several cases eliminated them entirely (Tennant, 

1990). Responding to the unrest amongst First Nations populations largely created by 

the rapid and often arbitrary reduction in the size of Indian reserves, the federal and 

provincial governments established the 1876 Indian Reserve Commission in order to 

review on a case-by-case basis the requirements of each Indian Band (Harris, 2011; 

Roy, 2011; Tennant, 1990). Based on their conclusions, Commissioners provided 

instructions for surveyors to mark on the ground and formally map the boundaries of 

each new or adjusted reserve (Harris, 2011). Records particularly relevant to Katzie 

presence in the Pitt Polder (the name given by Dutch settlers to the reclaimed lands of 

the former Pitt Valley wetland) area at the time of the Commission include an 1880 

report authored by Commissioner Gilbert Malcolm Sproat titled: British Columbia Indian 

Reserve Commission, New Westminster District, Katzie Indians, Instructions to 

Surveyors. Of particular significance is the following quote from Sproat’s notes:  

A Reserve …on the right bank of the Lillooet River which may be 
described in accordance with the records of the Provincial Land office 
as that portion of the South east quarter of Section 3. Township 40. 
…to the north of Lillooet River [Alouette River]. (1880) 
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Figure 12:  Detail of 1879 map (Rand Brothers, 1879) showing location of 
permanent and temporary Katzie Indian Reserves in relation to 
ethnographically and archaeologically recorded wapato and wild 
cranberry patches. 

Note: Map compiled from the following sources: Hoffmann et al., 2016; KDLP (2016); 
Mohun (1880); Rand Brothers (1879); Sprout (1879-1880); and Suttles 
(1955). 

Wapato patches 
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Temporary Indian Reserves (after Sproat, 1880; Mohun, 1880) 
 
Lands requested by Katzie 
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In June 1880 Edward Mohun, Surveyor to the Indian Reserve Commission, wrote to 

report on his attempts to confirm or establish boundaries of Katzie’s various Indian 

Reserves as per instructions received from the Commission. In his letter Mohun reports: 

The reserve at S 13 T 40 is an error, visiting this [point] I could find no 
potatoe (sic) grounds and the Indians assured me that those visited by 
the Commissioner were a long way off. With great difficulty only the 
tops of the posts being visible in many instances above water I was 
enabled to identify the place of which I forward a sketch. While looking 
for posts I found one purporting to be the south east corner of J. E 
Robinson’s claim, (the name was rather illegible) if this land has been 
disposed of by the Government, the claim would include the land 
required by the Indians. This information can be obtained at the Lands 
and Works Department. Considerably more than 20 acres will be 
required. (1880, p. 41-41e as cited in Sproat, 1879-1880). 

The area in the sketch referred to in the preceding excerpt outlines another Katzie 

reserve occupying portions of Section 1, Township 40 and the adjacent Section 6, 

Township 42 (Figure 11). Mohun’s sketch map shows the location of a Katzie potato 

garden and the reserve was presumably set aside to protect Katzie’s interests in this 

valuable and culturally significant food source (Figure 12).  

Mohun’s suggestion that the reserve allotted at S 13, Township 40 was done in 

error was likely a misunderstanding on his part. Mohun’s visit to Katzie territory was 

during June, a time when seasonally high freshet waters used to inundate much of the 

low lying areas of the Pitt Polder and when newly emerging wapato foliage was probably 

obscured by high water. It is probable that Katzie had originally requested that S 13 T 40 

be set aside as there is both an ancient village site (DhRp-33) and an ethnographically 

recorded wapato patch there (Suttles, 1955, p. 19). Mohun assumed that because he 

could find no potato ground in a flooded tract of land, the reserve allocation must have 

been made in error, he further supports this conclusion by noting that Katzie report the 

Commissioner visited a potato patch “a long way off”. Wapato was once widely 

distributed throughout the Pitt Polder (Suttles, 1955). Katzie families actively managed, 

prepared and harvested this valuable trade and dietary commodity (Suttles, 1955; 

Jenness, 1955). Thus, it is possible that the Commissioner did visit another wapato 

patch some distance from the one recorded in Section 13, Township 40, but several 

lines of evidence including archaeological, ethnographic and linguistic sources, indicate 
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Katzie had likely indicated to the Commissioner that S 13, T. 40 was also an area they 

wished set aside as a reserve. Sproat (1879-1880, pp. 24-25) also reports that Katzie 

requested lands downstream of Barnston Island, and a plot of cedar forest on the west 

bank of the Lower Pitt River near what is now Widgeon Slough (Figure 12). The 

temporary Katzie Indian Reserves mentioned by Sproat (1878-1880) and Mahun (1880) 

were never formalized. Joseph Trutch, who in 1864 upon becoming the Commissioner of 

Lands and Works, reversed Douglas’ policy. Truch proceeded to reduce the size of 

many reserves, and eliminate several of the reserves allotted by Douglas (Harris, 2011; 

Tennant, 1990), including those Pitt Valley wetland temporary reserves Mohun surveyed 

on behalf of Katzie.  

Unlike Douglas, Trutch believed First Nations were not entitled to the lands they 

claimed since he presumed the First Nations made little use of them for agricultural or 

other recognizable pursuits (Harris, 2011; Tennant, 1990). First Nations strongly 

objected to the reductions in reserve size and demanded the government settle their 

claims equitably (Harris, 2011). Katzie were not immune to Trutch’s policies, nor were 

Katzie silent in the face of the policies’ impacts. Katzie participated in early campaigns 

against the reduction in reserve size. In a petition sent to the Superintendent of Indian 

Affairs on 14 July 1874, Chief Peter Ayessik (Chief of Hope), writing on behalf of several 

Fraser River First Nations’ Chiefs, commented that “Our hearts have been wounded by 

the arbitrary way the Local Government of British Columbia have dealt with us in locating 

and dividing our Reserves.” Citing the extreme variation in acres allotted per capita, 

Chief Ayessik (1874) noted “Keatsy [sic], numbering more than one hundred inhabitants, 

is allowed 108 acres of land.” He goes on to say:  

For many years we have been complaining of the land left us being too 
small. We have laid our complaints before Government officials 
nearest to us; they sent us to some others; so we had no redress up 
the present and we have felt like men trampled on, and are 
commencing to believe that the aim of the white men is to exterminate 
us as soon as they can...Discouragement and depression have come 
upon our people...we consider that 80 acres per family is absolutely 
necessary for our support, and for the future welfare of our children. 
We declare that, 20 or 30 acres of land per family will not give 
satisfaction, but will create ill feelings, irritation amongst our people, 
and we cannot say what will be the consequence. (Ayessik, 1894) 
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Katzie also objected to colonial government resource management practices. In 

a letter to the Minister of Marines and Fisheries dated October 10, 1902, thirteen Fraser 

River First Nation chiefs, including Katzie Chief Joe Isaacs, warned that unless the 

government curtailed the type of industrial overfishing that had undermined the viability 

of the sturgeon population, a similar fate would befall the salmon fishery. The letter 

observed that increased net sizes mean that surplus fish could not make it upriver to 

their spawning grounds. Native fishers’ observations raised concerns about the dramatic 

decrease in the numbers of fish at particular locations. They proposed that a 

standardized net size be employed noting “This will give all as equal chance and leave a 

big margin of space to allow fish not gilled to pass on to the spawning beds.” Moreover, 

the letter reminded that timely warnings concerning the sturgeon fishery were ignored 

and “with what results we all know now to our loss and regret. The Sturgeon now have 

been destroyed in the Fraser” (as cited in Carlson, 2001, p. 11). 

The resistance to government decisions about land and resource matters was 

not restricted to Coast Salish peoples. In 1887, the Nisga’a sent delegations to Victoria 

and Ottawa to petition for their rights (Harris, 2011). Despite these efforts, the colonial 

government made no attempt to resolve the particular land dispute the Nisga’a 

delegation had highlighted (Harris, 2011). Unable to achieve a satisfactory response 

from the colonial government to the Nisga’a and other claims, First Nations leaders took 

their arguments directly to the Crown. In 1906 Chiefs from several Northwest Coast First 

Nations travelled to England for a Royal audience with King Edward VII (Carlson, 2005; 

Coates, 2006). Katzie cultural leader Simon Pierre travelled with the Chiefs to act as 

translator (Coates, 2006). Despite their audience with the King, resolution of disputes 

over lands and resources proved elusive (Coates, 2006). Undetered, many First Nations, 

including Katzie, continued their campaigns for justice (Coates, 2006).  

On that day in late April 1914, when Commissioners McBride and McKenna 

arrived at Katzie, Chief Isaac, speaking through translator August John, tried once again 

to have the Dominion government representatives hear Katzie’s grievances pertaining to 

the reduction in reserve size. The following statement was entered into the 

Commission’s records on April 29, 1914 as Exhibit B 13:  
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We the undersigned Katsey Indians of the Stalo or Fraser River, 
Approach you on your visit to the land of our Fathers here known to 
you as the Katsey Indian Reserve. With great appreciation of the 
Spirit, which has led you to come, from your homes, to take the 
grievance of the Stalo Indians.  

We feel especially grateful to you for permitting us the opportunity of 
expressing to you personally the great appreciation of the Stalo 
Indians, for the action of your Government to take steps and settle the 
long standing grievance of the Indians. 

We know that this Royal Commission bearing that name, is not coming 
to deceive but to bring a satisfactory settlement between the Indians 
and the Government. 

And we are more convinced to know that you are bringing the Bible of 
almighty God with you that Supreme being who created the world, and 
all man King, and who sit us in different continent according to his 
wish and a day to come will be our Gudge and to Gudge the world. 

We the Katsey Indians of the Stalo lay our grivious grievance before 
the Royal Commission, the grievance which has been standing 
unsettled for many years passed. We ask this commission to assist us 
in securing better and larger farming land then at the present time. 

 
1. We request that our farming land be enlarged to 160 acres for each 

male member or from the age of 16 up. 

2. We wish to add to what is fore said an equal exchange of 135 acres of 
the Barnston Island Reserve to this Reserve and an exchange of 340 
acres of the Pitt Lake Reserve to this Reserve. 

3. Allow me to complain to you the loss of 84 acres on this Reserve 
according to the blue book is 385 acres, and on the maps is 301 
acres, the total loss is 84 acres.  

4. We ask for the obtaining of a permanent and fullrights to be 
acknowledged by the Government as such ownership of our present 
Reservation and of such land as may be added there to.  

5. We ask the Dominion Government to assist us through, and from them 
to get a written agreement for all our claims.  

We hope that this commission will complete their work and commit to 
a settlement with the Indians in the near future. Chief Joseph Isaac. 2 

 
2 Text reproduced as in original. 
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Close reading of Chief Isaac’s letter to the Commissioners provides insight into 

strategic negotiation tactics employed by indigenous leaders in the early 1900s. In the 

opening paragraph, Isaac extends a formal welcome to the Commission that leaves no 

question as to whose territory they are visiting. This is explicit in his reference to “our” 

territory, noting the Commissioners have had to leave “their homes” to come to “what is 

known to you as the Katzie Indian Reserve”. Chief Isaac implied that “Katzie Indian 

Reserve” was a term used by outsiders to reference a people and a place that Katzie 

define differently. Chief Isaac appealed to the Commission’s honour as Government 

leaders endowed with the decision-making authority. He also made it clear that Katzie 

consider their needs equal to those of the colonial government. Cleverly, he cited the 

ultimate authority noting that God has made “all man King” to one day be judged equally, 

implying in closing that the only difference between Katzie and the Commissioners is 

their place of origin. The letter clearly describes the position from which Isaac 

approached the Commission’s presence: that of a leader intent on ensuring the 

government honoured previous agreements, thereby offering Katzie a chance to 

successfully adapt to decades of rapid change.  

Timeline  

The period from the first contact with non-Native newcomers, through the 

establishment of colonial rule forever changed the lives and the landscapes of Katzie 

and arguably all indigenous peoples in similarly colonized countries (Coates, 2003; 

Daes, 2000; Wolf, 2010). The long-term impacts of colonialism are the subject of 

seminal scholarly works by indigenous scholars including Vine DeLoria Jr. (1969, 1985, 

1994, 2001) and, more recently, Alfred (2009), Alfred and Corntassel (2005), Battiste 

(2000), Corntassel (2009, 2012), Garroutte, et al., (2003), and LaDuke (1999). Works 

that present a distinctly Coast Salish or Sto:lo understanding of this era include those of 

Sto:lo Elders and community organizations (for example see Carlson, 2001; 

Coqualeetza Cultural Education Centre, 2010) and cultural experts (McHalsie, 2007). 

Contributions by Bierwert (1999), Carlson (1996, 2001, 2007, 2010), Harris (2004, 

2011), Miller (2001, 2011), Schaepe (2006, 2009), Suttles (1955, 1987, 1990), Thom 

(2005, 2009, 2010), and other scholars add the understanding of Coast Salish culture 
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and identity during this time of dramatic change. What follows is a brief summary of 

some events that altered the trajectory of First Nations-newcomer relations in Canada, 

British Columbia, and in the territories of Katzie and other Coast Salish peoples.  

Coast Salish peoples are no strangers to change. Oral histories record the 

effects of ancient catastrophic events of flood, fire and famine (Carlson, 2010; Jenness, 

1955; McMillan & Hutchinson, 2002; Suttles, 1955). However, the arrival of European 

newcomers on the West Coast brought a new suite of wide-ranging changes. Face to 

face interactions with the Europeans were preceded by indirect contact in the form of 

smallpox, measles and other foreign diseases (Kelm, 1999; Muckle, 2014). These 

diseases struck in successive waves, causing dramatic population declines (Carlson, 

2001; Kelm, 1999; Warry, 1998; for a contrary view, see Fisher, 1977). Katzie were not 

immune from the devastating impacts of disease. Elder C.P. recounted, 

Thousands of my people died when the disease of smallpox came. 
When that disaster happened, the people in the Pitt Lake area used to 
go around and gather the bodies, make them a big pile on the north of 
Penetentiary Island, we call it, in the middle of Pitt Lake. Piled them 
bodies up and piled bush on top of it, and then they burnt them. In the 
end of that disaster, maybe we had 75 people left. My grandfather was 
one of them. (October 22, 2014, para. 4028-4029) 

While responding to the effects of disease-induced depopulation, the indigenous 

peoples of the Fraser River sought and forged trade relationships with the non-Native 

newcomers, particularly the fur traders residing at Fort Langley (Fisher, 1977; 

Maclachlan, 2011; Ray, 1974). During this period, Coast Salish peoples continued to 

make their own choices about engaging with the fur traders (Carlson, 2010; Fisher, 

1977). The consolidation of European political and economic influence shifted the 

balance of power (Wolf, 2010). 

By 1859, the colonial government had assembled a basic Indian policy (Carlson, 

2010, p. 168; Harris, 2011). The policy set out provisions for the establishment of the 

first Indian reserves although, as discussed above, the regulations were not followed 

consistently. The Indian policy had two purposes: 1) to transform the Indians from 

nomadic wanderers to farmers, and 2) to free up lands for pre-emption by settler 

populations by restricting First Nations peoples to Indian reserves (Carlson, 2010; 
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Harris, 2011). After British Columbia’s union with Canada in 1871, the new Dominion 

pursued policy and practice aimed at assimilating indigenous peoples (Canada et al., 

1996). 

By the end of the 19th century, colonial policy and federal law controlled virtually 

all aspects of First Nation peoples’ lives. The Indian Act (R.S.C. 1985, c. 1-5 [Indian Act]) 

of 1876 dictated where First Nations peoples could live, and how they selected their 

leaders. In 1885, the Act was amended. The Potlatch — the means by which many First 

Nations peoples obtained and reinforced familial, socio-economic, and ceremonial 

linkages — was banned (Miller, 2001). For the First Nations of the Fraser River valley, 

the potlatch ban undermined the principles of wealth and status distribution. This, in turn, 

undermined the kin-based Coast Salish network in favour of identity based on residence 

(Carlson, 2010, p. 206). It was within this context that Chief Isaac testified before 

McKenna and McBride on that day in April, 1914. 

Impact 

The McKenna McBride Commission’s mandate reflected early Twentieth century 

Colonial government settlement priorities. Once First Nations were confined to Indian 

reserves development could advance apace. Resource extraction on an industrial scale 

began with the British Columbia gold rushes of the 1850s, but salmon fishing soon 

followed (Harris, 2009). The first permanent cannery on the Fraser River was 

established in the early 1870s (Harris, 2011). In these early days, most cannery workers 

were Native (Harris, 2011). By the early 20th century, Native participation in the 

commercial fishing industry was disrupted by discriminatory license regulations (Harris, 

2011). Participation was further curtailed by immigrant populations, who, in search of 

well-paid cannery jobs, displaced Native labourers (Harris, 2011, p. 78).  

The Indian Act instituted increasing levels of economic and social marginalization 

(Miller, 2000). Through the 1920s, the Dominion of Canada further amended the Indian 

Act. These amendments included provisions that allowed the government, with or 

without the consent of the individual, to “enfranchise” any Indian (i.e. make them a full 

British subject, thereafter rendering them unable to live or be buried on reserve). Further 



 

104 

changes to the Act strengthened the government’s powers to take custody of First 

Nations children for the purposes of education (Harris, 2011, p. 101). In 1927, the 

Canadian government added Section 141, which prohibited raising of funds or 

organizing in support of Indian land claims. In 1951, the Canadian Parliament revised 

the Indian Act by deleting Section 149, ending the potlatch ban (Miller, 2000; Tennant, 

1990). The Parliament also repealed the ban on raising funds or hiring lawyers to 

support land claims (Tennant, 1990). According to Tennant (1990, p. 122), they did so 

assuming that First Nations recognized the futility of pursuing such claims.  

The first half of the twentieth century was a “dark and turbulent time” for North 

American indigenous peoples most of whom suffered from the cumulative impacts of 

decades of colonial policy aimed at the destruction of aboriginal peoples and cultures 

(Watt & Basso, 2004, p. xiv). In Canada, the 1900s through 1960s was a “period of 

displacement and assimilation” where the Indian Act continued to control many aspects 

of Aboriginal Peoples’ lives, and the Canadian government wilfully abandoned and 

marginalized First Nations peoples (Canada et al., 1996, p. 466; Miller, 2000). Through 

the mid-twentieth century many Aboriginal children were forcibly removed from their 

homes and placed in state or church-operated Indian Residential schools. A small 

number attended public schools, an option which had become available to on-reserve 

Indian children following the end of WWII (Tennant, 1990, p. 114; TRC, 2015). In the 

1960s the Canadian government initiated what would become a two decade-long policy 

of the forced removal of more than 10,000 indigenous children from their families for 

placement in non-indigenous foster or adoptive homes (Smith McFarlane, 2013; 

Fournier & Crey, 1998). Referred to as the “Sixties Scoop”, the devastating inter-

generational impacts of this pernicious policy on the lives of indigenous peoples continue 

to unfold in the 2010s (Spencer, 2016).  

Despite the continued and pervasive influence of Indian Residential schools, the 

Sixties Scoop, and the Indian Act on the day-to-day lives of Aboriginal Peoples, the 

changing social and political climate of the 1960s also influenced Canadian Indian policy 

and politics (Canada et al., 1996). The 1969 policy statement entitled “Statement of the 

Government of Canada on Indian Policy,” or simply “the White Paper” articulated the 

Liberal government’s strategy of folding the Indian into Canadian society (Cardinal, 
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2006; Tennant, 1990, p. 150). In the White Paper, the government proposed the 

elimination of Indian status and the dismantling of the Department of Indian Affairs. 

Indians would receive services from the provinces like other Canadians. Ownership of 

reserve lands would be transferred to the Indians as private property (Tennant, 1990, p. 

149). The principles of the White Paper were viewed by many Aboriginal Peoples as a 

return to 19th century assimilation tactics (Leslie, 2002; Moss & Gardner-O’Toole, 1991; 

Tennant, 1990). The political uproar caused by the White Paper inspired a new 

generation of indigenous political activists intent on using all available means to pursue 

settlement of their claims to traditional lands and resources (Cardinal, 2006; Leslie, 

2002; Tennant, 1990, p. 151).  

In 1967, the Nisga’a people of the Nass River Valley in northern British Columbia 

sued the Government of British Columbia. The Nisga’a argued that title to Nisga’a lands 

and resources had never been lawfully extinguished by treaty or any other means (Asch, 

1999). In 1973, the Supreme Court of Canada denied Nisga’a’s application for a 

declaration of title, but affirmed that Aboriginal title could exist in Canada. This was the 

first time the Canadian courts had indicated a willingness to recognize an Aboriginal 

claim to title (Asch, 1999; Foster, 2007). In response to the Supreme Court ruling and 

ever-increasing pressure from Nisga’a and other First Nations, the federal government 

established a comprehensive land claims process. The claim advanced by the Yukon 

Native Brotherhood was the first one accepted for negotiation (Coates, 1991). However, 

the British Columbia government refused to participate in the land claims process (Miller, 

2000). Given that the Government of British Columbia controlled most of the land and 

resources in the province, land claims negotiations without the Provincial government’s 

active participation would have been largely meaningless and unproductive (Usher, 

Tough, & Galois, 1992). The British Columbia government, for its part, indicated that the 

1871 Terms of Union with Canada freed them from the obligation to participate 

(Tennant, 1990). The province repeatedly cited Section 13:  

The charge of the Indians, and the trusteeship and management of the 
lands reserved for their use and benefit, shall be assumed by the 
Dominion Government and a policy as liberal as that hitherto pursued 
by the British Columbia Government shall be continued by the 
Dominion Government after the Union. (Isaac 2012, p. 118)  
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British Columbia took this clause to mean that their long-standing policy of ignoring 

indigenous demands was sustainable and appropriate (Usher, Tough, & Galois, 1992). 

Only in the late 1980s did the British Columbia government acknowledge that the 

potential long-term economic consequences of unresolved land claims made negotiation 

essential (Tennant, 1990, p. 237).3  

The 1980s marked another significant turning point in the relationship between 

First Nations and the Government of Canada. In 1982, the British Parliament passed the 

Constitution Act, 1982 (Schedule B to the Canada Act 1982 (UK), 1982, c. 11). Section 

35 of the Constitution Act, 1982, recognized and affirmed “existing Aboriginal and treaty 

rights.” Over the following two decades, many Aboriginal Peoples of Canada brought title 

and rights cases before the courts.4 In response to several rulings, and recognizing the 

economic impacts of continued uncertainty, the Province initiated a task force in 1990, 

with a mandate to create a formal mechanism to resolve land claims (Blackburn, 2005). 

In 1992, the Government of British Columbia established the BC Treaty 

Commission (BCTC). Based on a report filed by the BC Claims Task Force, the BCTC, 

in cooperation with the Governments of Canada and British Columbia, and the First 

Nations Summit, set out a six-stage process for treaty making. As of 2014, 65 First 

Nations (representing 104 of the, 203 Indian Act Bands of British Columbia) were 

engaged in the Treaty process (BCTC, 2014). To date, five treaties have reached final 

agreement (Stage 6); and three have reached an Agreement in Principle (Stage 5) 

(BCTC, 2014). The vast majority of the 52 First Nations who remain in the process, 

including Katzie, are in Stage 4, where substantive negotiation for Agreements in 

Principle occur (D.M., October 22, 2014; BCTC, 2014). Other First Nations remain 

opposed to treaties, having withdrawn or never having initiated participation (Penikett, 

 
3 In their 1973 reasons for judgment in Calder v. Attorney-General of British Columbia, [1973] S.C.R. 313, 

the Supreme Court of Canada ruled that modern Canadian Law recognizes Aboriginal rights to land 
existed prior to the Royal Proclamation. This case laid the foundation for Canada’s first modern-day treaty 
(the Nisga’a Treaty) and the subsequent British Columbia treaty negotiations process. 

4 Many of these cases including: R. v. Guerin [1984] 2 S.C.R. 335 (Wilson J.) ; R. v. Sparrow [1990] 1 
S.C.R. 1075; R. v. Van der Peet (1996) 137 DLR (4th) 289; and, Delgamuukw v. British Columbia [1997] 
153 D.L.R. (4th), were brought forth by First Nations from British Columbia. For a review of the cases and 
various opinions regarding the implications of the decisions consult: Asch, 1984; Blackburn, 2005; 
Borrows, 1999, 2002; Dacks, 2002; Daly, 2007; Lippert, 2000; Morellato, 2009; Tennant 1990. 
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2006; Wolford, 2005). As treaty negotiations continue, First Nations pursue resolution of 

land claims and resource rights through the courts (Penikett, 2006). The BC treaty 

process has attracted considerable criticism, having incurred costs of over 1 billion 

dollars in negotiations with few final settlements (Penikett, 2006; Wolford, 2005). For 

many First Nations, treaty making offers an opportunity to secure significant rights and 

financial resources for their communities. The importance of the process and its potential 

outcomes overrule the desire for a rapid resolution (Penikett, 2006). 

On June 26, 2014, almost 100 years to the date the McKenna McBride 

Commissioners visited Katzie, in what has been described as a “watershed” decision of 

“game-changing” significance, the Supreme Court of Canada ruled that the Tsilhqot’in 

Nation possesses Aboriginal title to 1750 square kilometres within their traditional 

territory (Mandell Pinder, 2014; Tsilhqot’in National Government, 2014; Tsilhqot’in Nation 

v. British Columbia, 2014, SCC 44). The Supreme Court’s unanimous decision marks 

the first time in Canadian history that such a declaration of title has been granted 

(Mandell Pinder, 2014). The Court ruled that Aboriginal title holders possess the right to 

determine how the lands will be used, to derive economic benefit from the use of the 

lands, and to pro-actively manage them (Mandell Pinder, 2014). Building on earlier court 

decisions that established the “duty to consult and accommodate (e.g., Haida Nation v. 

British Columbia (Minister of Forests), 2004, SCC 73; Taku River Tlingit First Nation v. 

British Columbia, 2004, SCC 74), if governments, corporations or individuals are 

interested in using the lands that are subject to a claim of Aboriginal rights or title, the 

government must consult and possibly accommodate the First Nation. If Aboriginal title 

has already been established, the government should seek the consent of the First 

Nation. If consent cannot be obtained, then the government must prove that the 

proposed incursion is justified and substantively consistent wih the requirements of s. 35 

of the Constitution Act (1982; Mandell Pinder, 2014; Tsilhqot’in Nation v. British 

Columbia, 2014, SCC 44).  

The Tsilhqot’in Nation’s victory could benefit many First Nations in British 

Columbia. Some view the court decision as resolution of a 147-year long struggle that 

began with Confederation; others see the ruling as a victory related to the specifics of 

the Tsilhqot’in situation and with uncertain transferability to the rest of the province 
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(Coates & Newman, 2014). At the same time, First Nations leaders and legal analysts 

acknowledge there is much work to be done to negotiate the multiple interests at play in 

the future management and use of lands and resources (Coates & Newman, 2014). 

Tsilhqot’in National Government Tribal Chairman Chief Joe Alphonse summarized these 

sentiments in the press release issued by the Tsilhqot’in National Government on the 

day of the Supreme Court ruling:  

This decision will bring much needed certainty for First Nations, 
governments and industry. This case is about us regaining our 
independence — to be able to govern our own Nation and rely on the 
natural resources of our land. We are ready to move forward in this 
new relationship with government and industry. That work starts 
today. (Tsilqot’in National Government, 2016)  

Response 

Assimilation policies have failed because Aboriginal peoples have a 
secret of cultural survival. They have an enduring sense of themselves as 
peoples with a unique heritage and the right to cultural continuity.  

(RCAP, 1996) 

Nested identities 

Scholars of Aboriginal histories recognize the world’s indigenous peoples, 

including Northwest Coast First Nations, use both overt and subversive means to obtain 

just treatment of their peoples, lands, and resources (Alfred, 2009; Carlson, 2010; 

Fenelon & Murguía, 2008; Fisher, 1977; Haig-Brown, 1988; Trigger & Washburn, 1996; 

Wolf, 2010). Katzie and other Aboriginal Peoples responded creatively to state-imposed 

change. Included in Aboriginal Peoples’ responses are identity adjustments to reposition 

themselves in resistant relation to colonial governments (Carlson, 2007, 2010).  

Indigenous Peoples throughout the world employ several identities in pursuit of 

social and political justice (Beavon, Voyageur, & Newhouse, 2005; Fondahl & Sirina, 

2003; Frideres, 2008; Frideres & Gadacz, 2008; Hall & Patrinos, 2012; Perreault, 2001). 

Identities are created and employed in reference to place, kinship, and within the context 

of conflict (Anderson, 2013; Schaepe, 2006; Angelback, 2016). For example 
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“indigenous” is an identity employed by different Aboriginal Peoples when expressing 

their solidarity with other Aboriginal Peoples, particularly in international contexts such 

as at the United Nations (Dahl, 2012, 2016; Sargent & Samanta, 2016). Thus, in the past 

and in 2017, a single individual simultaneously holds several identities, each of which 

operate at a different social and political scales. These identities are layered, or nested, 

within one another. Just as a house is located on a street, in a town, province, country, 

and continent, one individual might simultaneously hold identities at personal, 

communal, and place-based scales and in relation to clans, bands, tribal councils, and 

provincial and federal governments (Mead, 1934; Proshansky, Fabian, & Kaminoff, 

1983; Twigger-Ross, Bonaiuto, Breakwell, 2016). Indigenous identities are used to 

challenge the impacts of government actions at a global level (Dahl, 2016; Hardin & 

Askew, 2016; Smith, 2007). Other identities, including those held by Coast Salish 

peoples, remain grounded in places and histories, largely independent of relations with 

the state (Smith, 2012; Thom, 2005). Katzie employ identity strategies in their struggle to 

regain access to and control over their territory. As demonstrated in the historical 

accounts and negotiation narrative to follow, Katzie people and their leadership and 

negotiators employ the identities necessary to engage with state institutions. Katzie 

negotiators are politicians, business people, or technical specialists. They use the results 

of historical research, archaeology, and traditional land use studies to translate Katzie 

identity into a language accessible and of importance to outsiders. As Katzie fisher, 

hunter, and father B.P. noted: 

Conservation, rules, regulation, law; big words. Words that can have 
many things follow behind them and make people believe that [they 
are the] reason they’re given to have something come into their life, is 
a logical explanation. I can feel that many of my superiors here [at the 
hearing] have fear in their voice, in their hearts. Not me; I am very 
strong. I am very smart; I have a technology dipoloma from BCIT for 
Fisheries, Wildlife, and Recreation. I’m doing my part—so I wanted to 
be a conservation officer or a fisheries officer or an RCMP; something 
that upheld my society to make it better, to make it safe. (October 22, 
2014, para. 4221-4225) 

Collective organization 

First Nations formed new collective organizations shortly after the establishment 

of colonial rule in British Columbia (Muckle, 2014; Tennant, 1990). Questions pertaining 
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to who had the right to access and use lands and resources had been at the core of 

Native-non-Native discourse in British Columbia since contact (Fisher, 1977; Miller, 

2000; Tennant, 1990). However, the formal and collective political push for fair resolution 

of land claims began in 1916 with the formation of the Allied Tribes of British Columbia 

(Foster & McLaren, 2015). A decade later, the efforts of the Allied Tribes were 

undermined by the introduction of Section 141 of the Indian Act, which banned the 

raising of money to support land claims (Mathias & Yabsley, 1991, p. 35). From 1900 to 

1950, several other indigenous groups pursued land claims and sovereignty on behalf of 

their members. These include the Native Brotherhood of British Columbia, formed in 

1931 and still an active representative of Native fishery workers. Other organizations 

include the Native American Indian Brotherhood (founded in 1943), the Confederacy of 

the Interior Tribes of British Columbia (circa, 1945), the first Tribal Councils (Nisga’a 

Tribal Council, and the Nuu’chah’nulth Tribal Council, both formed in 1958), the 

Confederation of Native Indians of British Columbia (1966), the Union of British 

Columbia Indian Chiefs (1969), and the Assembly of First Nations (1984) (Tennant, 

1990, pp. 124, 212). Some organizations formed along supra-tribal lines while others 

formed according to geographic region (Tennant, 1990). These early indigenous rights 

organizations were significant for two reasons. First, they were established to address 

indigenous peoples’ objectives. Second, their organizational structure reflected a level of 

collective identity unacknowledged by the Department of Indian Affairs administration 

and the Indian Act (Tennant, 1990, p. 12). The formation of these organizations, and the 

collective identities reinforced or created by them, represented powerful acts of agency 

on the part of the First Nations (Carlson, 2010, p. 271; Wickwire, 1998; Wilkes, 2004).  

Late 19th century political initiatives were carried out by traditional leaders who 

had come to their positions via mechanisms of governance that pre-dated colonial 

authority (Tennant, 1990, p. 84). They mustered support using long-standing ties of 

language and kinship (Tennant, 1990, p. 84). This generation of leadership was 

succeeded by leaders who, having been exposed to the local mission schools, could 

speak and write English, and could communicate directly with colonial authorities and 

other non-Natives (Wickwire, 1998). Katzie Elder Simon Pierre was one such leader 

trained by his father Old Pierre, a renowned shaman and authority on Coast Salish 

genealogies. Suttles (1955) notes “[Simon Pierre’s] knowledge of the native culture of 
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his own tribe is deeper than I shall ever have time to probe…Moreover, his command of 

English and acquaintance with white culture is unusually good…He visited London as 

secretary to a delegation of native chiefs petitioning the Throne” (p. 5). Leaders like 

Pierre were “able to choose between tradition and assimilation, they chose tradition, but 

they sought to widen it, to adapt it, and to integrate it within the white political system” 

(Tennant, 1990, p. 84).  

By the 1980s, there were several levels of political organizations in existence. 

These “neo-traditional” organizations melded old ways with new, without abandoning 

tradition (Tennant, 1990, p. 84). Some organizations represented individual 

communities. Others grouped several communities into a Tribal Council, still others 

represented Aboriginal interest at a national level (e.g., the Assembly of First Nations). 

Although the leadership, structure, and membership of each collective organization 

differed, and in some cases changed over time, most of the organizations focused their 

political efforts on a suite of similar objectives. One such objective is summarized in the 

closing statement of the presentation made by the 1887 delegation of Nisga’a and 

Tsimshian chiefs to the colonial government in Victoria: “we have come for nothing but to 

see about the land which we know is ours” (Tennant, 1990, p. 56).  

As illustrated by Chief Isaac’s 1914 letter to the McKenna McBride 

Commissioners, Katzie people understood the unsympathetic nature of colonial 

government response to indigenous grievances. This is likely one of the reasons Katzie 

people took an active role in several of the early First Nations’ political organizations. 

Katzie involvement in collective organizations continues. Katzie leaders, for example, 

remain active members of the Assembly of First Nations. Katzie’s Chief Susan Miller is a 

Board member for the British Columbia Assembly of First Nations (British Columbia 

Assembly of First Nations, 2017). Today Katzie leadership negotiate with all levels of 

provincial and federal government for justice through the equitable distribution of 

resources and the resolution of land claims.  
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Economies in transition 

The British Columbia Gold Rush of 1858 redefined colonial relations with First 

Nations. According to historian Robin Fisher (1977, p. 96), with the advent of the Gold 

Rush, the province transitioned from a “colony of [resource] exploitation” dependant 

upon Native knowledge and manpower, to a “colony of settlement” where indigenous 

peoples were viewed as impediments to European progress. Wolf (2010, p. 194) argued 

that it was during the Gold Rush that Aboriginal Peoples’ socio-economic status shifted 

from partner to one of subordinate producer. Despite these claims, studies of Aboriginal 

labour trends indicate First Nations people actively participated in many resource 

industries, including the Gold Rush (Carlson & Lutz, 1997; Harris, 2011; Jorgenson, 

2015; Knight, 1996; Lutz, 2009; Menzies & Butler, 2007).  

Lutz (2009) argues that participation in wage labour was not about assimilation. 

For many Aboriginal people in British Columbia, wage labour presented an act of agency 

and an opportunity to engage more fully in a spectrum of traditional pursuits (Lutz, 2009, 

p. 278). Thus, while Aboriginal Peoples were early participants in the wage economy, 

they did so while maintaining distinctive cultural identites (Knight, 1978; Menzies & 

Butler, 2008). Wage work mixed with subsistence economies became the rule rather 

than the exception for most Aboriginal communities (Knight, 1978; Menzies & Butler, 

2007; Pinkerton, 1987). First Nations developed a distinct economy that in some cases, 

according to historians Menzies and Butler (2007) “played a critical role in the 

development of British Columbia’s resource economy” (p. 148). First Nations selected 

some elements of the new economy and rejected others (Menzies & Butler, 2007, p. 

149). Menzies and Butler (2007, p. 149) argue that in acts of agency, First Nations 

integrated the waged economy within the structure of indigenous social organization and 

culture. Ironically, the mechanisms the government hoped would lead to the assimilation 

or removal of First Nations actually contributed to First Nations continuity and 

perserverence (Menzies & Butler, 2007, p. 149).  

Katzie’s initial involvement in the transitional economy coincided with the fur 

trade. Fort Langley, a large Hudson’s Bay Company trading post, was located within 

Katzie territory, close to Katzie’s main residential villages (Maclachlan, 2011). Along with 

many other Coast Salish peoples, the Katzie probably participated in the Gold Rush 
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(Carlson, 2010), either as miners (Marshall, 2000), or providing supplies to the miners 

travelling to upriver settlements. In the mid to late 1800s, Katzie worked in the canneries 

as fish processers and suppliers. Over the proceeding decades, Katzie women worked 

in canneries and Katzie men acquired commercial fishing licenses that entitled them to 

fish in waters far from their home territory (Katzie First Nation, 2003). Katzie Elder Cyril 

Pierre recounts memories of a childhood where tradition melded with a new reality: 

We're from Barnston Island on the Fraser River and our family has 
been involved with the [fishing] industry as far back as any of our 
family can remember... When we were little, like younger in our age, 
our mom used to work in the canneries when our dad was gone up 
north [to fish]. And we used to live at a place called St. Mungo 
Cannery, just below New Westminster. And for a few years, I can 
barely remember, we lived in Steveston and our mother worked there 
and sometimes our dad worked at the net loft there. Our mom was a 
fish canner and net worker also. And they were very, very experienced 
at what they did with nets. They were hired all over the river... And it 
was mainly a summer job for our family. When the fishing season used 
to be over, roughly around the fall, maybe even after the summer, we 
used to travel by boat. My brothers used to have gas boats and they 
used to come down to the cannery and we'd load up what furniture we 
had, all the clothing we had, onto these boats and they would 
transport us up here to Barnston Island to our home. (BC Packers, 
2014) 

Until the second half of the 20th century, several Katzie men held commercial fishing 

licenses (Katzie First Nation, 2003; R.B, October 22, 2014). The 1950s and 1960s were 

decades of relative economic prosperity for many Katzie families (Katzie First Nation, 

2003). By the 1970s, new licensing and quota regulations, coupled with the rising costs 

of fishing gear, fuel, and boats, meant that Katzie fishers were effectively priced out of 

the commercial industry (Katzie First Nation, 2003). For many Katzie families, as for 

other First Nations in the Fraser River valley, rapid decline in opportunitites to participate 

in large-scale fishing resulted in a marked increase in state-dependancy (Helin, 2014).  

Involvement in the transitional economy continues today, though on a smaller 

scale (Katzie First Nation, 2003). Fishing continues to play a vital role in Katzie culture 

and economy (D.M., May 25, 2015; Katzie First Nation, 2003). Individual Katzie people 

work and study off-reserve but continue to participate in and depend upon resources 

acquired through the more traditional subsistence economy (Katzie First Nation, 2013). 
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In a bid to increase food security and provide opportunities for Katzie people to 

reconnect with their cultural landscape and its resources, several Katzie people are 

investigating ways to revitalize traditional resources (Katzie First Nation, 2016). These 

efforts coincide with a period of cultural revival inspired by a resurgence of Katzie 

interest in reinstituting several of the cultural practices, including fishing and plant 

(particularly wapato) harvesting, that underpin Katzie identity (Katzie First Nation, 2016).  

Revival 

In the 1970s, many indigenous peoples including the Coast Salish revived 

cultural practices undermined by decades of colonial policy and influence (Jacob, 2013). 

The revitalization of the winter ceremonial dance tradition and the uptake of ancestral 

“Indian names” provided two major foci during this era of cultural re-awakening 

(Kennedy, 2000, p. 8). To revive these traditions, Coast Salish peoples drew upon their 

lived experience but also upon descriptions passed on from parents and grandparents 

(Kennedy, 2000). The acquisition of a traditional name, along with the distribution of 

property, remain Coast Salish expressions of identity, strength, connectivity to 

landscapes, and ancestral status and wealth (Kennedy, 2000, p. 15; Suttles & Maud, 

1987). Possession of an Indian name also has a more contemporary application. Those 

who carry forward the names of their ancestors also demonstrate solidarity and pride in 

an indigenous identity distinct from that of the broader “white” society (Kennedy, 2000, p. 

15).  

Katzie people have played an active role in the revival of Coast Salish cultural 

traditions. In the early 1990s, two Katzie members erected two large ceremonial 

“smokehouses” for the traditional winter dance ceremonies. The construction of the 

smokehouses confirmed Katzie’s position within the wider Coast Salish ceremonial world 

(Katzie First Nation, 2003). In these and other sacred houses built by neighbouring 

Coast Salish peoples, Katzie engage in ceremonies that reflect those carried out by their 

ancestors (Angelback, 2016; Suttles & Maud, 1987). But importantly, the buildings stand 

as symbols of Katzie and the broader Coast Salish peoples’ ability to resist efforts to 

undermine traditions and beliefs (Angelback, 2016; Suttles, 1963; Thom, 2005).  
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Other cultural revitalization efforts involve the transmission of hunting, fishing and 

plant gathering knowledge and practices (Katzie First Nation, 2003). In addition to 

fishing, which provides for Katzie dietary, social, ceremonial, and economic needs, 

Katzie continue to hunt in the territory wherever possible (Katzie First Nation, 2003). As 

B.P. stated,  

I take to the fields and hunt these marshlands. As soon as the first 
frost comes, the fish are gone, my boots are on, I’m out there [on 
Barnston Island and elsewhere] getting ducks, geese, rabbits, deer, 
moose, elk; anything I can do to provide for my strong people, which 
are still thriving off the resources that we acquire from these lands. 
(October 22, 2014, para. 4133-4134) 

However restricted, hunting remains an important cultural practice. As B.P. noted, 

I have never left my territory because I can hunt safely from the 
beginning of September to the end of March. Within that timeframe, I 
also transition myself from hunting into fishing from the beginning of 
March right to the end of November…Now, in being a hunter and 
fisherman, you take on different appearances, you think differently, 
you become these things you step on. You hear, you feel, you lock 
eyes with an animal in your territory so close to home. It grabs you. 
You don’t want it to disappear. (October 22, 2014) 

Katzie are active co-creators and participants in new methodologies that foster cultural 

revival. For example, Katzie are currently engaged in several studies geared toward 

conserving and where possible re-establishing wapato and other culturally significant 

plants in Katzie territory (Katzie First Nation, 2016). Cultural revival is central to these 

initiatives that include efforts to re-assert Katzie stewardship authority and manage 

resources according to customary law. The Katzie eco-cultural restoration plan for Katzie 

territory notes:  

We value traditional Katzie cultural practices, past, present, and 
future. These practices reflect connections to the land and its 
resources, and to the cycles of the seasons. Katzie cultural practices 
are life-giving, and are an expression of the inextricable connections 
that exist between humans and nature. Some contend that sustainable 
use is a natural expression of that relationship. By prioritizing the 
restoration of culturally valued species we also hope to reintroduce 
and strengthen the cultural practices reflected in millennia of 
successful stewardship and resource management. These practices are 
rooted in deeply held principles that reflect and respect the 
interconnections between humans and the environment, and between 
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the physical and spirit world. Oral histories note that Katzie territory 
was created for Katzie people so that they might manage the 
resources within it for the benefit of Katzie and other peoples. Katzie 
ancestors granted Katzie these gifts but also bestowed upon Katzie 
great responsibility. Consequently, cultural values of reciprocity and 
stewardship guide ancient and contemporary resource management. 

We acknowledge the negative impacts to ancient Katzie ways of 
relating to the land, and to the skills and knowledge inherent in these 
practices. Restoring valued food sources serves multiple objectives. In 
revitalizing culturally significant foods, Katzie can control what kind of 
food they wish to grow and eat, where that food should be planted, 
the conditions under which it should be grown and managed, and the 
quantities necessary to ensure availability. In these ways Katzie assert 
food sovereignty, and work toward food security. The act of re-
establishing culturally significant species within the territory and 
reinstituting harvesting and management traditions is empowering. It 
is one way in which Katzie can reassert their authority over the ways 
in which Katzie territory and resources should be managed. (KFN, 
2016, p. 5) 

Projects that emphasise reconnection of Katzie people with traditional territory 

and resources achieve several objectives. In conducting plant inventories, Katzie people 

visit and reconnect with regions of their cultural landscape. Katzie engage directly in 

plant management and in doing so relearn or refine ancient methods. Gaps in technical 

knowledge are filled when Katzie cultural plant experts interact with ecologists (Croes, 

2012). Ecologists learn the cultural context and significance of the resources. 

Furthermore, the conservation of culturally significant plants means that Katzie 

communicate with non-Katzie landowners and agency representatives about the cultural 

significance of the resource (e.g. Katzie First Nation, 2016). Katzie vocalize their role in 

managing their cultural landscape and in doing so mobilize ancient stewardship 

responsibilities (Katzie First Nation, 2016). On a physical level, by setting priorities for 

the conservation and re-establishment of culturally significant plant species, Katzie can 

guide management priorities toward the addition or preservation of certain landscapes 

over others. In several instances Katzie have successfully argued that habitat 

replacement areas should be designed to support wapato growth (D.M., personal 

communication, May 1, 2017). In doing so, Katzie work to protect wetlands and wetland 

resources in the territory. For example, the Restoring species of conservation and 

cultural value in Alouette and Pitt River watersheds is a five-year project designed to 

implement an eco-cultural restoration plan in two watersheds of cultural importance to 
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Katzie. In the first year of the plan (2016) Katzie’s research and restoration team 

restored habitat at two sites “to support healthy populations of five culturally-valued 

species, 12 species of conservation concern, and two keystone species” (KDLP, 2016, 

p. 1). Future plans include restoration of a third site and ongoing monitoring of the initial 

restoration sites to measure attainment of project objectives (KDLP, 2016). 

Katzie’s ongoing interest in the management of wapato and other culturally 

significant species extends to direct participation in government policy making (D.M., 

October 22, 2014; Wells, 2004). Most Katzie wetlands are managed by provincial, 

regional, or municipal parks organizations. For example the 2972 hectare Pitt-Addington 

Marsh Wildlife Management Area, located at the south end of Pitt Lake in the heart of 

Katzie territory, is managed by the Ministry of Forest, Lands, and Natural Resource 

Operations in Partnership with the Nature Trust of BC, Ducks Unlimited Canada, and the 

Habitat Conservation Trust Fund (British Columbia Ministry of Forests, Lands and 

Natural Resource Operations, n.d.). In some cases, Katzie contribute directly to park 

management planning and implementation. Joint plans set out how Katzie priorities for 

preservation and access to culturally significant plant species will be managed within the 

recreational and conservation mandates of each park area. Examples include, the 

Golden Ears Provincial Park park management plan and the Katzie First Nation Pine-

Cone Burke Provincial Park Memorandum of Understanding (Wells, 2004). Other 

project-specific initiatives include Katzie insistance that habitat restoration or 

replacement initiatives support native plant species, particularly wapato (KDLP, 2016). 

Community based initiatives have also included planting and harvest of wapato in 

Widgeon Slough near Katzie IR 4, one of the only wapato patches that remain from 

those recorded in ethnographic times (D.M., October 22, 2014). 

Other cultural revival methods focus on revitalizing kinship ties while providing 

cultural healing experiences. Several Katzie adults and youth participate in the Pulling 

Together Canoe Journey, which unites paddlers from a broad geographical area around 

common tradition (Pulling Together Canoe Society, 2017). These and other canoe 

journeys organized by First Nations along the Northwest Coast and Pacific Northwest 

act as a metaphor for community and as a conduit for culture and language revival 

(Johansen, 2012; Thomas et al., 2009), and reconciliation (Lalonde, 2016). The canoe 
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journey facilitates the discovery and honing of traditional skills (e.g., canoe carving, sea 

and river navigation), provides participants with an opportunity to renew or experience 

for the first time connections to cultural landscape and sacred resources, strengthens 

bonds between youth and elders, and provides an opportunity to triumph over inter-

personal and physical hardship (Donovan et al., 2015; Johansen, 2012). The canoe 

journey has also proven a powerful tool in reducing substance abuse rates amongst 

Aboriginal youth participants (Hawkins & Marr, 2012; Thomas et al., 2009). 

In 2017 Katzie leadership, backed by community members, took direct action to 

combat the social pathologies that plague their communities. Katzie community 

members literally took to the streets of the Katzie IR 1 to evict drug and alchol abusers, 

most of whom were non-Katzie. Chief Susan Miller noted that action was required due to 

“a number of terrifying incidents recently where complete strangers have entered the 

community to use drugs, scaring band members” (Miller as cited in CBC News, 2017). 

Shortly thereafter, Katzie installed gates to the entrance of the reserve hoping to further 

deter unwelcome visitors. In addition to ensuring community members’ safety, Katzie are 

in the midst of building an early childhood development centre. In 2015 Katzie completed 

the construction of a community health centre. 

Culturally embedded definitions of transformation and 
adaptation 

Transformation 

In resilience thinking, differentiating between system adaptation and 

transformation is of central import (Carpenter, Westley, & Turner, 2005; Folke, 2016). A 

system is considered resilient if after a shock the system maintains essential structures, 

functions, and feedbacks; if it does not, the system is considered transformed (Walker et 

al., 2006). As Rotarangi and Stephanson (2014), and Davidson (2010) suggest, cultural 

resilience involves the simultaneous application of transformation and adaption in pursuit 

of identity maintenance. Identity is at the core of cultural resilience. I argue that in 

Katzie’s case, the cultural values that underpin Katzie identity are Katzie’s cultural 

resilience pivots. This chapter summarized historical accounts of Katzie responses to 
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external drivers and shocks. Many of Katzie’s responses qualify as adaptive. However, I 

would argue based on Katzie perceptions of the mythical or spiritual intervention 

required for transformation, only very few responses can be classified as transformative.  

According to oral history, He who Dwells Above transformed the landscape from 

a place of emptiness to one of abundance (Jenness, 1955). In response to what could 

be interpreted as a desire to correct the imbalance created by human over-population, 

He who Dwells Above transformed the physical and social landscape of Katzie and their 

neighbours first by flood, then by a winter storm. Transformation came to Katzie again 

through the work of Khaals the “Transformer”. Close reading of the oral history 

concerning the deeds performed by Khaals suggests that in some cases transformation 

was the consequence of an individual or group of people’s failure to abide by customary 

law. The selfish, the purposeless, the lazy, the disrespectful were transformed—some 

into stone, others into fish or animals that were destined to exist forever exhibiting the 

undesirable behaviours that incited their transformation. Transformation was not always 

punishment. In some cases it was the clear choice—the inevitable outcome of an 

obvious trajectory. The man who does the good work of collecting dead fish is 

transformed into racoon (Jenness, 1955, p. 12), θe’łəctən’s daughter who spends her 

days and nights by the lake is transformed into sturgeon. Both racoon and sturgeon exist 

for the good of all (Jenness, 1955, p. 12).  

Oral histories suggest transformation requires a powerful catalyst, in this case 

the actions of the Creator or the great and powerful leader Khaals. Transformation is 

purposeful—either a form of punishment that served to impress upon the collective the 

requirement to maintain core values or alternatively the inevitable outcome for those 

hovering near (to use social-ecological systems heuristics) the “tipping point” of another 

“basin of attraction”. For example, in the case of racoon or the sturgeon daughter, it was 

Khaals’ recognition of an individual or group’s essential nature that dictated their 

trajectory—the intervention of Khaals was the final step required to push the person over 

the threshold into a new, more fitting and often more beneficial, existence. In either 

scenario transformation affected a part of the whole (a person in a family, a family in an 

extended family grouping) to ensure ongoing maintainence of essential services or 

abundant resources for the collective. Of equal significance are those rare beings who 
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possess the ability to repeatedly transform from one state to another. The salmon people 

for example, reside through the winter months in their salmon villages until the spring 

when they once again transform into salmon for their seasonal visit to the rivers and 

lakes of their human relatives. According to the oral histories, transformation is a 

mystical, powerful, and infrequent happening requiring the intervention of supernatural 

forces. Transformation, as defined in resilience terms, is present in some aspects of the 

Katzie social-ecological system. This includes the physical transformation of the lands 

and resources of Katzie territory. However, I argue that oral histories provide Katzie with 

the customary laws and cultural values have forestalled cultural transformation in favour 

of adaptation.  

Adaptation.  

The history of Katzie response to change suggests that adaptation is the primary 

means by which Katzie have navigated their way to resources and negotiated a way to 

provide and experience them in culturally meaningful ways. As Katzie were displaced 

from their territory, and their wetland landscape was transformed, Katzie adapted by 

moving toward an even greater reliance on a resource that would sustain their 

wellbeing—salmon. Katzie’s social, economic, and cultural reliance on fish (particularly 

to salmon, sturgeon, and eulachon) and fishing is documented in oral history (Jenness, 

1955), archaeological evidence (Hoffmann et al., 2016), and in ethnographic accounts 

(Suttles, 1955). Fish were a single but essential component of a broad suite of resources 

over which Katzie managed access and maintained stewardship (Suttles, 1955). The 

introduction of industrial fishing and concomitant regulations restricted the traditional 

Katzie fishery. Katzie adapted to increasing restrictions on fisheries by focusing on 

remaining species, by becoming commercial fisherman and by working in the canneries. 

Through times of increasing economic and social marginalization, fish and fishing 

became a central focus of Katzie identity. Katzie adapted to new technologies while 

doing their best to honour the customary law that obliges them to manage the resource 

in accordance with cultural values (Katzie First Nation, 2003). Principles of sharing and 

reciprocity continue to guide distribution of the salmon that Katzie catch (C.P., October 

22, 2014). The values of respect that drive Katzie stewardship obligations mean that 

Katzie take initiative, actively participating in conservation and restoration measures 
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(KDLP, 2017). Katzie are now using these same cultural values and the practices guided 

by them to re-assert their role as stewards through agreements with local agencies, 

municipalities, and government ministries (D.M., October 22, 2014; KFN, 2002; Wells, 

2004). In doing so Katzie re-gain a measure of decision-making power in their territory.  

Cultural values at work 

Over the past 160 years of overwhelming transformations of Katzie lands, 

resources, and areas of cultural import, Katzie peoples have responded to change in 

ways that demonstrate their commitment to the maintenance, revival, and strengthening 

of customary laws. Cultural values are called upon to rally and then guide responses. 

Where necessary, Katzie adapt practices to sustain customary law and cultural values. 

Katzie adapted to some changes, resisted others, and in some ways were transformed.  

Katzie responses to change have varied over time and scale. In responding to 

disease-induced depopulation, Katzie and other Coast Salish peoples called upon 

existing kin networks and precedent embedded in oral histories to reconstitute and 

legitimize their new social and physical relationship with Coast Salish social hierarchy 

and cultural landscape (C.P., October 22, 2014; Carlson, 2010; Suttles, 1955). This 

reconfiguration of Coast Salish social structure and space also altered Coast Salish 

personal, community, and tribal identities (Carlson, 2010; Thom, 2009, 2010). Cultural 

values have been used to both legitimize and contest the formation, expression, and 

application of reconfigured identities (Carlson, 2010). With the onset of colonial rule and 

the related marginalization of indigenous peoples from their cultural landscapes and 

territories, Coast Salish peoples mobilized collective political action using old and new 

identities as appropriate to protect their lands and resources (Carlson, 2010; Miller & 

Stapp, 2016).  

Coast Salish political organizations used ancient stewardship obligations to 

guide, bolster and legitimize their struggle for a resolution to land claims. Katzie were 

early, active participants in these organizations vocalizing along with their Coast Salish 

neighbours the injustices of colonial policies, laws, and practices. Along with the struggle 

to maintain stewardship over lands and resources came a willingness to engage in a 
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transitional economy where new wealth could be distributed in old ways as guided by 

values of reciprocity, sharing, and respect. These same cultural values have formed the 

basis for the revitalization and renewal of Coast Salish cultural practices, many of which 

seek to re-establish or preserve customary relationships between and among people, 

places, and spirit. Table 2 summarizes Katzie response to change in ancient times, and 

the social, economic, and cultural impacts of nearly 200 years of colonial influence. The 

table highlights actions undertaken by Katzie that involved social and economic 

adaptations or transformations, but that protected key aspects of Katzie culture.    
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Table 2:  Key adaptations and transformations of Katzie cultural-social-ecological system (after Rotarangi & 
Stephenson, 2014, p. 32). 

Time period Ancient (to 3000 
yrs. BP) 

1800s 1900s 1940s 1960s 1980s to present 

External drivers 
and shocks 

Flood (landscape 
transformation)  

Famine (population 
transformation) 

European diseases 
cause rapid, severe 
population loss 

Indian Reserves 
Indian Act 
Indian Residential 

Schools 
Potlatch Ban 

European settlement 
Indian Reserve cut-offs 
Gold Rush 
Resource decline 
Wetland loss 
Residential Schools 

Industrial fishing  
Wetlands lost 
Residential 

Schools 
 

White Paper 
Urban expansion 
Fishing regulations 
Sixties Scoop  
 

Resource extraction 
Industrialization and 

Urbanization 
Collapse commercial fishery 
Treaty process 

Katzie actions Relocation  
Merging kin groups 
Documenting (oral 

history) 

Population rebound 
Reconstitute kin groups 
Engage in Fur Trade  
Select Indian Reserve 

locations 
 (Contnue to potlatch in 

secret) 
 

Population Rebound 
Protest reserve 

allocation / cut-offs 
Protest over-fishing 
Participate in wage 

labour 
 
  

Obtain 
commercial 
fishing licences 

Participate in 
wage labour 

Join FNs land claims 
groups 

Fight restrictions on First 
Nations fishery 

Reciprocal arragements 
with farmers 

Engage in treaty process 
Active involvement in Assembly 

of FNs 
Cultural revival  
Soverignty initiatives 

Adaptations and 
Transformations  

Ecological 
transformation 

Kinship adaptation 

Governance and tenure 
adaptation 

Ecological 
transformation 

 

Economic adaptation 
Governance adaptation 
Ecological 

transformation 
 

Ecological 
transformation 

Livihood 
adaptation 

Governance and tenure 
adaptation 

Subsistance adaptation 
Political adaptation 

Ecological transformation 
Sociopolitical adaptation 
 

Outcomes Oral histories link 
peoples and 
places 

Co-evolved cultural-
social-ecological 
systems 

Retain trad. wealth 
distribution  

Retain potlatch 
Retain restricted land 

and resource access 
 

Act on cultural values to 
resist 

Protect rights 
Loss of land and 

resource base 
 

Economic 
engagement 

Social pathologies 

Economic disengagement 
(loss of comm. fishery) 

Social Pathologies 
Retain cultural values 

through resistance  

Increased access to lands and 
resources 

Cultural revival efforts 
Plans to rotect and manage 

lands and resources 
 

Tanja Hoffmann
Text
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Chapter 7. “Our territory was abundant and can be 
abundant again”1: Katzie resource management in a co-
evolved landscape 

 

This chapter was previously published in the article “Engineered feature used 
to enhance gardening at 3800-year-old site on the Pacific Northwest Coast”, 
co-authored by Hoffmann, T., Lyons, N., Miller, D., Diaz, A., Homan, A., 
Huddlestan, S. and Leon, R. in Science Advances. The article has been 
reprinted with permission from the co-authors. I served as senior archaeologist 
and project manager for all phases of work at archaeological site DhRp-52. For 
the article itself, I took the lead in the article’s original conceptualization and 
data analyses, and in the preparation of all text, tables, and figures. In addition, 
I responded to all peer reviews and was the principal source for the revisions 
required to advance the work to publication. For consistency with the published 
material, the format of this chapter reflects the form in which the article was 
published.   

Abstract 

Humans use a variety of deliberate means to modify biologically rich environs in 

pursuit of resource stability and predictability. Empirical evidence suggests that ancient 

hunter-gather populations engineered ecological niches to enhance the productivity and 

availability of economically significant resources. Archaeological excavation of a 3800-year-

old wetland garden in British Columbia, Canada provides the first direct evidence of an 

engineered feature designed to facilitate wild plant food production amongst mid-to-late 

Holocene era complex fisher-hunter-gatherers of the Northwest Coast. This finding provides 

 
1 D.M. October 22, 2014. 
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an example of environmental, economic, and sociopolitical co-evolutionary relationships that 

are triggered when humans manipulate niche environs. 

Introduction 

A rapidly expanding body of archaeological evidence suggests that ancient humans 

used various deliberate means to enhance the productivity and predictability of economically 

important species in habitats rich in biotic resources (Smith, 2007). Deliberate engineering of 

ecological niches promotes co-evolutionary interactions amongst humans, plants, and animals 

that have profound ecological effects (Odling-Smee et al., 2003). These include impacts to 

resource availability, hydrological regimes, and in some cases alterations to selection 

pressures that facilitate genetic response (Laland, Odling-Smee, & Feldman, 1996; Lewontin, 

2000; Zeder & Smith, 2009). While such impacts are both driven by and often lead to greater 

sociopolitical complexity of human communities, they do not inevitably lead to domestication 

of target resources (Arnold et al., 2016; Lalnd & O’Brien, 2010; Moss, 2011; Rowley-Conwy, 

2001; Smith, 2001). Archaeological examples of non-domestic plant management include the 

intensification of geophyte harvesting among the Island Chumash (Gill & Erlandson, 2014) 

and the silviculture of nut and fruit bearing woody plants in the Eastern Woodlands (Munoz, 

Mladenoff, Schroeder, & Williams, 2014) of North America. Ancient examples of aquaculture 

include construction of fish (McNiven et al. 2015) and eel traps in Australia (Lourandos, 1987) 

and clam gardens on the Pacific Northwest of North America (Lepofsky et al. 2015; Williams, 

2004). Many examples of plant management strategies from the Pacific Northwest such as 

prescribed burning to increase yield and maintain open spaces (Lepofsky & Lertzman, 2008; 

Turner, 1999) and selective harvest and tending of geophytes including wapato (Darby, 2005; 

Deur & Turner, 2005; Kuhnlein & Turner, 1991) are limited to the very late Holocene and 

historic era.  

Here we report the first direct archaeological evidence of in situ non-domesticated 

plant cultivation, production and management by mid-to-late Holocene peoples of the 

Northwest Coast at an exceptionally well-preserved wetland garden near Vancouver, British 

Columbia, Canada (Figure 13). This is a particularly strong example since it does not rely 
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solely on proxy evidence for plant management. These findings demonstrate management of 

an economically important plant food species. We argue that ancient inhabitants deliberately 

engineered an existing ecological niche and established a co-evolutionary relationship with 

wapato by creating an economic niche around its production. 

 

Figure 13:  Location of archaeological site DhRp-52. 

Note: Dashed line represents historical extent of Pitt Valley wetlands. 

Site Setting 

Archaeological site DhRp-52 was discovered during inspection of a road right-of-way 

across a once ecologically rich tidally influenced freshwater wetland. The wetland is situated 

in Katzie First Nation territory. Ethnographic sources detail Katzie’s ancestral, spiritual and 

economic ties to the wetland and control over access to its abundant resources (Jenness, 

1955; Suttles, 1955; Suttles, 1990). 

DhRp-52 is situated along the edge of a sandy, ridged platform that provided a dry, 

stable landform suitable for human habitation after sea level regression circa 6000 cal BP 
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(Clauge, Luternauer, Pullan, & Hunter, 1991). Site deposits include a low-lying wet-site where 

organic materials and artifacts were preserved in an anaerobic environment and, on an 

adjacent raised landform, a contemporaneous dry-site with deeply stratified, intact cultural 

deposits. Analysis of stratigraphic patterns and 106 14C dates derived from both wet and dry-

site areas indicate Early (5700-5300 cal BP), Middle (5300-4250 cal BP), and Late 

Components (4100-3200 cal BP) (Table 3). The wet-site is composed of three distinct areas 

of activity: the midden zone, the bank transition zone, and the garden area, which occupies 

the lowest portion of the wet-site (Figure 14).  

 

Figure 14:  DhRp-52 archaeological site deposits. 

Gardening is most intensive during the Late Component occupations. The dry-site contains 

two large Middle Component rectangular habitation structures, and a Late Component ovoid 

house-pit feature with a central hearth. Use of a large pit feature, the excavated portion of 

which (242 m3) contained over 12 tons of fire-altered rock (FAR), was most intensive during 

the Middle and Late Component occupations. Decorative items including labrets, ear spools, 
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and an assemblage of over 90,000 stone beads are almost exclusively associated with Late 

Component occupations. Beads are considered indicators of material wealth accumulation 

and wealth-based inequality amongst ancestral peoples of the Pacific Northwest region 

(Coupland et al. 2016). 

Results 

Submerged rock pavement and wapato (Sagittaria latifolia) 

Wet-site excavations unearthed 42m2 of a unique rock pavement feature composed of 

tightly-packed FAR interspersed with smooth cobbles, both <12 cm diameter, in ~2:1 ratio 

(Figure 15). The pavement is one rock course thick, but towards the bank it trends upward 

and becomes two courses. It is probable that stones were manually transported to the site, 

possibly first for use in the large upland FAR-filled pit feature and once reduced to a size too 

small for roasting purposes (Petraglia, 2002), recycled for use in the rock pavement. The 

distribution of similarly sized stones is inconsistent with deposition by natural means, such as 

through water sorting (where cross-shore profiles consist of graded sediments) or slumping 

from the higher elevation bank and midden areas (where profiles exhibit irregular, spatially 

limited concentrations of slumped deposits). Sediment, micro- and macrobotanical analyses 

reveal the presence of wetland environs that pre and post-date the rock pavement and whose 

hydrological regimes are incapable of distributing stones in a pavement-like formation. The 

tightly packed arrangement of angular and rounded stones of uniform size in a consistent ratio 

and thickness suggests the feature is not the result of casual discard processes by site 

residents, but an intentionally engineered anthropogenic feature.  
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Table 3:  Radiocarbon dates from DhRp-52. Blue lines indicate dates dervived from wet-site samples. 
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Figure 15:  Plan view of submerged rock pavement feature from garden area.  

Note: Pink string indicates boundary of 2 metre by 2 metre excavation unit. Trowel tip oriented 
north. 

The rock pavement formed a human-made boundary for the cultivation of a geophyte 

(‘root’ food) locally known as wapato (Sagittaria latifolia, in the Alismataceae, water plantain 

family), a perennial aquatic to semi-aquatic herb. Wet-site excavations recovered 3,768 

specimens of wapato within the wetland garden (Figure 16). Wapato tubers, known 

colloquially as ‘Indian potato’, were an historically prized and heavily traded food resource for 

indigenous populations along the Fraser and Columbia Rivers, including Katzie (Darby, 2005; 

Deur & Turner, 2005; Turner & Kuhnlein, 1991; Jenness, 1955; Suttles, 1955; Spurgeon, 

2001). Typically harvested from October through February, wapato was an important source 

of dietary starch through the winter months (Garibaldi & Turner, 2004; Turner, 2014). 

Recovered specimens from DhRp-52 include fragmented rhizome pieces and rootlets as well 

as whole and fragmented tubers (Figure 16). Whole tubers range from 0.8 cm to 3.6 cm in 

diameter, comparable to contemporary specimens. The wapato were recovered in growing 

position and their circular shape indicates a healthy growing environment. Across wet-site 
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deposits, the highest overall counts of wapato were excavated from the garden area (71.8% 

or n=2706). Of the garden specimens 49.4% (n=1337) were recovered from the S3W 

deposits.   

A.  

B.  

Figure 16:  A) sample of conserved wood digging stick tips: B) Ancient wapato 
tubers (pre-conservation) from DhRp-52 wet-site garden area deposits. 

Photo: Katzie Development Limited Partnership 

Sediment descriptions and wetland succession 

The S3W stratum, a charcoal-rich peat deposit with high densities of perishable 

artifacts, is found in direct association with (both beneath and above) the rock pavement 

B 
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feature. The second highest count of wapato (n=1252, 46.3%) in the garden area was 

recovered from stratum S2W, which caps the S3W deposits. Sediment analyses indicate that, 

while a stable, dry land surface existed in the upland portions of the dry site, the wet site was 

subject to varying hydrological regimes. An influx of coarse grey sand (S9W) followed by peat 

development suggests the presence of a channel or stream that was transformed, largely due 

to rising water levels, into a hydrological regime characterized by a lower transport energy and 

a greater accumulation of organic debris (S7W). The development of fibrous peat (Sediment 

S3W) within a sandy matrix and an abundance of macrobotanical remains indicate that low-

lying environs that characterize the wet site were inundated with water at depths sufficient to 

support a fully inundated wetland plant community.  

 

Figure 17:  Sample of conserved wapato (Sagittaria latifolia) tubers excavated from 
DhRp-52 wet-site deposits. 

Photo: Katzie Development Limited Partnership 
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Paleoethnobotanical analyses of sampled wet-site matrices revealed more than 

10,000 seeds deposited as natural seed rain in the wet-site, trapped and preserved in the 

densely packed layers of emergent vegetation that characterized the garden area. The 

wetland obligate species water-nymph (Najas flexilis) best exemplifies the ecological 

succession of the wetland system (Figure 17, Figure 18). The basal deposits (S9W, S7W) 

reveal a low-energy freshwater system characterized by herbaceous emergent species, 

particularly sedges. The overlying stratum (S3W) exhibits a massive amplification of wapato 

(reflected more by tubers than seeds, which are subject to predation) and associated water-

nymph, supported by a now fully aquatic, marsh-like system at the slough-edge. Careful 

attention to the garden’s hydrology ceased when the plot was abandoned circa 3,200 cal BP. 

This caused the garden patch to dry up, acidify, and eventually become a lower-energy fen-

like wetland whose mucky peat deposits (S2W) preserved the remains of the ancient garden 

through subsequent millennia.  

 

Figure 18:  Density dsitribution of water-nymph (Najas flexilis) and wapato (Sagittaria 
latifolia) from oldest (S7W/S9W) to most recent (S2W) deposits in the 
Garden stratigraphic sequence at DhRp-52. 

Wood tool fragments 

A unique assemblage of perishable wood and bark artifacts was found intact and 

superbly preserved in the wet-site deposits (Table 5). The assemblage includes wood tool 

fragments (n=185) comprised of (n=149) distal ends or tips of once longer tools ranging from 
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0.49 - 3.26 cm thick, 1.03 - 28 cm long, and 1.19 – 5 cm diameter. Viewed in profile, most tips 

have one flat side and one slightly convex side. A majority (70%) exhibit blackened distal 

ends, a result of fire-hardening. Half of the tips (n=74, 49.3%) were recovered from or directly 

underlying the rock pavement (S3W) in the garden area; the majority of the remaining tips 

(n=45) were recovered from the adjacent midden zone. Implement orientation was recorded in 

situ for a sample of tools (n=25) found in the garden area: 14 were oriented tip down, 1 tip up, 

and 10 lying flat. The majority of the tips (n=103) exhibit a hinge fracture consistent with 

breakage resulting from a prying motion. Cellular analysis of a sample of tools (n=9) revealed 

they were manufactured from the strong, flexible compression wood of local conifers (Abies 

spp., Tsuga cf. heterophylla) (Table 6).   

The rock pavement controlled the depth to which the wapato rhizomes could 

penetrate, allowing harvesters to more easily locate and release the tubers from the mucky 

substrate. The context, breakage pattern, and direct association with the rock pavement 

suggest the wooden tips are the distal ends of digging sticks. Their stratigraphic provenience 

and orientation implies that wapato harvest involved pushing or thrusting digging sticks into 

the pavement where a prying or rocking motion was used to break the wapato tubers free 

from the mat of rhizomes and muddy substrate. Once released the tubers would float to the 

water’s surface. When thrust through the pavement or caught between the pavement stones 

some of the digging sticks broke and the tips of the fractured sticks were left in situ or 

discarded in the adjacent midden area. 

 Radiocarbon dating 

AMS dates of wood implement tips (n=3) cluster between 3840-3470 cal BP. AMS 

dates derived from charcoal and wood directly associated with the rock pavement (n=5) and 

wapato from associated strata S3W (n= 2) suggest that the rock pavement was established 

as early as 3800 cal BP and the most active period of plant cultivation occurred between 3800 

and 3250 cal BP (Table 3). Radiocarbon dates of charcoal samples collected from the central 

hearth of the ovoid residential structure are contemporaneous with this period of intensive 

garden use (Table 3).  
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Conclusions 

Our findings indicate that ancient inhabitants of DhRp-52 selected an existing wetland 

niche rich in biotic resources and engineered it to amplify its resource production. In doing so 

they entered into a co-evolutionary relationship with their environment where deliberate 

manipulation of the wetland garden influenced wetland hydrology, biotic predictability, and 

growth conditions. A stone pavement was constructed to facilitate production and harvest of a 

naturally occurring and economically-significant wild plant food. Close to 150 fire-hardened 

digging stick tips, several found embedded tip-down in the pavement, demonstrate how the 

wapato tubers were harvested en masse. Paleoethnobotanical and sediment analyses 

suggest the wetland thrived due in part to the engineering and maintenance of the 

hydrological regime by the site’s inhabitants. These data represent the first direct 

archaeological evidence of wetland plant cultivation, production, and management on the 

Northwest Coast prior to ethnographically documented times. Both the nature and antiquity of 

this garden contribute to a regionally focused understanding of niche-based co-evolutionary 

interactions among humans, plants, and animals.  

Materials and methods 

Geoarchaeological investigations and soil micromorphology of DhRp-52 wet site 
sediments. 

Sediment analyses were carried out in order to determine depositional history and site 

chronology, quantify organic content in wet site deposits, as well as verify sediment 

descriptions and stratigraphy identified in the field. Here we report specifically on the methods 

and results of wet site geoarchaeological investigations. Goals for wet site analysis included 

identifying depositional periods of water inundation that would have provided ideal conditions 

for the growth and management of wapato (Sagittaria latifolia). 

In the field seven seven discrete strata were observed in the wet site deposits, five of 

which were observed to occur in the garden portion of the wet site. In the garden deposits, 

contacts between most sediment units were clear but generally diffuse.  
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Sediment sub-samples from previously collected column samples were chosen from 

units representing archaeologically distinct areas at DhRp-52. A total of 5 column samples 

and 6 discrete sediment samples from dry deposits within the upland area as well as 3 column 

samples from water saturated deposits within the wetsite area were chosen for analysis. 

Sediment analyses were conducted for all depth intervals of each column sample, generally 

occurring at 5 cm to 10 cm intervals. In total, 112 sediment samples were analyzed for colour, 

particle size (determined using the Udden-Wentworth grade scale), particle shape 

(qualitatively described in terms of sphericity), and pH level. Wherever possible, one litre 

samples were used for analysis, but in some cases, interval samples retrieved from the field 

were less than one litre in order to maintain the stratigraphic integrity of deposits. Loss on 

ignition analysis was conducted to determine the total organic content in the sediments. LOI 

(loss-on-ignition) analyses were conducted in a muffle furnace with digital temperature display 

(Thermolyne F62700) and samples were weighed using a precision balance (Acculab VI-1 

mg). Following standardization of LOI methods (Heinri, Lotter, & Lemcke, 2001), consistent 

ignition temperature (550 ºC), exposure time (6 hours) and sample size (5.0 g wet weight) 

were applied across all samples.  

Sediment descriptions based on the results of the analyses of the wet site samples are 

as follows: 

Sediment S1W  

Deposits identified as Sediment S1W generally consist of very dark greyish brown 

poorly sorted gravelly muddy sand (mean G:S:M = 12.7:78.0:9.4%), with high quantities of 

organic inclusions (mean LOI550 = 41.8%). However, due to the small sample size (n = 2), 

generalizations should be taken cautiously in terms of typical and atypical properties defining 

this sediment; it is often found mixed with the underlying S2W deposit.  

Sediment S2W  

Deposits identified as Sediment S2W generally consist of brown (brown to dark 

greyish brown) sand size particles (mean G:S:M = 0.1:88.7:11.3%) with very high quantities of 
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organic material (mean LOI550 = 46.74% ± 2.77). Compaction of fine-grained material and 

organics comprising the sediment made grain-size processing difficult without damaging 

larger particles and macrobotanicals. Accordingly, the mud percentage is likely under-

represented in the grain size distribution for Sediment S2W samples.  

Sediment S3W/SRP  

Deposits identified as S3W, including those within the submerged rock pavement 

feature (SRP), generally consist of greyish brown (brown to dark grey) very poorly to poorly 

sorted gravelly muddy sand (mean G:S:M = 18.4:69.6:12.0%), with high quantities of organic 

inclusions (mean LOI550 = 22.45%). Both total organic and charcoal content invariably 

decrease down profile while the contribution of charcoal to total organic content increases 

down profile. Similarly, appreciable quantities of charcoal from size fractions excluded from 

digestion treatment (medium sand to gravel size) were observed and have been noted in both 

paleobotanical and pollen analyses.  

Sediment S5W  

Deposits identified as Sediment S5W generally consist of dark grey very poorly sorted 

gravelly coarse sand (mean G:S:M = 30.9:62.4:6.6%). The sediment is characterized by high 

proportions of FAR and gravel sized inclusions throughout the deposit. This sediment has 

been identified as a culturally associated deposit in the Midden zone of the wetsite deposit.  

Sediment S6W  

Deposits identified as Sediment S6W generally consist of grey (grey to dark grey) 

poorly to very poorly sorted gravelly muddy sand (mean G:S:M = 13.1:75.0:11.9%), with high 

quantities of wood material and macro-sized charcoal. This sediment is identified as a 

culturally associated deposit in the midden zone.  



 

 

138 

 

Sediment S7W  

Deposits identified as Sediment S7W generally consist of grey (grey to greyish brown) 

very poorly sorted gravelly muddy sand (mean G:S:M = 25.3:64.8:9.8%), with moderate 

quantities of organic inclusions and macro-sized fibrous organic material.  

Sediment S9W  

Deposits identified as Sediment S9W invariably consist of light greenish grey poorly to 

moderately sorted medium sand (mean G:S:M = 0.6:93.0:6.4%) with very few, if any, organic 

inclusions (mean LOI550 = 1.54% ± .23).  

Palaeoethnobotanical analysis 

Column samples obtained for palaeoethnobotanical analysis were systematically 

collected in 10 cm levels within natural layers from five trench profiles in the wet-site. A total of 

60 samples was chosen (garden n=25; midden n=13; bank n=18 representing 30.5 litres of 

sediment) to examine questions about the plant associations and successions reflected in the 

macroremains across space and time. The focus of analysis was on the substantial 

assemblage of uncharred seed rain, which dominated the macroremains recovered from the 

wet-site. We posited that seed rain from each wet-site area will generally reflect the plants 

growing in the immediate vicinity (Vandervalk & Davis, 1979). Changes in the seed 

associations through the sequence of deposits in the wet-site will also reflect the functional 

uses of different wet-site areas and the human influences to these areas through time.   

Samples were placed in water to soak for at least 24 hours to loosen the fibrous wet-

site matrix, then wet-screened through nested geological screens (2mm, 1mm and 0.425mm), 

and carefully removed to lined flats to air dry. We witnessed very little cracking or breakage of 

water-logged seeds as they dried. Using a dissecting microscope (10-40x), the samples were 

sorted into their constituent parts – needles, seeds, buds, and other plant parts. We identified 

36 plant taxa, including 31 seed taxa (n=10,206.5 seeds total), from 22 plant families 

(Vandervalk & Davis, 1979). Due to the density and richness of uncharred plant materials in 
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the wet-site samples, redundancy curves were used to test when the sorting of each sample 

and deposit was sufficient (Lepofsky & Lertzman, 2005). The curves were graphed by plotting 

the number of specimens (NISP) against the number of identified taxa (NIT).  

Table 4 shows patterning through time for water-nymph, sedges, other abundant seed 

taxa, and wapato through the sequence of wet-site deposit in the garden patch. The most 

environmentally sensitive of plants in the assemblage, wavy water-nymph (Najas flexilis), is a 

perennial aquatic herb and wetland obligate, growing in low energy aquatic environments 

(Brayshaw, 2000), often alongside wapato in the Pacific Northwest. Because it requires full 

inundation, water-nymph is the most sensitive indicator plant in the assemblage and its 

relative abundance through the sequence of deposits are a prime indication of the changes in 

garden micro-environment. Water-nymph seeds are identified throughout the garden deposits, 

with low abundance in the earliest deposits (<1.2% in S7W/S9W), very high abundance 

comprising upwards of 35-40% of the Submerged Rock Pavement and S3W-a (above rock 

pavement) deposits, and tapering off again in the uppermost S2W (with a high of 5.5% in the 

garden locus). Proportions are very low (<1.2% throughout) in the adjacent, and drier, bank 

and midden areas. Najas flexilis is an abundant seed producer, depositing seeds at the basal 

substrate from which it grows (Vandervalk & Davis, 1979). This patterning reflects the 

anthropogenic management of the garden’s hydrology by site inhabitants during their period 

of tenure. After the garden’s abandonment, this state of perpetual inundation ended, and this 

micro-environment slowly moved toward a lower-energy system in the form of a sedge peat. 

A total of 41 one-litre samples was also analysed from the DhRp 52 dry site. These 

samples represent stratigraphic layers, hearths, large processing pits, and both hearth-like 

features and midden lenses from the Middle and Late Components. Standard flotation and 

processing techniques were used in the dry site analysis (Pearsall, 2015). In addition to 

minimal charcoal and needles, fifteen seed taxa from eleven plant families were identified in 

the dry site assemblage that are relatively distinct from wet site taxa and far less abundant 

(n=152 seeds total). About 30% of the dry site assemblage includes low frequencies of 

ethnobotanically documented taxa such as salal (Gaultheria shallon), kinnikinnick 
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Table 4: Frequency and distribution of abundant seed taxa in the Garden deposits at DhRp-52 

 
1. Percentages are calculated independently for each taxon. 
2. This measure is based on the full set of identified seed data from DhRp-52. In this table we present the 5 most abundant species and wapato.  
.
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S2W 155.5 154.0 264.5 48.0 144.0 20.0 S2W 38.40 33.12 35.34 6.21 33.41 23.53 19 

S3W above 6.0 187.0 106.0 319.0 118.0 17.0 S3W above 1.48 40.22 14.16 41.27 27.38 20.0 21 

Rock Pavement 196.5 120.0 191.0 359.5 167.0 28.0 Rock Pavement 48.52 25.81 25.52 46.51 38.75 32.94 20 

S3W below 41.0 3.0 148.0 36.5 2.0 20.0 S3W below 10.12 0.64 19.77 4.72 0.46 23.53 17 

S7W/S9W 6.0 1.0 39.0 10.0 0 0 S7W/S9W 1.48 0.21 5.21 1.29 0 0 9 

Total 405.0 465.0 748.5 773.0 431.0 85.0 Total 100.0 100.0 100.0 100.0 100.0 100.0 26 
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(Arctostaphylo uva-ursi), wild rose, (Rosa spp.), wild raspberry (Rubus spp.), red elderberry 

(Sambucus racemosa), and Oregon grape (Mahonia spp.). The other 70% of the seed 

assemblage is considered weedy taxa. Edible taxa that predominate in the wet site, such as 

wapato (tubers and achenes) and beaked hazelnut (shell; Corylus cornuta), have not been 

identified in the dry site assemblage. 

This lack of correspondence between wet and dry site assemblages may relate to 

sample sizes, the far more limited preservation in the dry site, and/or the different depositional 

and taphonomic processes between site types. Lack of wapato achenes (seeds) in the dry 

site probably relates to phenology. Wapato plants in the wetland garden would have gone to 

seed in late summer, while the tubers were harvested in late fall and winter, long after the 

seeds had dispersed. Wapato is a prodigious seed producer, but the achenes have short 

longevity and are subject to intense predation by waterfowl, muskrats, and fish (Marburger, 

1993). An experimental analysis of modern wapato tubers, leaves, and stalks did not produce 

phytoliths. In future, we will experiment with starch analysis for detecting wapato in the dry site 

in addition to further macroremain analysis.   

Radiocarbon Dating sample selection and preparation 

The radiocarbon assays for DhRp-52 were conducted on three types of samples:  

1) Charcoal and waterlogged plant material collected specifically for 
radiocarbon dating. These samples were taken opportunistically, when 
suitable material associated with cultural features or artifacts was 
encountered in the excavations. The samples were excavated by trowel 
and placed on clean aluminum foil. Some pieces were washed with 
municipal water to remove adhering soil. Most charcoal samples were air 
dried before being packaged in foil, catalogued, labeled and stored at room 
temperature. Non-artifact wood samples from water saturated deposits 
were stored in a freezer. Prior to submission for dating, the samples were 
examined and any with evidence of mould were eliminated from 
consideration.  

2) Waterlogged ecofacts and artifacts. Specimens selected for dating 
include wapato tubers (Sagittaria latifolia), worked bark, and wooden 
artifacts. Small samples were removed from the wood artifacts for dating; 
wood bark and the selected tubers were submitted in their entirety. The 
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waterlogged samples were stored wet, in cold water, and shipped in that 
condition to the radiocarbon dating laboratories.  

3) Charcoal from matrix column samples. The material for dating was 
removed by hand, using metal forceps, from dried and screened matrix 
samples. It was packaged in aluminum foil, catalogued, labeled and stored 
at room temperature.  

One hundred and six (N=106) samples were submitted for radiometric dating by the 

AMS method. They were submitted in batches to three professional radiocarbon laboratories 

(Table 3). The batches represent stages of sample selection designed to establish and refine 

the timeline for cultural deposits at the site, date particular cultural features and artifacts and 

confirm relationships within and between areas of the site.  

Dates derived for DhRp-52 are presented in “cal BP”. All calibrations reported from 

DhRp-52 were calculated using OxCal 4.1.3 radiocarbon calibration program (Bronk Ramsey, 

2009). All wood charcoal dates were calibrated using the Northern Hemisphere calibration 

curve, Intcal04 (Reimer et al. 2004). The dates reported have been calibrated to two standard 

deviations (95.4% probability). Scientists refer to the standard deviation (the number after the 

“±”) by the Greek letter sigma (σ); one sigma denotes 68% probability.  

Radiocabon dating results combined with those of stratigraphic, artifact, and feature 

analyses suggest DhRp-52 has three components. The Middle and Late Component 

occupations are separated by an approximately 200 year long break in the radiocarbon date 

sequence (Table 3).  

Perishable artifacts and ecofacts 

The unique assemblage of 12,959 perishable artifacts and macro-botanical economic 

ecofacts (Table 5) recovered at DhRp-52 were in a superb state of preservation upon 

recovery. They were excavated within stratified, water-saturated matrices in the midden, bank, 

and garden zones, as well as in deep waterlogged sediments in adjacent areas I and IV. 

Radiocarbon dating place these objects ca. 4900-3100 cal BP (Table 3). Some are associated 

with the Middle Component but most are associated with the Late Component occupation of 

the site.  
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There are 3,767 whole and fragments of Sagittaria latifolia (wapato) tubers, rhizomes 

and rootlets. A sample of 210 whole (complete) tubers were measured. Whole tubers range 

from 0.8 cm to 3.6 cm in diameter, which is comparable to contemporary specimens that grow 

locally. Of the 210 whole tubers, 169 (80.4%) are circular in their overall shape and the 

remaining 41 (19.6%) are ovoid. The remains are dark brown to black in color and while only 

the exterior shell or skin survives on many, some also have the starchy material inside.  

Table 5:  Total counts of perishable artifacts from DhRp-52. Area II refers to the 
wet-site deposits. 

 
Perishable Objects  No. within 

Area I  
No. within 

Area II  
No. within 

Area IV  
Unknown  Total 

Counts 
Artifacts  
Basketry  Tumpline   1    1  

Cordage Rings   22    22  
Linear Cordage  
Braided Bark  1     1  
Twisted Multi-Strand Bark   3   3  
Twisted Multi-Strand Wood 
Fibre  

 2   2  

Knots   3   3  

Cordage  

Cordage Waste  8  223    231  
Implement Tip Fragments  20  160   4  184  
Implement Shaft Fragments   6    6  
Miscellaneous Wood Artifacts   12   12  
Possible Stakes   12   12 
Woodworking Debitage  
Wood Chips  185  11,346  5  625  12,161  

Worked 
Wood  

Wood Chunks  6  78  2  2  88  
Curled Bark Pieces  133  1 1   135  
Pounded Bark Pieces   27    27 
Stripped Bark Pieces  1  69    70  

Worked Bark  

Miscellaneous Bark Pieces 
  

 3    3  
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Perishable Objects  No. within 
Area I  

No. within 
Area II  

No. within 
Area IV  

Unknown  Total 
Counts 

Macro-Botanical Remains  
Corylus cornuta (Beaked 
Hazelnut)  

214  2,999    3,213  Economic 
Ecofacts  

Sagittaria latifolia (Wapato)  354  3,289  124   3,767  
 

The DhRp-52 assemblage includes 184 fragments of wooden tools referred to here as 

implement tips. The portion of the recovered specimen varies within the assemblage; 75 

(41%) have their complete tip intact while 103 (56%) were recovered with only a portion of the 

tip. The remaining six (3.3%) specimens include the distal tip end (four of which have a 

complete tip intact) and a portion of the shaft to their proximal poll end. There are similarities 

in break patterns located on the proximal end of the specimens. They appear to have broken 

during use. There is no established break pattern typology for wooden implement artifacts 

however, the most commonly occurring break is a hinge type fracture--- a term used in lithic 

analysis to describe a scar which is a sharp dip usually found on a flat surface (Odell, 2004). 

There are 103 (56%) specimens that have a hinge fracture break pattern. Two (1.1%) have an 

angled break pattern. Six (3.3%) have a transverse break that looks like a clean snap across 

the grain of the wood, while 10 (5.4%) have a perpendicular break which split the artifact 

along the wood grain. There are 18 (9.8%) specimens that are broken and cracked all over 

(six of those are charred). The remaining 45 (24.4%) are pieces of tip ends with indeterminate 

break characteristics.  

A total of 18 perishable artifacts were examined by cellular analysis (Table 6). These 

included specimens from the range of artifact types that comprised the perishable 

assemblage. Samples from 17 perishable artifacts were analyzed by Kathleen Hawes, Wet 

lab Laboratory Manager, South Puget Sound Community College, Department of 

Anthropology, Tumwater, WA. Dr. Richard Hebda, Royal British Columbia Museum, Victoria, 

identified the wood species of one artifact.  

Samples taken from basketry and cordage artifacts were stored in water for Hawes to 

thin-section and analyze. All thin-sections were taken prior to conservation treatment except 
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for those from wood chips, which had been treated with polyethylene glycol (PEG 400) prior to 

sectioning. Single-edged razor blades were used to cut section-samples (cross-section, 

tangential and radial). Section-samples of worked wood and worked bark artifacts were either 

dry mounted, pre-mounted onto glass slides or were stored in water and transported to 

Hawes.
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Table 6:  Species identification of a sample of perishable artifacts excavated from DhRp-52 wet-site deposits 

Artifact 
DhRp-52:  

Artifact Type  Taxon  Common 
Name  

Plant Part  Site 
Area  

Locus  Matrix Code  Cultural 
Comp. 

166  Implement Tip 
Fragment  

Abies or Tsuga 
sp.  

true fir or 
hemlock  

limb, compression 
wood  

II  Garden Patch  Submerged Rock 
Pavement feature  

Late  

257  Implement Tip 
Fragment  

Abies or Tsuga 
sp.  

true fir or 
hemlock  

limb, compression 
wood  

II  Midden  S6W  Late  

234  Cordage Ring   conifer  root or possibly 
bough  

II  Transition/Bank  S3W  Late  

49  Implement Tip 
Fragment  

Taxus sp.  yew  limb, compression 
wood  

II  Garden Patch  S3W  Late  

51  Implement Tip 
Fragment  

Taxus sp.  yew  wood  II  Garden Patch  S3W  Late  

76  Implement Shaft 
Fragment  

Taxus sp.  yew  limb, compression 
wood  

II  Garden Patch  S3W  Late  

177  Tumpline  Thuja plicata inner 
bark fibers  

red cedar  inner bark  II  Transition/Bank  Submerged Rock 
Pavement feature  

Late  

300  Pounded Bark  Thuja plicata inner 
bark fibers  

red cedar  limb, compression 
wood  

II  Transition/Bank  S5W  Late  

59  Implement Tip 
Fragment  

Tsuga or Abies 
sp.  

hemlock or 
true fir  

limb, compression 
wood  

I  -  S3W  Late  

124  Implement Tip 
Fragment  

Tsuga or Abies 
sp.  

hemlock or 
true fir  

limb, compression 
wood  

II  Midden  S5W  Late  

139  Implement Tip 
Fragment  

Tsuga or Abies 
sp.  

hemlock or 
true fir  

limb, compression 
wood  
 

II  Midden  S6W  Late  
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Artifact 
DhRp-52:  

Artifact Type Taxon Common 
Name 

Plant Part Site 
Area 

Locus  Matrix Code Cultural 
Comp. 

293  Implement Tip 
Fragment  

Tsuga or Abies 
sp.  

hemlock or 
true fir  

limb, compression 
wood  

II  Garden Patch  Submerged Rock 
Pavement feature  

Late  

15147  Wood Chip  Tsuga or Abies 
sp.  

hemlock or 
true fir  

limb, compression 
wood  

II  Midden  S7W  Middle-Late  

15397  Wood Chip  Tsuga or Abies 
sp.  

hemlock or 
true fir  

limb, compression 
wood  

II  Midden  S6W  Late  

15423  Wood Chip  Tsuga or Abies 
sp.  

hemlock or 
true fir  

limb, compression 
wood  

II  Midden  S5W  Late  

55  Implement Tip 
Fragment  

Tsuga sp.  hemlock  limb, compression 
wood  

II  Garden Patch  S3W  Late  

57  Implement Tip 
Fragment  

possible Tsuga 
sp.  

hemlock  limb, compression 
wood  

I  -  S3W  Late  

206  Implement Tip 
Fragment  

possible Tsuga 
sp.  

hemlock  limb, compression 
wood  

II  Transition/Bank  S5W  Late  
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Chapter 8.  
 
“Everybody knows bridges are borders”1: Katzie First 
Nation and the Golden Ears Bridge 

Everything that makes us a people, a Katzie people, things that separate 
us from the rest of the world, is at risk. Our smokehouse that give us our 
spiritual power, the place we go for healing or burning where we feed the 
spirit world to make them more comfortable. Our fishing and our hunting, 
which we have done from time before time. Who are we when all this is 
gone? The quanitum [white mans] world has already taken enough from 
ours and this is all we have left. All this to save thirty minutes in traffic—
thousands of years of culture for thirty minutes of traffic.  

(B.P., age 19, May 30, 2003) 

The Golden Ears Bridge emerged from a generation-long effort to modernize and 

expand the transportation network in the Lower Mainland of British Columbia. In the 

1990s, transportation barriers to the efficient movement of people and goods ranked 

among the chief concerns for the 20 municipalities that made up the Greater Vancouver 

Regional District (Wales, Prittie, Pabilano, Harcourt, & Webb, 2008). Since no single 

municipality could manage the burgeoning transportation demands of the increasing 

population, a regional solution was developed in the form of the Greater Vancouver 

Transportation Authority (GVTA), or as it became better known, TransLink.2  
 
1 M.L., December 15, 2003. Abernethy Connector Interview Transcript. 
2 On November 30, 2007 TransLink underwent an official change in name and governance structure 

becoming the South Coast British Columbia Transportation Authority (SCBCTA). The SCBCTA is 
governed by the SCBCTA Act [SBC, 1998], which describes the organization and operating parameters of 
the authority (http://www.bclaws.ca/EPLibraries/bclaws_new/document/ID/freeside/00_98030_01).  
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When it was formed on 1 April 1999, TransLink became the first transportation 

organization of its kind in North America (Wales et al., 2008). As the first multi-modal 

transportation authority in Canada, TransLink assumed jurisdiction over major road 

networks and public transportation systems. Of particular significance to their negotiation 

with Katzie, Bill 36 of the Greater Vancouver Transportation Act, under which TransLink 

was established, states that as an “authority” TransLink is not a direct agent of the 

government. The original GVTA Act [SBC, 1998] makes no specific reference to 

consultation with First Nations. A later version of the Act (the SCBCTA Act) only refers to 

First Nations in reference to post-treaty taxation guidelines [SCBCTA 136.1].3    

TransLink released its first strategic plan in 2000. The plan focused on several 

key objectives, including plans to replace the Albion Ferry with a new crossing over the 

Fraser River (Wales et al., 2008). In September, 2000, based on the results of a study 

 
3 TransLink was established under Bill 36, the Greater Vancouver Transportation Authority Act of 

1998 as an authority. According to the GVTA Act and later amendments thereto, as an 
authority TransLink “is not an agent of the government” [SCBCTA 2(3)]. Consequently, 
TransLink requirements for consultation are outlined as follows in the original GCTA Act and 
the later amendments: 

15 (1) When the authority is required under this section to consult before taking any 
proposed action, the authority must 
(a) adopt a consultation plan that the authority considers will provide opportunities 
for 
(i) consultation, in the manner required in this section, with the public, 
municipalities, organizations, the Greater Vancouver Regional District, the 
government and trade unions, and 
(ii) consultation with any other persons or organizations that the authority considers 
will be affected by the proposed action or consultation plan, and 
(b) consider any comments provided during the consultation process before taking 
the action. 
(2) A failure to comply with a consultation plan under subsection (1) does not 
invalidate the action taken as long as the authority has made a reasonable attempt 
to consult in accordance with subsection (1). 
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designed to assess the economic, environmental, and public feasibility of three crossing 

location options, the GVTA Board of Directors endorsed the construction of a tolled 

crossing at 200th Street, the eventual location of the Golden Ears Bridge. Community 

consultations regarding the Fraser River Crossing proposed for the 200th Street location 

commenced in December 2001 and the results were reported to the TransLink Board of 

Directors in April 2002. During the public consultation phase, a number of issues were 

identified for further study. These included an assessment of potential transportation, 

environmental, navigational, economic, and community effects. First Nations concerns 

were also identified as an issue requiring further assessment (GVTA n.d., p. 5). 

In 2003 TransLink commenced a feasibility study of two alternate design options 

for the 200th Street location: a bridge, and a combined bridge/tunnel. The bridge option 

placed the proposed new crossing within 80 metres of Katzie IR 1 (Pitt Meadows), within 

500 metres of Katzie IR 2 (Langley), and within 750 metres of Katzie IR 3 (Barnston 

Island). The second option, which envisaged a bridge from Surrey to Barnston Island, 

and a tunnel from Barnston Island to Maple Ridge would directly affect lands within the 

boundaries of Katzie IR 1 and Katzie IR 3. Either option would pass directly through one 

or more of Katzie’s main fishing drifts. 

The new Fraser River Crossing project incorporated a private-public partnership 

(P3) approach to the creation of public infrastructure. In the early 2000s, British 

Columbia’s Provincial government initiated a plan to develop a number of key 

infrastructure projects using a P3 model. In a P3 arrangement the government attempts 

to achieve public policy ends by working closely with private corporations, typically by 

having the private partner pay for all or part of the capital costs of a project or facility and 

receiving tolls or other payments for the use of the facilities to retire the debt 

(DeBettignies & Ross, 2004; Loxley, 2012; Vining & Boardman, 2008). For the Provincial 

government, the P3 model was “a key part of British Columbia’s strategy to provide 

affordable infrastructure that meets public needs” (Partnerships British Columbia 2003, 
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p. 1). The new Fraser River Crossing (FRC), eventually named the Golden Ears Bridge, 

became one of the major undertakings incorporated in TransLink’s 2003 strategic plan 

(Wales et al., 2008). It was to be among the first P3 projects initiated by the government. 

At a final cost of 808 million dollars, the total costs of the Golden Ears Bridge are 

surpassed in BC only by the Canada Line rapid-transit rail project, also in the Lower 

Mainland.4  

 
 
Figure 19:  The Golden Ears Bridge right-of-way in reference to the location of 

Katzie First Nation communities. 

 
 
4 The Canada Line rapid transit project was completed in 2010 at a cost of 1.9 billion dollars 

(www.thecanadaline.com). 
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Framing the impacts: The Katzie Land Use, Occupancy, and 
Impact Assessment Studies (KLUOIAS) 

Given the proximity of the proposed crossing to Katzie reserves and the potential 

for impacts to Katzie’s territory and traditional practices, TransLink provided Katzie with 

the funds to conduct a cultural impact assessment study. The study objectives were to 

identify and assess the magnitude, location and duration of impacts to Katzie resulting 

from bridge planning, construction, operation and maintenance phases. The KLUOIAS 

commenced in January 2003 and a final report was completed by August 2003. A 

second study, focusing on the impacts of the Abernethy Connector, a feeder route 

designed to relieve traffic congestion through Maple Ridge, was undertaken in February 

of 2003 and completed in June of that same year. 

The KLUOIAS project was conducted in two stages: a land use and occupancy 

study, and a cultural impact assessment. The study team hosted seven community 

workshops and interviewed 21 individual community members in 24 interview sessions. 

In at least four instances, the same community members were interviewed twice, once 

for the KLUOIAS project, and another for the Abernethy Connector cultural impact 

assessment. Workshop participant numbers ranged between 10 and 20 community 

members per workshop, with some community members attending more than one 

workshop. In total approximately 80 community members, or 39% of the Katzie on-

reserve population aged 15 years or over, participated directly in the KLUOIAS projects.5 

Interview and workshop participants included representatives of all major Katzie family 

groups, all three residential reserve communities, and a representative sample of the 

Katzie demographic, defined by age and gender.  

 
5 In 2006 Statistics Canada data report total on-reserve population of 332 individuals. Of this total population 

205 individuals were aged 15 or over (Statistics Canada, 2007).   
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In total, the land use and occupancy study portion of the KLUOIAS mapped 784 

Katzie use areas. The study demonstrated that the Katzie use all parts of the Fraser 

River and riverbanks within the study area.6 The KLUOIAS project documented the 

intensive use of several fishing drifts that would be transected by the bridge and 

confirmed the importance that fishing continues to play in the daily lives of Katzie people 

(Katzie First Nation, 2003, Appendix C). Moreover, the results suggest that Katzie 

maintain the subsistence practices of their forefathers to the extent that they are able to 

do so given the steady decline in fish numbers, extensive regulations, and increasingly 

limited fishing opportunities (Katzie First Nation, 2003). In summary, the land use and 

occupancy phase of the study revealed that Katzie maintain a very real and significant 

connection with their territory and its resources, and that this connection is reinforced 

and perpetuated through practice (Katzie First Nation, 2003). 

For the cultural impact assessment phase of the project, the study team identified 

several impact categories based on inductive analysis of interview transcripts. These 

impact categories were summarized into impact statements that included qualitative 

assessments of anticipated magnitude and duration of each impact (Katzie First Nation, 

2003, Appendix C). Impact statement categories included direct, indirect and cumulative 

impacts. These ranged from the impact the stress resulting from a distrust of 

government process had on the long-term health of the community, to the effect the 

bridge structure could have on the river bottom and sedimentation. Other impact 

statements concerned the likely effect of the bridge on the future of hunting and other 

 
6 The project study area was delineated using a 5 km buffer around the bridge and ancillary roadways. This 

land allocation encompassed only a portion of Katzie traditional territory. Most participants concentrated 
on their own lived experiences and those of their immediate family. While participants were willing to 
discuss their use of the study area, and some easily relayed their understanding of their parents’ and 
grandparents’ use, moving to more distant generations was not common. This could largely be a function 
of how Katzie interviewees saw the purpose of the project in that they were very concerned about the 
impact the proposed bridge could have on their contemporary use and were therefore more inclined to 
discuss impacts to themselves and future generations of Katzie, as opposed to those that might affect 
historic land use patterns.  
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traditional pursuits in Katzie territory. Katzie youth expressed concern that the 

accessibility of the bridge would lead to an increase in suicide rates (Katzie First Nation, 

2003). Still others focused on the cumulative effects of noise and air pollution.  

Impacts to fishing topped the concerns most frequently mentioned in the 

KLUOIAS interviews (Katzie First Nation, 2003). From a practical perspective, the 

proposed bridge would effectively sever two of the most productive fishing drifts and 

hamper the use of a third (Katzie First Nation, 2003, Appendix C) (Figure 20). Though 

able to learn how to use different drifts, fishers commented that fishers in smaller 

vessels were unlikely to continue to fish the drifts on the upstream side of the bridge 

since only those with commercial fishing vessels would have the engine power 

necessary to navigate the powerful currents Katzie fishers predicted would form around 

bridge piers. Thus, those with smaller boats who pick up the nets by hand would be 

restricted to fishing on the downstream side of the bridge. This migration of fishers could, 

suggested some Katzie fishers, result in overcrowding and consequently longer waits 

between drifts. Many Katzie predicted the bridge would result in a net loss of fish, 

meaning it was possible that some community members would go hungry in the winter. 

A loss of fish could also impact Katzie’s ability to provide salmon for community events, 

including the winter dance ceremonies.  
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Figure 20:  KLUOIAS Map of fishing drifts prior to GEB completion. GEB right-
of-way superimposed on fishing drits. 

Note: Each green polygon represents fishing drifts or set net locations used by Katzie 
people interviewed for the KLOUIAS (Katzie First Nation, 2003) project. 
Some drifts extend further downriver. Map reproduced with permission of 
Katzie First Nation. 

The bridge’s potential effect on the Katzie fishery reaches far beyond economic 

considerations. For many Katzie interviewees, the act of fishing is vital to their wellbeing, 

and to their very identity. As C.B. notes:  
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Well, I think if I couldn’t [fish] anymore I think that would be 
really…like part of your …way of life taken away from you…Because it’s 
a huge…part of life. You know it’s…part of what we do every year at 
certain times, part of what we eat and the way we heal ourselves and 
just all of that. You know, it kind of makes you whole. (December 19, 
2003)  

Katzie interviewees frequently expressed concern over the bridge’s impacts to traditional 

ways of life and ways of knowing or transmitting Katzie culture. Many participants 

suggested that their sacred winter dance ceremonies could be compromised if people 

were able to look down from the bridge deck onto the smokehouses and adjacent 

ceremonial areas (Katzie First Nation, 2003). 

The proximity of the proposed bridge alignment was of considerable concern to 

Katzie involved in winter ceremonial activities that take place in the two Katzie 

smokehouses. In the 1990s, Katzie re-established two ceremonial houses on IR 1. 

These houses and the surrounding reserve lands are the site of intensely private sacred 

ceremonies and rituals. Several Katzie expressed concern that pedestrians crossing the 

bridge in winter would have an unobstructed view of the smokehouses. Some Katzie 

suggested that unauthorized viewing of private ceremonial activities may have both 

spiritual and social consequences (C.P. & B.P., June 17, 2003; W.P., Jaunary 8, 2004). 

Katzie people have experienced first hand the derision of those unfamiliar with their 

cultural traditions (C.P. & B.P., June 17, 2003; Katzie First Nation, 2003). Many still 

recall their experiences in residential school, and the ways in which they were made to 

feel ashamed of their ceremonies and their culture (Katzie First Nation, 2003). The 

maintenance of privacy is a requirement for the ceremony itself, but the Katzie position 

also stems from a desire to protect this vital aspect of Katzie culture: 

There’s ceremonial parts that, that can’t be shown to the public. And 
once these people see it [from the bridge deck], you know, they’ll get 
curious, and [they’ll think] lets go back, let’s go back [to see the 
ceremonial houses], you know? So, there are ceremonial costumes 
that we have to try and protect. There are ceremonial faces that are 
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going to be unveiled soon, so [if strangers see them] we slowly lose 
that. And pretty soon people are running around saying, “okay the 
devils are back”, you know. That’s what they’ll call us. That’s what, 
that’s what I say the priests and nuns okay we’re taking the devil 
away from you. The devil was our faces. The devil was our cry. Devil 
was our spirituality. And that’s the stuff that we live now. We can’t let 
it go again. We gotta hang on. (W.P., January 8, 2004)  

Katzie predicted that the completion of the bridge would bring more people and 

development to their territory. As the farm lands that once surrounded Katzie were 

transformed into housing developments, Katzie leadership and many interviewed in the 

KLOUIAS project were concerned that outside agencies would impose restrictions based 

on the concerns of non-Native individuals who are disconnected from, and uneducated 

in, Katzie ceremonial traditions. As W.P. commented: 

Now to have someone ride on top of us take a look down [from the 
bridge deck]. Then they’ll make fun of our buildings, oh look at those 
big farms that they got over there. But they don’t realize that this is 
ceremonial [houses]. Like I say people are curious. I wonder what 
those big barns are burning? You know. Not too many people are 
going to have fires in their buildings anymore. We’re only governed by 
ourselves to take care of our people, protect ourselves from within. 
Not someone to come and tell us, well you can put your fire out now, 
this is not allowed. This is our own people, you know. This is how they 
taught us to take care, take in warm, warm up our people up every 
night. We don’t have electric heaters in this building to keep everyone 
warm. We live off the heat [and] light [of the fire]. (January 8, 2004) 

The KLUOIAS project also revealed Katzie’s active pursuit of preservation of 

choice for future generations. Several KLUOIAS participants suggested that even if they 

or their children did not partake in traditional practices, the Nation must not deny future 

generations the ability to do so (Katzie First Nation, 2003). Katzie urged that their 

leadership actively pursue avenues to increase access to hunting, fishing, and other 

areas suitable for ceremonial and spiritual activities. Several interviewees suggested that 

securing land suitable for sustenance or spiritual practices might be an acceptable form 

of compensation as the cumulative impacts to culture could not be mitigated otherwise 



 

 

158 

 

(Katzie First Nation, 2003). The Katzie used the KLUOIAS project to articulate their 

ancestral and continuing relationship with, and responsibilities for, their territory. Through 

their impact statements, Katzie expressed exactly how they believed the bridge would 

impact the fabric of their identity. As one Katzie Elder said:  

You know when this structure comes in…I want somebody to seriously 
listen to the many of the opinions that are coming from our people 
because of the effects it is going to have on every sense of our body. 
They say all we do is whine about these things but nobody wants to 
hear the truth. But every sense of our human body is going to be 
effected by this structure; whether it be noise, the smell, our sight, 
our touch. We are the only ones that know that this is going to happen 
to us and our people because we have to live here. They will say well 
we consulted with you, what can we do for it. They think this is going 
to resolve the whole … highway back-logs; it is going to resolve the 
effects of the Fort Langley ferry, the effects it has now on the Port 
Mann Bridge. They are missing the real picture of what it’s going to do 
to human life around us. (C.P. May 6, 2003) 

Narrative of a negotiation 

Given the anticipated severity of the bridge’s impacts, the Katzie placed a great 

deal of emphasis on whether, and then how, to engage in negotiations with TransLink. 

The results of the KLUOIAS project revealed that Katzie viewed TransLink’s intention to 

build a bridge through the territory with trepidation, resignation, and in some cases, 

anger (Katzie First Nation, 2003). Many Katzie community members expressed their 

distrust of the government consultation process, believing that the bridge would proceed 

regardless of the severity of the impact on the First Nation (Katzie First Nation, 2003, 

Appendix C). Many interviewees suggested that the only way to mitigate all the impacts 

was to stop the project. To determine Katzie options, Grand Chief Peter James solicited 

two separate legal opinions. Though the legal opinions differed on the approach and 

potential constitutional Aboriginal rights and title arguments, the reviews indicated that 

an attempt to block the bridge would be lengthy, costly, and carry no guarantee of 

success. Having reported the outcomes of the legal opinions to the community, Katzie 
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leadership decided to engage in negotiations with the TransLink representatives to 

mitigate the anticipated impacts. 

Throughout the KLUOIAS project, Katzie people repeatedly expressed their 

desire to protect the resources upon which they depend and are culturally obligated to 

manage (Katzie First Nation, 2003). Faced with the prospect of the “bridge in our 

backyard,” community members prioritized requirements for compensation and 

mitigation. For all community members interviewed for the KLUOIAS project, the first 

priority was to protect the river, the fish, and the Katzie fishery. Maintaining the privacy 

necessary to carry out spiritual and ceremonial activities was also key. The community 

then looked toward economic opportunities, requesting a financial compensation 

package sufficient to underpin long-term economic ventures for the Nation. Finally, 

contract, employment and training opportunities were suggested as a way in which both 

individuals and the entire community could benefit from the bridge project. As articulated 

by C.R.B. “Katzie needs money, Katzie needs land. We need hunting areas we need 

private areas…We are here for good so they darn well ... well, something has to be 

ongoing…” (May 14, 2003).  

TransLink representatives and Katzie First Nation leadership and staff entered 

into negotiations in 2003. The negotiating parties expressed their mutual desire to 

produce an agreement that would commit TransLink and the private company selected 

to build the bridge to a suite of opportunities or concessions intended to offset or 

otherwise mitigate impacts to Katzie. The TransLink negotiation team included Fred 

Cummings, then vice-president of major construction projects for TransLink and project 

director for the Golden Ears Bridge, Robin Johnston, senior engineer who acted as the 

Implementation Manager for TransLink, John Villamere, who served as Environmental 

Coordinator, and Thomas Isaac, who acted as TransLink’s legal council for the Golden 

Ears Bridge negotiation. Debbie Miller, Chief Negotiator for Katzie First Nation, led the 

Katzie negotiation team. Katzie Grand Chief James and his successors, Chief Diane 
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Bailey, and Chief Mike Leon and elected Band Council members regularly took part in 

negotiation meetings. Technical staff assigned to the Katzie team included Jim DeHart, 

biologist and specialist in environmental assessment, Chris Roine, who served as 

Katzie’s legal council, and myself, the community’s archaeologist. Marvin Shaffer, who 

several years prior had worked as the lead GVRD negotiator in negotiations with 

provincial authorities to establish and later launch TransLink, also joined the Katzie team 

as a negotiation advisor.  

TransLink lawyer Tom Isaac met in April 2003 with Katzie Chief and Council and 

members of the Katzie Major Projects Working Group (MPWG) to formally introduce the 

Fraser River Crossing project to Katzie First Nation. Isaac argued that job and 

contracting opportunities were available and that, with advanced planning and 

preparation, Katzie people could benefit in a number of ways from the bridge project. In 

this initial meeting, TransLink asserted their desire to provide financial benefit to Katzie 

in the form of employment and contract opportunities. In addition, they offered to 

advance measurable efforts to mitigate as many impacts as possible. TransLink clearly 

viewed training and employment as the most efficient avenue through which Katzie 

could reap benefits. Yet, training and employment appeared last on the list of Katzie’s 

required mitigation measures (Katzie First Nation, 2003). The informal opening offer 

from TransLink was interpreted by Katzie Chief Peter James to represent “not much 

opportunity …basically three years of grunt jobs” (April 3, 2003 meeting notes). Despite 

the potential opportunities for some short and possibly longer-term economic gain, 

ensuing internal discussions among Katzie Chief and Council and negotiation team 

members focused on the potential impacts of the project on fundamental aspects of 

Katzie existence, particularly Katzie fishing. One counsellor noted that being able to 

continue to take Katzie kids fishing was necessary to show “pride in Katzie,… this is who 

you are.” Counsellor Mike Leon noted that negative effects on the Katzie fishery could 

result in longer term, more widespread impacts: “the impacts to the family are huge” 

(April 3, 2003 meeting notes). 
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Reflecting Katzie’s concerns, many of those first negotiation meetings focused on 

attempts to convey to TransLink representatives how severely the bridge could 

undermine fundamental aspects of Katzie culture. Drawing on the KLUOIAS project, the 

Katzie team impressed upon the TransLink team the nature of Katzie’s connection to the 

land, water, and resources. TransLink showed little interest in considering the more long-

term and cumulative nature of impacts on Katzie culture. Instead, TransLink initiated 

discussions centred on the best means to address the more immediate and measurable 

impacts to land, water, plants, fish, and wildlife. TransLink representatives assured the 

Katzie team that any significant environmental effects would be mitigated via procedures 

laid out in the Table of Commitments and Assurances (ToCA), a legally binding 

document that would be appended to the Environmental Assessment Certificate 

authorizing the project. According to TransLink, all contractors hired to work on the 

bridge project would be required to implement the mitigation strategies listed in the 

ToCA. Via the BC Environmental Impact Assessment process, Katzie had direct input 

into that document.  

On September 17, 2003, five months after negotiation with Katzie had begun, 

TransLink submitted an application to the British Columbia Environmental Assessment 

Office (BCEAO) for an Environmental Assessment Certificate for the proposed Fraser 

River Crossing project. The application included copies of consulting reports that 

assessed and made recommendations concerning a wide array of potential 

environmental and social effects resulting from the bridge project. Shortly upon receipt of 

the application, and as per an agreement between the provincial and the federal 

governments, the BCEAO invited federal government agencies, including the 

Department of Fisheries and Oceans, to comment on the application. At this time, the 

BCEAO also initiated a 60-day public comment period. Katzie was among those invited 

to comment on the application. Understanding that the Katzie negotiation team did not 

have sufficient time to address several thousand pages of consultant reports reviewing 

the potential environmental impacts of the GEB, Katzie engaged the services of a third 
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party to review the reports on their behalf. The environmental consultants hired to review 

the application submitted comments and concerns to the Katzie about the contents of 

the reports. The third party environmental company’s comments were reviewed by 

Katzie and where Katzie considered appropriate, were included as part of Katzie’s 

written response to the EAO.  

Meanwhile, the practical planning for the project proceeded apace, and with the 

urgency associated with the attempt to meet the needs of a fast-growing metropolis. The 

GVTA Board of Directors approved the business model for the new bridge in October 

2003 (TransLink, 2003). The TransLink staff recommended that a wholly owned 

subsidiary of TransLink enter into a design-build-finance-operate (DBFO) contract with a 

selected contractor, to be chosen through a competitive bidding process (TransLink, 

2006). 

During the 60 day public review of TransLink’s environmental assessment 

certificate application, Katzie team’s internal discussions centred on how to use the 

fiduciary obligations of the Environmental Assessment Office to strike a better balance 

between the mitigation measures as proposed by the Katzie, and those offered by 

TransLink negotiators. By January, 2004, after six months of intense and heated 

discussions, the parties had agreed to mitigate some of Katzie’s environmental and 

social impact concerns. These included concessions on bridge design to meet 

community concerns about suicide prevention and some clarification regarding where in-

river piers would be placed relative to Katzie fishing drifts. Noise, air pollution, adverse 

effects on fish habitat, and concerns about river bottom sedimentation were addressed 

in principle in the Environmental Assessment Application via the Table of Commitments 

and Assurances (TOCA).  

Less quantifiable impacts proved more difficult to address to the satisfaction of 

the Katzie team. This was particularly apparent upon review of the provisions submitted 

in the draft TOCA. Since the TOCA is a legally binding document, the commitments 
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were restricted to specific, results-based mitigation (i.e. those mitigation efforts that 

could be directly measured, monitored, and adjusted as needed). Even so, many of the 

commitments outlined in the TOCA did not, in the opinion of the Katzie negotiation team, 

meet Katzie’s most fundamental concerns. These included cumulative impacts such as 

the bridge’s potential role in increasing the pace and density of urban and industrial 

development. Cultural impacts including those affecting Katzie’s ability to maintain 

ceremonial practices given privacy concerns were only partially addressed.  

On March 23, 2004, Grand Chief Peter James spoke directly to the Greater 

Vancouver Transportation Authority Board of Directors at their regular board meeting. 

During his presentation, Chief James outlined the effect the bridge would have on his 

people and particularly the Katzie fishery. He demanded that the Board delay the 

issuance of the Request for Proposal, pending resolution of Katzie First Nation’s issues. 

Following the meeting, the Katzie negotiation team thought they had received a 

respectful audience from the Board members. In a comment made to a local reporter 

shortly after the presentation, Chief James noted: "It seems we finally got through to [the 

Board members] the importance on exactly what the impacts are on us…We don't want 

it to come down to litigation, we want to sit at the table…But if [TransLink] don't budge on 

their last and final offer… then we have to consider our options" (Caranci, 2004). 

TransLink did not budge. 

By April, 2004, it had become clear to the Katzie team that negotiation with 

TransLink representatives had failed to produce meaningful measures to mitigate many 

of the long-term and cumulative impacts as identified by Katzie. Compounding this 

general sense of disappointment was the fact that the timeline for public consultation on 

the Environmental Assessment was coming to an end. There was concern that the 

BCEAO would recommend that TransLink’s application proceed to the provincial 

Ministers’ office for approval before Katzie’s concerns were adequately addressed. The 

Katzie team began investigating alternative compensation measures. The project team 
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gathered examples of compensation agreements negotiated in situations where other 

First Nations had been affected by major infrastructure projects. This research 

suggested that a monetary amount adequate to compensate for the anticipated impacts 

was approximately 10 times more than the package currently on the table. As Chief 

Peter James noted to a local reporter: "There is a big gap between what we expected 

and what [TransLink] think is a good offer…We let them know that" (Caranchi, 2004). 

The BCEAO referred TransLink’s environmental assessment application to the 

three provincial ministers responsible for certifying the project in June 2004, with a 

recommendation that the project proceed. On August 6, 2004, a little more than one and 

a half years after negotiation had commenced, an Environmental Certificate and 

associated Table of Commitments and Assurances was issued for the newly named 

Golden Ears Bridge. Shortly thereafter, federal agencies, including the Department of 

Fisheries and Oceans and Transport Canada, issued their approvals of the project.  

Having failed to achieve meaningful mitigation measures through the 

environmental assessment process, the Katzie First Nation team now shifted their focus 

to finalizing the details of the Katzie TransLink Benefit Agreement, a document that 

referenced but was separate from the Environmental Assessment Certificate. Through 

the benefit agreement, avenues for compensation included a cash settlement, training 

and employment opportunities, and the direct award of service delivery contracts. 

Negotiations centred on how best to capture the maximum amount of opportunity for 

Katzie in an agreement that would be binding on both TransLink and the future design-

build contractor. Citing the need for flexibility required for design-build (where a single 

proponent is awarded the contract for both project design and construction) projects, 

TransLink suggested that the Katzie TransLink Benefit Agreement focus on how best to 

align Katzie community members’ desire for long-term economic compensation with the 

opportunities associated with the construction phase of the bridge project. Ensuing 

discussions focused on requiring the design-build proponent to “maximize employment, 
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training and business opportunities for Katzie in a manner that contributes to the long-

term social, economic and cultural well-being of the Katzie communities.” (Katzie 

TransLink Benefit Agreement, 2004). Contract opportunities in several specific areas, 

including water taxi, archaeology, security, and habitat restoration, were incorporated 

into the agreement, subject to cost competitiveness.  

The benefit agreement stipulated that the project must be designed, built, and 

operated in a manner that would not critically undermine the Katzie fishery. The 

agreement principles set out provisions for mitigating construction-related impacts and 

for the establishment and continuance of a “harmonious and respectful working 

relationship respecting the design, construction and implementation of the Project.” 

Throughout the negotiation of the benefit agreement, TransLink representatives 

repeatedly argued that setting strict monetary targets would not benefit Katzie. Rather, 

TransLink argued, the Request for Proposals outlined the seriousness of TransLink’s 

commitment to Katzie. Through the competitive bidding process, the DBFO would 

ensure they maximized opportunities for Katzie First Nation. A memo from TransLink 

(December, 2004) to their board of governors highlighted specific aspects of the benefit 

agreement:  

On September 15, 2004, the Katzie First Nation and TransLink signed 
a benefit agreement to establish their respective responsibilities and 
obligations for the development of the Golden Ears Bridge. The 
agreement confirms the manner in which TransLink will address 
concerns of the Katzie that are not otherwise dealt with in the Table of 
Commitments and Assurances included in the BCEAO Assessment 
Report.  
 
Highlights of the benefit agreement include: 

• Principles of the two parties’ working relationship, including 
commitments related to communications and cooperation; 

• A commitment by TransLink to make reasonable efforts to avoid 
disruption to the Katzie’s fishery and to make reasonable efforts to 
mitigate project-related effects on the Katzie; 
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• A commitment by TransLink to maximize the Katzie’s employment, 
training and business opportunities directly related to the project; 

• $1.8 million to be provided to the Katzie First Nation for the benefit of 
the Katzie community; 

• A commitment by the Katzie First Nation that it will not make any 
claims of aboriginal rights or title against TransLink or it subsidiaries 
and contractors regarding the Golden Ears Bridge project. (TransLink 
Katzie Benefit Agreement, 2004) 

Chief Peter James, on behalf of the Katzie First Nation7, and Chair Doug McCallum, on 

behalf of the GVTA (TransLink), signed the Katzie TransLink Benefit Agreement on 15 

September 2004. The final agreement identified clear employment and contracting 

opportunities. A final 1.8 million dollars was also included as compensation for impacts 

that could not be mitigated otherwise.  

Katzie First Nation and the Golden Crossing Constructors 
Joint Venture (GCCJV) 

From October through early November, 2004 TransLink established a request for 

qualifications (RFQ) process. On December 1, 2004 a shortlist of three pre-qualified 

proponents was presented to the TransLink Board of Directors. A formal request for 

proposals (RFP) was sent to each of the three pre-qualified bidders six weeks later. In a 

meeting with Katzie representatives, TransLink’s lawyer Tom Isaac emphasised that the 

competitive RFP process would play a vital role in ensuring that the stipulations set out 

in the benefit agreement were met by the successful proponent.  

During the RFP process, Katzie First Nation met with each of the final two DBFO 

consortia bidding on the project (the third group opted out having failed to find a 

 
7 The specifics of the final agreement were subject to community ratification via a confidential voting 

process. The majority of Katzie community members who voted agreed to accept the provisions set out in 
the Katzie TransLink benefit agreement. 
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replacement for a key team member). These meetings focused largely on how each 

DBFO would implement the Katzie TransLink benefit agreement, and particularly on 

employment targets and direct award contracts for specific services. Though constrained 

by the fact that discussions were taking place early in the RFP process, and before 

many project details were available, a representative of one of the DBFO consortia 

noted: 

We don’t want to do this without you [Katzie]. Three years is a long time 
to be a neighbour. One part is training and employment but we recognize 
that you are here and will be living with this bridge long after we’re gone. 
Our intention is to have a partnership with Katzie. (Meeting Minutes, May 
16, 2005).  

Eleven months later, on November 23, 2005, Fred Cummings and the TransLink 

project team recommended that the project be awarded to the DBFO consortia of 

Golden Crossing Constructors Group (GCCG) led by the German engineering firm 

Bilfinger Berger BOT Inc. The TransLink Board accepted the recommendation (TranLink, 

n.d.). The TransLink team then focused their attention on negotiating the final stage of 

the DBFO project award. As the final project award deadline approached, the Katzie 

team pushed TransLink to ensure that the various provisions set out in the benefit 

agreement would be entrenched in the contract between TransLink and the GCCG. This 

was seen by the Katzie negotiation team as the best way to legally bind the DBFO 

partners to full and meaningful implementation of the benefit agreement. Discussions 

between Katzie and TransLink representatives were particularly tense as it became clear 

that TransLink and the Golden Crossing Constructors Group were intending to close the 

financial agreement without having formally agreed to provide sufficient opportunities to 

statisfy Katzie expectations related to the benefit agreement. The Katzie First Nation 

voiced their concerns in a letter to TransLink. The letter noted that Katzie First Nation 

“view [final contract sign off] as a breach of the benefit agreement if there aren’t 

enforceable provisions in the contract.”  
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As finalized on Feburary 24, 2006, the Golden Ears Bridge Project Agreement 

between TransLink (the Greater Vancouver Transportation Authority GVTA) and the 

Golden Crossing Contructors Group (GCCG, the DBFO), the project agreement notes 

the DBFO is responsible for: 

• acting as a single point of contact for TransLink during both the design-build 
and operations maintenance and rehabilitation phases;  

• meeting the requirements and standards set out within the DBFO Agreements;  

• ensuring contract compliance and delivery of service from the design-build  

• contractor and operations and maintenance contractor;  

• managing the relationships and reporting requirements with TransLink and its 
representative; 

• reporting to the lenders and managing the project financing; and, 

• planning and executing the bridge and highway rehabilitation in compliance 
with the project requirements (TransLink, 2006, p. 18). 

In the Executive Summary of the Golden Ears Bridge Value for Money Report 

(TransLink, 2006, p. 4), TransLink summarizes the agreement with the Golden Crossing 

General Partnership as follows: 

TransLink has entered into a single contract with the Golden Crossing 
General Partnership to design, construct, finance, operate, maintain and 
rehabilitate the GEB for an approximately 35.5-year period (assuming 3.5 
years to reach substantial completion followed by a fixed 32-year 
operations period). Based on the projected toll revenues and a redirection 
of the current Albion Ferry subsidy, the project is anticipated to achieve 
full recovery of initial capital costs, operations, maintenance and 
rehabilitation costs, and the costs of financing, over 35.5 years. This 35.5-
year term began in 2006 with the completion of the agreement with the 
DBFO Contractor on March 3, and terminates 32 years after substantial 
completion is attained – in 2041.  

Justifying the P3 structure of the project, TransLink goes on to note that: 

The innovative financing structure for this project, successfully achieves 
TransLink’s objectives by:  
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• Providing a stream of Capital and OMR [operate, maintain, rehabilitate] 
payments that over the life of the project are affordable  

• Protects TransLink at a time when the project is at its most vulnerable – the 
early years of operation by deferring payments to a time when toll revenues 
are more certain  

• TransLink does not make a single payment to the DBFO Contractor until the 
bridge goes into service  

• TransLink has capped capital payments over the first five years to allow the 
redistribution of traffic to build as users discover the advantages that the GEB 
will afford  

• TransLink has the ability to independently effect a refinancing of the project, if 
more favourable terms can be leveraged  

• The resultant user benefits are the main reason for completing the GEB, and 
have been estimated to total $3.6 billion over the life of the project (TransLink 
2006, p. 5).  

With regard to risk allocation, TransLink (2006) suggests the final agreement 

allocates risks “to the party best able to manage them” (p. 24). Notably, in a table 

entitled “Exhibit 8: Project Risk Allocation”, “First Nation issues” is a risk factor allocated 

to TransLink while “Commitments to Katzie First Nation” falls under those risks allocated 

directly to the GCGP (the DBFO) (TransLink, 2006, p. 24). 

Specific to the Katzie First Nation, the TransLink DBFO agreement includes the 

following statements (TransLink, n.d., p. 26): 

6.14 GVTA-Katzie Benefit Agreement 

(a) The GVTA-Katzie Benefit Agreement provides, in part, that the DBFO 
Contractor will make available contracting, employment and business 
opportunities to the Katzie First Nation in relation to the Project. 
Without restricting any other provision of the DBFO agreements, the 
DBFO Contractor agrees to comply with those terms and conditions of 
the GVTA-Katzie Benefit Agreement that are specified in Schedule 
PA-32 as being the obligations of the DBFO Contractor. As part of the 
DB Work and OMR Work, the DBFO Contractor shall maintain and 
comply with Katzie First Nation Training and Employment Plan 
through the course of the DB Work and the OMR Work. 
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(b) Also as part of the DB Work and the OMR Work, the DBFO Contractor 
shall provide such assistance as may from time to time be requested 
by TransLink, acting reasonably, to enable the realization of the 
benefits and opportunities arising in connection with the carrying out 
of those obligations of TransLInk under the GVTA-Katzie Benefit 
Agreement that are not the obligation of the DBFO Contractor 
pursuant to section 6.14(a). Any such request by TransLink shall be 
deemed to be TransLink Change and shall be addressed in 
accordance with Article 10. 

 At a meeting on January 13, 2006 Fred Cummings noted that TransLink viewed 

the Katzie TransLink benefit agreement as the document that would define and drive the 

relationship between Katzie and the GCCG, the selected DBFO. TransLink expected 

GCCG to use the budgets included in their winning proposal as the basis upon which to 

establish an MOU with Katzie. Following an initial meeting where GCCG representatives 

reviewed with Katzie the employment and training provisions they had proposed for 

Katzie contract, employment and training, the Katzie team called a meeting with 

TransLink. At that meeting Katzie demanded that TransLink establish a financial target 

of 10 million dollars in contracting and employment opportunities since the significant 

benefits anticipated to arise from the competitive bid process had not, in the opinion of 

the Katzie First Nation, come to fruition. As noted by Katzie team member Marvin 

Shaffer “the benefit agreement doesn’t signal the seriousness of this issue [to GCCG]—

we [KFN] didn’t set a target because we were told by TransLink negotiators that the 

competitive process would provide significant benefit” (January 13, 2006 meeting notes).  

Despite verbal acknowledgement of the importance of providing Katzie with 

meaningful employment and contract opportunities, interpretations regarding how that 

commitment should be met and enforced varied significantly among the three parties 

involved. TransLink refused to set fixed financial targets for the DBFO. Instead, 

TransLink agreed to “back up the seriousness of the commitment” they had made to 

Katzie by committing to monitor the DBFO’s implementation of the benefit agreement 

(Katzie First Nation, Jan 13, 2006, p. 10). For Katzie, a financial target seemed 
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necessary to ensure an economic legacy that could offset some of the long-term 

impacts. As noted by Katzie negotiator Debbie Miller: 

We’re looking at having an indicator for measuring success—to have 
[a] concrete measure of benefit to allow this [bridge to be built] in our 
Nation. TransLink has indicated that our opportunity will be in [direct] 
agreement [with the proponent]. We placed a target that was fair and 
reasonable. We see this [10 million dollars] as a realistic target. You 
are not the only major infrastructure in our territory. It’s not just 
about a job and it’s not just short-term. (Katzie First Nation, February 
22, 2006) 

In early meetings with Katzie negotiators, representatives of GCCG signalled their 

willingness to achieve the 10 million dollar target noting, “We’re on the same page…in 

order of magnitude” (Evers in January 23, 2006 meeting notes). In subsequent 

meetings, the GCCG noted that they had submitted a level of commitment in their 

proposal that would serve as the “box” within which they could operate. They would not 

consider a formal target because it was not in their contract.  

GCCG’s intent to work with Katzie beyond the parameters set out in their 

proposal was emphasised by their representatives during a formal meeting on April 7, 

2006. At that meeting, GCCG representative Peter Aubel noted, 

we are the newcomers and we have to learn to operate in KFN territory. 
[We] can assure you that we are contractually obliged but willing to go 
beyond that if we find the right approach. We will continue to strengthen 
and emphasize our relationship…Today we come to confirm our 
commitments and to move forward. (April 7, 2006, meeting minutes) 

Construction began in spring 2006. The Katzie Development Corporation was 

formed that same year.8 Negotiations for the scope of the water taxi contract to be 

 
8 The Katzie Development Corporation [now the Katzie Development Limited Partnership] was established 

to provide archaeological services to GCCG but has since expanded and now provides environmental, 
tourism, and specialist archaeological services. http://www.kdlp.ca 
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awarded to the Katzie continued through the summer of 2006. The water taxi was 

operational in the fall of that same year. The Katzie Development Corporation realized 

some success. Contracts were awarded and Katzie, through a limited partnership with a 

Vancouver water transport company, provided water taxi services for the duration of the 

bridge’s construction phase. However, mid-way through the construction period GCCG 

began using its own vessels and those belonging to third parties to transport goods and 

workers (Hall, 2008). Katzie first appealed directly to TransLink to intervene and enforce 

the provisions of the benefit agreement. However, TransLink failed to seek a timely 

resolution to the conflict and Katzie sued TransLink and the GCCG claiming that 

TransLink had failed to ensure that the GCCG lived up to the spirit of the benefit 

agreement (Hall, 2008). Ultimately, a settlement was negotiated out of court and the 

KFN water taxi resumed service provision for the remaining period of bridge 

construction.  

The archaeology contract emerged as a source of unexpected opportunity. Early 

in the construction phase, a previously unrecorded portion of a large ancient village site 

(DhRp-52) was identified within the Abernethy Connector road right of way. Excavations 

of the site took more than 9 months. At one point over 95 people were working at the 

site. The vast majority of the workforce (over 80%) was comprised of Katzie community 

members. Individuals from neighbouring First Nations were hired to supplement the 

workforce as needed. The archaeological company, called Katzie Development Limited 

Partnership as of 2015,  continues to operate and employ Katzie community members 

(KDLP, 2017). 

The Golden Ears Bridge official opening ceremony was held on the bridge deck 

on June 15, 2009 (Figure 21). The bridge opening attendance far exceeded the numbers 

TransLink had anticipated (TransLink, 2009). A press release issued by TransLink (June 

15, 2009) on the day of the opening stated: 
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Bright sunshine, spectacular sights and the sounds of jazz, blues, 
bhangra and break-dancing intermingled brought tens of thousands of 
people out to the Golden Ears Bridge today for a once-in-a-lifetime 
“Party On The Deck”. A constant stream of people from north and 
south converged to stroll on the bridge deck, something no one will be 
able to do again, once the bridge opens to traffic. 

Shows on two stages kept people entertained, and the mayors of the 
four municipalities joined by the bridge—Dianne Watts of Surrey, Rick 
Green from the Township of Langley, Don MacLean of Pitt Meadows 
and Ernie Daykin of Maple Ridge—made a ceremonial walk to the 
centre, joined by Langley City Mayor Peter Fassbender, and Mike Leon, 
chief of the Katzie First Nation, on whose ancestral lands the bridge 
stands. 

“On behalf of all British Columbians, I’d like to thank the thousands of 
workers who worked so hard to get this project completed ahead of 
schedule,” said Premier Gordon Campbell, taking part in the official 
ribbon-cutting ceremony. “The Golden Ears Bridge is an integral part 
of a coordinated plan to improve traffic flow and reduce congestion in 
the Lower Mainland. Together with a new Pitt River Bridge and new 
Port Mann Bridge, we will be better able to move goods, services and 
people through the region.” 

“Maintaining the livability of Metro Vancouver depends on the 
movement of goods and people,” added TransLink Chair Dale Parker, 
“and more and more, that movement runs north-south, across the 
Fraser River. In planning, funding and building this bridge, TransLink is 
helping commuters and commercial traffic to reduce travel time, costs 
and fuel consumption, while the bus link will encourage more people in 
this area to choose public transit over private vehicles.” 

A bridge across the Fraser River in that area has been a dream since 
the first pioneers settled there over 150 years ago. After a decade of 
designing, planning, consultation and building, that dream becomes a 
reality in time for the morning rush hour, June 16. 

To 2013, the Golden Ears Bridge has yet to reach optimal traffic numbers and TransLink 

is required to subsidize the GCCG for the difference between anticipated and realized 

toll revenues (Hager, 2013). Since it opened, some reports suggest that the bridge has 

lost between 35 and 45 million dollars per year, a deficit attributed to various causes 

including the recession, slow economic growth, and rising gas prices (Hager, 2013). 
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Figure 21:  View of the Golden Ears Bridge from the Katzie fishing docks on 
Katzie IR 1 (Pitt Meadows). 

Note: The tall trees in the background to the right of the picture line the north shore of 
the easternmost tip of Barnston Island (home to Katzie IR 3). Katzie IR 2 
is on the south shore of the Fraser River visible in the background on the 
far left of the photograph. Photo: T. Hoffmann. 

The negotiation leading up to the construction of the Golden Ears Bridge was an 

opportunity for Katzie to engage with government and private sector proponents on a 

project affecting Katzie territory. Through the discussions, the Katzie negotiators 

struggled to balance their cultural and societal commitments, particularly to the fisheries 

and the land, with the positions advanced by the project proponents and with the 

community’s pressing needs for economic opportunity and capacity expansion. At some 

points the negotiations were intense and difficult. For nearly 5 years, the community’s 

leadership focused on the Golden Ears Bridge. Throughout the process, Katzie sought 

to protect their community, fisheries and lands whilst securing agreements that would 

provide substantial and lasting benefits to Katzie. As the following chapter details, 
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TransLink and the DBFO contractor ultimately failed to uphold the spirit of the benefit 

agreement. Katzie was left with a bridge which provided few immediate benefits and 

even fewer lasting opportunities. Thus, while Katzie leadership endeavoured to balance 

long-term cultural and community values with the practicalities of the modern world, in 

reality they experienced once again the political, legal and economic power of a colonial 

government unwilling or unable to address Katzie interests and concerns.  

 

 



 

 

176 

 

Chapter 9.  
 
Contemplating Power in Katzie-TransLink 
interactions: A Case Study in studying up and 
researching back 

Many Canadians would concur that indigenous peoples of Canada have 
faced social injustices by the state. Yet in a developed, pluralistic country 
the relations of oppression are less glaringly oppositional, awash with 
pastel hues rather than primary colours. It can be argued that broader 
issues of indigenous politics, such as self-determination, are carried out 
within the parameters of the larger Canadian state. On a smaller scale, 
social inequalities are being challenged one community at a time.  

(Kovach, 2005, p. 23) 

This chapter considers, through the case study of the Golden Ears Bridge 

negotiation, how power dynamics influenced negotiation outcomes. This analysis is the 

outcome of critical reflection in Stage 4 of the PACS research method. Framing of this 

discussion was inspired by two seminal anthropological works. First, in her influential 

article “Up the Anthropologist – Perspectives Gained from Studying Up”, Laura Nader 

(1969) calls upon anthropologists to study how power is distributed, controlled, and 

maintained by society’s elite. Nader (1969, p. 284) claims that human societies have 

entered into an unprecedented period where “never before have so few, by their actions 

and inactions, had the power of life and death over so many members of the species.” 

She argues that only an educated citizenry, schooled in understanding those who broker 

power, shape attitudes, and control institutional structures, can pursue quality of life for 

all people (Nader, 1969, p. 284).  
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Second, Maori scholar Linda Tuhiwai Smith (2012, p. 8) asserts that “researching 

back” is required for an indigenous agenda aimed at recovery and self-determination. 

The process of researching back critically examines the motivations, assertions, and 

influences of the colonizer on indigenous lives. In her seminal volume Indigenous 

Methodologies, Smith (2012) argues: “Research is one of the ways in which the 

underlying code of imperialism and colonialism is both regulated and realized” (p. 7). 

Regulation is manifest in the rules that dictate the paradigms and the institutions that 

guide scholarly inquiry. Particularly significant is Smith’s (2012) contention that the 

different ways in which encounters between the colonizer and the Other “happen and 

are managed are different realizations of the underlying rules and codes which frame in 

the broadest sense what is possible and what is impossible” (p. 7). Both Nader (1969) 

and Smith (2012) demonstrate that advancements in human wellbeing require the 

disadvantaged to understand how power is generated, used, and maintained by the 

elite. Such knowledge might be used to shift power away from maintenance of the status 

quo toward outcomes that facilitate change through empowerment (Conti & O’Neil, 2007; 

Gusterson, 1997).  

Public private partnerships: the ideology of the P3 

The Katzie-TransLink negotiations were informed by broader political agendas, 

including the Provincial government’s desire to facilitate the construction of major 

infrastructure projects through a public-private-partnership or P3 model. On May 30, 

2002, Hon. Gary Collins, the BC Finance Minster, announced the establishment of a 

new capital asset management framework to “foster innovative and affordable 

infrastructure projects that meet the needs of British Columbians” (British Columbia, 

2003). Challenging established models of infrastructure development, Collins suggested 

that the P3 offered the opportunity to transfer costs and risks from the taxpayer to 

“parties best suited to handle them” (British Columbia, 2003). Collins’ press release 

announced the formation of Partnerships BC (2003), a corporate agency designed to 
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promote, enable, and implement P3 projects. Supporters claim P3s deliver public 

infrastructure at reduced cost to both users and taxpayers (DeBettignies & Ross, 2004, 

p. 135). At their core, P3s share the following three fundamental characteristics (Vining 

& Boardman, 2008, p. 12), all of which are captured in Collins’ press release. 

1. Reliance on contracting-out. Here tasks and services normally 
delivered by government are transferred to private business. This 
shift in service delivery reflects the belief that the public can 
benefit from the efficiencies, experience, and innovative 
approaches of the private sector. Contracting out is viewed as key 
to the reduction of costs and simultaneous increase in efficiency 
(DeBettignies and Ross, 2004). Costs are reduced via competitive 
bidding in which competetors battle it out “in the market” for 
innovative and cost effective solutions. Significantly, public entities 
maintain access to private-sector corrective mechanisms, such as 
contract termination and litigation, as a form of check and balance;  

2. Government’s allocation of the financing task to the private 
partner. By transferring the financial burden of the project to 
private industry, government can both reduce expenditures and 
forestall the increase in government debt. Although private 
financing comes at higher interest rates than those available to 
governments, supporters argue that these costs are offset by 
private-sector efficiencies generated by market competition 
(Debettignies and Ross, 2004). 

3. Transfer of risk from the public to the private sector. P3 
advocates suggest that public construction and operational risk is 
reduced via the longterm nature of the contracts with private 
businesses. For their part, businesses can benefit from the 
relatively stable longterm investment opportunity (Vining and 
Boardman, 2008).  

These general principles were reflected in publications promoting the Golden Ears 

Bridge as a P3 project. Highlighting the economic benefit to BC taxpayers, Partnerships 

British Columbia (2006, p. 1) noted that: 

By entering into a partnership between the Greater Vancouver 
Transportation Authority [TransLink] and the Golden Crossing Group 
[the Design Build Finance Operate contractor], the Golding Crossing 
General Partnership is expected to achieve between $6 million and $10 
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million (NPV) in savings, compared to a project solely delivered by the 
public sector. 

This project demonstrates value for money because it provides:  

• $6 million to $10 million in savings to bridge users. 

• a fixed-price, date-certain contract based on the bridge opening in 
June, 2009. 

• Project delivery through a performance-based contract. 

• Allocation of construction and financial risk to the private sector. 

• Protection to the public from material deficits for the life of the 
agreement. 

• $3.6 billion in user benefits (e.g., travel time savings) over the 
project lifespan. 

• Private financing structures that reduce the revenue risk to 
TransLink, particularly in the early years of operation. 

TransLink argued that the GEB would improve the economic competiveness of 

Fraser Valley communities by facilitating workforce mobility and increasing the efficiency 

in the flow of commercial goods and business traffic (TransLink, 2006, p. 11). Citing its 

contributions to the Greater Vancouver Regional District’s key transportation 

components in the Livable Region Strategy, TransLink (2006) suggest that “the GEB 

is…required to realize the population and employment targets for the most directly 

served municipalities of Maple Ridge, Pitt Meadows, Surrey and Langley” (p. 11). Table 

7 summaries the benefits TransLink anticipates will accrue to the communities directly 

serviced by the GEB. 
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Table 7:  "Exhibit 5: Community Benefits induced by the Golden Ears Bridge" 
from GEB Value for Money Report (TransLink, 2006, p. 11). 

Induced Benefits by 
2021 

Langley Surrey Maple Ridge / Pitt 
Meadows 

New businesses 155 170 410 

New residential units 1455 1660 4000 

Population 4600 5150 12000 

Commercial floor space 235000 ft2 260000 ft2 615000 ft2 

Property tax $5 million 4.75 million $13 million 

Residential DCCs $23 million 33 million $50 million 

Malcolm Brodie, Chair of TransLink suggested:  

The Golden Ears Bridge is the critical link across the Fraser River that 
will dramatically improve the movement of people and goods through 
the region. By engaging the private sector’s ability to deliver an 
innovative design and take accountability for both the construction and 
the management of project risks. TransLink will deliver a facility that 
the region has needed for decades, on time and on budget. 
(Partnerships British Columbia, 2006, p. 1) 

Despite enthusiastic support from the British Columbia government, analyses of 

P3 projects completed in the United Kingdom and elsewhere reveal the model’s practical 

and ideological limitations (Linder, 1999, Loxley, 2012; Vining & Boardman, 2008). 

Critics argue that the microeconomic arguments used in support of P3 projects, often 

presented as self-evident truths, are rife with problems (Loxley, 2012, p. 30). These 

include issues with the ways in which money-for-value arguments are made, especially 

with regard to the selection of an appropriate discount rate, and transparent assessment 

of risk transfer (Loxley, 2012, p. 30). The lack of consideration of ex ante [before the 

event] and ex post [after the fact] transfer costs are cited as factors not often considered 

in the P3 model (Vining & Boardman, 2008, p. 14). Others suggest that the political 

benefits of keeping the finances for a major project off the books in the short-term do not 
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actually reduce costs since the public remains the key funding source for all project 

costs (Vining & Boardman, 2008, p. 14).  

The assumption that the selection of a private sector builder who has won the 

project via engagement in a competitive market will naturally result in cost savings to the 

taxpayer has also come under scrutiny (Vining & Boardman, 2008). Although publicly 

funded infrastructure projects usually exceed allotted budgets, “it is important to bear in 

mind that the first-order outcome of private-sector cost-superiority is higher private-

sector returns rather than lower public-sector costs” (Vining & Boardman, 2008, p. 13). 

Finally, P3 projects do not necessarily reduce risk. They simply transfer and spread it 

more broadly (Vining & Boardman, 2008, p. 14).  

At a more fundamental level, many take exception to the ideological 

predisposition of some governments to the P3 model (Loxley, 2012). Linder (1999) 

argues that, despite well-founded methodological critiques based on outcomes of 

completed P3 projects, ongoing support of the P3 model is representative of a deeply 

held and pervasive neo-liberal ideology that maintains faith in the superiority of market-

mediated relationships. Starting in the 1970s neoliberalism came to dominate global 

political economic practice (Castree, 2010a, 2010b; Harvey, 2007). Neoliberalism is 

defined as “a theory of political economic practices that proposes that human well-being 

can best be advanced by liberating individual entrepreneurial freedoms and skills within 

an institutional framework characterized by strong private property rights, free markets, 

and free trade” (Harvey, 2007, p. 2). Neoliberalism seeks to limit government roles to the 

maintenance of institutions to support these practices (Harvey, 2007, p. 4). Conversely, 

neoliberalism can be thought of as the state imposition in domestic processes to impose 

(financial) market imperatives (Saad-Filho, 2005, p. 3).  

Regardless of the various definitions and perspectives on its efficacy and intent, 

scholars agree that neoliberalism is characterized by three fundamental traits: 

privatization, marketization, and deregulation (Castree, 2010, p. 1728). In neoliberal 
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thinking, the role of the state is restricted to two core functions: to secure private 

property rights and ensure the proper functioning of markets (Harvey, 2007, p. 2). In 

cases where markets are absent (e.g., for hitherto communally owned resources such 

as water and land, or public services such as education and health care), the state must 

intervene to create appropriate markets, thereby “rendering alienable and exchangeable 

things that might not previously have been subject to market calculus” (Castree, 2010, p. 

1728). The justification for this approach is the belief that natural resources and public 

services are more likely to be conserved and efficiently delivered where their functions 

and values are priced through the market (Castree, 2010). The state is also responsible 

for assigning clear, legally enforceable private property rights that once established are, 

in neoliberal theory, largely self-governing. In practice, the withdrawal of the state from 

most provision and regulation of social and environmental services has come primarily 

through deregulation. The retreat of the state leaves businesses and consumers to 

exercise freedom of choice. In neoliberal thinking deregulation works because market 

competition and consumer demand ensure that individuals and businesses adhere to 

self-governing codes of conduct (Castree, 2010, p. 1728).  

Framing the possible and impossible: Neoliberal ideologies 
as negotiation frameworks 

In driving an opportunities-based agreement (over one that would set clear 

financial and employment targets) TransLink negotiators relied on the market to produce 

the greatest benefit to Katzie. TransLink negotiators cited the potential economic 

benefits stemming from employment and contract opportunities, essentially a free 

market arrangement, as the primary means of impact mitigation. With regard to training 

and employment, minutes from early meetings reveal that TransLink negotiators were 

attempting to match Katzie community members’ existing skill sets with the contractor’s 

needs (Katzie First Nation, 2004, January 21). Foreseeing a situation where Katzie 

workers would be offered only menial jobs, Katzie argued that TransLink should identify 
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opportunities and provide Katzie community members with the training required to 

access diverse employment positions.  

One difficulty in achieving either of these objectives arose from the P3 structure 

of the GEB project. Pre-proposal negotiations regarding precise job opportunities were 

stymied by TransLink’s inability to predict the precise labour requirements of the 

successful contractor. In relying on market forces to inspire innovative approaches to 

bridge design and competitive financial structures, TransLink had no way to predict 

detailed labour requirements before the bidders developed their proposals. Instead, 

TransLink negotiators recommended wording that bound TransLink and, by extension, 

the successful DBFO to a “level of commitment”, citing number of person years of 

employment as one approach (Katzie First Nation, 2004, January 21). TransLink also 

agreed to require the contractor to make “best efforts” to provide Katzie with training to 

work in bridge-related jobs. Yet the realities of a private company in a competitive 

bidding process for a three-year project meant that best effort commitments made by 

third parties proved difficult to realize. In 2005 a senior representative of what would 

become the successful DBFO contractor, outlined some of the problems with being open 

to Katzie needs: “Budgeting the [Katzie] training and employment plan is something we 

have to do [for the proposal], but we have several areas where we are finding that we 

have strict competition and we have to remain competitive. We are trying to be the low 

bid. We have to design aesthetically. If the client [TransLink] had set aside a budget [for 

training and employment] it wouldn’t be [so challenging to meet this commitment]” 

(Meeting minutes, 2005, May 16). 

Though training and employment were important to the negotiating parties, 

TransLink claimed that the greatest opportunities for Katzie financial benefit would arise 

from direct business relationships with the DBFO contractor. TransLink initially noted 

that contract-based financial opportunities for Katzie could be “in the millions” (Meeting 

minutes, 2004, January 21). However, as the proposal process got underway, the idea 
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of Katzie benefitting from subcontract arrangements collided with the realities of 

competitive bidding. One DBFO representative explained that as part of the proposal 

writing phase, subconsultants working on the bid package team received reduced fees 

to write their portion of the proposal (Meeting minutes, 2005, May 16). If awarded the 

project, the subcontractors on the proposal team would receive the contract for the work 

and a “success fee” designed to compensate them for their lower proposal writing rates. 

One DBFO representative stated, “If there are [contracts that the Katzie] is interested in, 

you would have to find a solution to bring you together with the existing contractors” 

(Meeting minutes, 2005, May 16). Confronted with the truth that TransLink would simply 

set a minimum bar, Katzie demanded the preferred awarding of four service contracts 

that reflected Katzie’s existing skills base. Clauses ensuring Katzie would provide these 

services on a “cost competitive basis” were included in the benefit agreement.  

After the DBFO was selected, TransLink distanced itself from direct participation 

in the relationship between Katzie and the DFBO. TransLink made repeated 

commitments to a long-term relationship with Katzie, but emphasized that they would not 

intervene in the Katzie-DBFO relations unless Katzie could demonstrate that the DBFO 

had violated the terms of the benefit agreement. TransLink agreed to parameters 

requiring the DBFO contractor to support Katzie service provisions, but refused to 

contractually obligate the DBFO to provide a set dollar amount of contract-awards to 

Katzie. TransLink argued that the non-intervention clause enabled Katzie to engage in a 

fair and open bidding process unencumbered by contract minimums, along with other 

service providers competing for opportunities. This placed Katzie at an immediate 

disadvantage. Katzie was not prepared with a turn-key labour force or established 

businesses ready to serve a major infrastructure project. After TransLink awarded the 

DBFO contract, and it became apparent that employment and training opportunitiew 

would be somewhat limited, Katzie leadership and the Katzie negotiation team made 

repeated, largely unsuccessful attempts to have TransLink intervene on their behalf with 

the DBFO and their subcontractors as per clause 6.14(b). The wording of the benefit 
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agreement left the triggers for intervention open to interpretation. In many cases, Katzie 

failed to achieve the employment opportunities and financial benefits TransLink had 

promoted during benefit agreement negotiatons.  

Power controlled and maintained: Encounters with 
TransLink as a quasi-government agency 

TransLink is a statutory authority established by law and authorized as such to 

act on behalf of the province (TransLink, 2016). Prior to 2007, TransLink was governed 

by a Board of Directors comprised of the mayors of the municipalities and regions that it 

serves. This governing structure meant that, during their negotiation with Katzie, 

TransLink’s obligations regarding consultation and accommodation of First Nations fell 

somewhere between the fiduciary duties of the Provincial Crown, and the “good will” 

business practices of a private corporation. Confounding the consultation issue was the 

fact that the province was not directly funding the project as financing was by way of the 

P3 structure. Much like a project initiated by a private industry proponent, the province 

had no direct involvement once the Environmental Assessment Certificate had been 

issued, other than to enforce the conditions of the Certificate.  

The announcement of the Provincial government’s intent to support the 

construction of infrastructure, including the Golden Ears Bridge, via the P3 model 

coincided with a dramatic change in provincial policy with respect to Aboriginal title and 

rights. In February 2003, just into his second year as Premier, Gordon Campbell made 

the following statement to the Provincial Legislature: 

It is up to us to accord First Nations the respect, support, and social 
and economic opportunities to which they are entitled. Errors have 
been made in the past. Our institutions have failed Aboriginal people 
across our province. Your government deeply regrets the mistakes 
that were made by governments of every political stripe over the 
course of our province’s history. It regrets the tragic experiences 
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visited upon First Nations through years of paternalistic policies that 
fostered inequity, intolerance, isolation, and indifference. (British 
Columbia Legislative Assembly, 2003 as cited in Wood and Rossiter, 
2011, p. 415) 

Significantly, this admission of culpability was accompanied by an acknowledgement 

that First Nations were entitled to share in revenues generated from a range of industries 

(Wood & Rossiter, 2011). Over the next two years premier Campbell put this statement 

into action. The government initiated negotiations with First Nations organizations and, in 

2005, announced what was to be coined “the New Relationship,” the principles the 

government intended to enshrine in a Recognition and Reconciliation Act. As an official 

statement noted, “the Province is committed to share revenue with First Nations as a 

means to create certainty on the land and to make First Nations partners in resource 

development.”1 Despite intense negotiations, the New Relationship had largely failed to 

advance resolution of longstanding Aboriginal title and rights issues. The promised 

Recognition and Reconciliation Act was drafted but never presented for legislative 

approval. Aboriginal leaders who had once exhibited cautious optimism were 

disenchanted with the province’s efforts to engage in meaningful province-wide 

reconciliation (Wood & Rossiter, 2011). Unresolved issues of Aboriginal title and rights 

continue to contribute to economic uncertainty in British Columbia.  

Power Distributed: The role of the Environmental Impact 
Assessment 

Compensation for impacts to Aboriginal title and rights is a matter of government 

fiduciary responsibility and as such, was not within the exclusive purview of TransLink. 

However, responsibility for identifying, assessing, and mitigating the environmental, 

social, or economic impacts arising from a major project had been imposed on TransLink 
 
1 http://www.newrelationship.gov.bc.ca/agreements_and_leg/other.html accessed May, 2016. 



 

 

187 

 

through provincial and federal Environmental Impact Assessment requirements. In this 

case, the GEB Bridge project triggered a harmonized Environmental Impact Assessment 

where provisions of both Provincial and Federal Environmental Acts were considered as 

a single process.  

According to the Government of British Columbia, the three-stage provincial EIA 

process is designed to provide opportunities for affected parties, including First Nations, 

to identify and examine potential adverse effects of a project and provide strategies to 

reduce or prevent those effects (Environmental Assessment Office, 2016). At the end of 

the application review period, the Environmental Assessment Office is charged with 

reviewing and reporting on the development proponent’s application for an 

Environmental Assessment Certificate. The BCEAO typically recommends project 

approval if officials are satisfied the proponent has met its obligations. The Environment 

Minster and one or more other ministers are responsible for reviewing the BCEAO report 

and, if approved, they issue an Environmental Assessment Certificate. The Minister’s 

issuance of an Environmental Assessment Certificate rests in part on the Minister’s 

assessment of “whether the Province has satisfied its legal duty to consult with and to 

the extent appropriate, accommodate First Nations” (Environmental Assessment Office, 

2016). The Environmental Assessment Certificate itself typically includes specific 

provisions for the mitigation of project impacts. These provisions are appended to the 

Certificate as the “Table of Commitments and Assurances” (ToCA). The ToCA includes 

the mitigation provisions to which the applicant and its agents (in this case the DBFO) 

are legally bound.  

In the case of the Golden Ears Bridge negotiation, impact mitigation of the 

impacts to Katzie was addressed in two parallel but separate agreements. Economic 

opportunities available to Katzie were to be addressed by the TransLink Katzie Benefit 

Agreement. As noted by TransLink “Jointly with KFN, develop a KFN-FBPL/TransLink 

Project Agreement including a benefits package, that will address contracting of KFN 
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services, construction, and operational phase employment and other benefits and 

opportunities for KFN.” Commitments to mitigate impacts to the environment and 

heritage (specifically archaeology) formed part of the Table of Commitments and 

Assurances, appended to the Environmental Assessment Certificate (Environmental 

Assessment Office, 2008). Responsibility for carrying out commitments contained in both 

agreements that were most appropriately addressed by the successful DBFO contractor 

were to be passed on to the DBFO proponent by way of a separate TransLink DBFO 

agreement (see TransLink, n.d.; Environmental Assessment Office, 2008).  

Two categories of instrument — economic benefit and the mitigation for impacts 

to environment — overrode mitigation options that could have more directly addressed 

other Katzie priorities. Katzie’s repeated attempts to negotiate a financial compensation 

package that reflected both the magnitude and duration of the bridge’s impacts to Katzie 

(e.g. long-term financial compensation via a percentage of the toll revenues) were 

denied on the grounds that TransLink could not be held responsible for indirect or 

cumulative impacts beyond those outlined in the Environmental Impact Assessment. 

TransLink maintained this position despite the clear citation and enumeration of indirect 

and cumulative benefits of the bridge as crucial elements in the justification for the 

project (e.g. see Table 7, p. 175 this document). The effects of greatest concern to 

Katzie (e.g. impacts to traditional fishing grounds, transfer of cultural knowledge, spiritual 

integrity of sacred places) were reduced to component parts, stripped of their cultural 

context, and ultimately dismissed as the costs of “progress.” Provisions pertaining to the 

Katzie ceremonial houses were a case in point. Katzie repeatedly explained that the 

smokehouses and the associated ceremonial activities would be negatively affected by 

the construction and long-term presence of the bridge. The following is an excerpt from 

an impact statement included in Appendix C of the KLUOIAS (Katzie First Nation, 2003): 

According to preliminary bridge drawings, the bridge corridor will be 
within 250m of the Katzie longhouses. Many respondents expressed 
concern that people using the bridge would be able to see the 
longhouses and private ceremonial activities as they travel across it.  
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A significant portion of the Katzie population is engaged in traditional 
winter dance and other sacred ceremonies that take place in the 
longhouses (situated on Katzie IR 1) and throughout other parts of the 
territory. Privacy is an essential element to the successful continuation 
of ancient ceremonial practices. Many longhouse traditions are “secret” 
and require individuals to undergo extensive initiation rights and 
training in order to participate.  

Seclusion is also a vital aspect of longhouse traditions. The Katzie IR 1 
where the two longhouses are located is becoming increasingly 
hemmed in by residential and industrial development. This has created 
a situation where fewer and fewer private areas are available for 
ceremonial practices. Where they could once practice their religion 
“out the back door”, the Katzie are having to travel farther afield to 
find suitable locations.  

The bridge is viewed as an infringement on the privacy of Katzie 
longhouse users. There is a considerable amount of stress among the 
communities [not just those that are directly involved in the 
longhouses] that the few private areas that remain (on the IRs) could 
be lost. 

In addition to the role the longhouses and ceremonial activities play in the lives of 

Katzie individuals and households, they also have an important place in the regional 

Coast Salish longhouse tradition. The Katzie longhouses are frequently used by dancers 

from neighbouring Nations and are the site of other community events that assist in 

maintaining ancient traditions of reciprocity. For these reasons the longhouses are 

considered an integral part of Katzie culture. A loss of privacy could mean that the Katzie 

longhouses lose their stature as being a safe place to carry out ceremonies. This could 

manifest in a decline in the use of the longhouses by the wider Coast Salish community, 

potentially resulting in a loss of Katzie’s stature in the wider longhouse tradition. 

Ultimately, Katzie insisted on wording in the Table of Commitments and 

Assurances that referred to the significance of these places in Katzie culture. Despite 

these attempts, impacts were reduced to categories that could be easily mitigated. 

Concerns over privacy were addressed through landscaping (planting trees on berms to 

impede views of the longhouses from the bridge deck). Noise, air, and light pollution 
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concerns were to be monitored and, if needed, addressed accordingly. Section G3 of the 

Environmental Impact Assessment ToCA is the only clause that directly addresses 

mitigation for impacts summarized above. The clause reads: 

Lands in the vicinity of the longhouses on KFN IR 1 are of special 
significance to KFN and serve an important KFN need. In consultation 
with KFN, mitigation measures (e.g., earth berms, walls, wall-berm 
combinations, vegetation screens, etc.) will be implemented in close 
proximity to the longhouse on IR 1 to limit the noise levels resulting 
from the FRC during periods when outdoor events are regularly held. 
Noise monitoring will be conducted to track the performance of 
implemented noise mitigation. Corrective measures will be 
implemented if noise monitoring demonstrates that a 57 dBA Leq (h) 
limit is exceeded and the exceedance is related to FRC operations. 
(Golden Ears Bridge ToCA, n.d) 

In another example, Katzie anticipated that bridge construction and operation 

would cause varied and long-term impacts to fishing (Katzie First Nation, 2003). Effects 

include disruption of inter-generational transmission of fishing traditions and techniques 

and safety issues concerning fishing around the bridge structure that could preclude 

access to fishing by fishers with smaller boats. Others included reconfiguration of river 

sediments, leading to alteration of navigable corridors in the river. Katzie also cited the 

cumulative effects the loss of fishing opportunity could have on their active participation 

in winter dance activities. Finally, many Katzie community members noted the dietary 

and economic impact to families that depend upon salmon for winter food. A young 

Katzie fisher commented: 

Yeah, and even in Parsons Channel and Bishops Reach I just like to 
[fish] close to home, and… This is my home, this is where I live. I do 
not just live in a house I live in the community, everything around me. 
I use everything to the best of my ability, I just try to go out there and 
do what I can, catch what I can, and just learning as I go. And it is 
hard enough because I just use a small boat, my own boat though. 
And it’s… I don’t have one of those drum drives or the big fancy boat 
with a nice name or a license like that. I just have a regular old boat 
with an engine that gets me along, does the job. And they want to put 
this bridge in there, another obstacle for me and other young 
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fishermen, fisherwomen, trying to keep our way of life going. [The 
Bridge is] not natural, if the wind storms come we don’t mind it 
because what can you do about it? (Katzie First Nation, 2003, 
Appendix C) 

Since the fishery was most directly threatened by the bridge project, Katzie 

negotiators repeatedly explained its significance and outlined the threats the bridge 

posed to the act of fishing and to economic, social, and spiritual integrity of fishing. 

Despite the impending impacts, many Katzie qualified their concerns with statements 

that assert their ability to remain Katzie and to maintain a Katzie presence. This 

sentiment is reflected in the comments of C.P., a Katzie Elder, father, grandfather, and 

fisherman: 

Who is going to compensate all my grandchildren, all my kids are 
generations that are going to be affected by this? Do they consider 
them things or whatever there is going to be documented piece of 
paper from our people? I always want for my future grandchildren to 
always be able to make amendments to any agreement that ever 
comes along, in phases. To the generations that are coming. Because 
this is also going to affect them and the routes of travel. It is going to 
affect the health of our people, the livelihood of our people. All the 
generations to come be it known this structure is going to affect 
everyone for a long, long time. We will always be the same, the Katzie 
First Nation, we will never go away. (Katzie First Nation, 2003, 
Appendix C) 

Katzie attempted to relay the significance of the fishery and the long-term threats 

to this fundamental Aboriginal interest. TransLink negotiators had a mandate to get the 

bridge built. Legislation and policy provided them with avenues to do so, despite the 

strength of Katzie’s interests. TransLink included design parameters (e.g., restricting the 

number of in-river piers) to reduce physical barriers to fishing. These and other 

provisions to avoid disruption of the Katzie fishery during in-river staging and 

construction were included in the Table of Commitments and Assurances (ToCA). The 

most relevant clauses read:  
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The number, location and design of in-river piers, including pier 
protection, will minimize impact to the Katzie First Nation fishery, 
subject to regulatory, engineering and other constraints (Section B1, 
ToCA). 

Disruption of the Katzie First Nation fishery will be avoided during in-
river staging and construction of the Project through effective 
scheduling of in-river construction activity. Subject to discussion and 
agreement between KFN, FBPL [TransLink] and the 
Contractor/Operator. Subject to discussion and agreement between 
KFN, FBPL and the Contractor/Operator, further restrictions may be 
imposed on construction when the KFN fishery is active (Section G3, 
ToCA). 

At the insistence of the Katzie negotiating team, the Table of Commitments and 

Assurances contain clauses that alluded to the fact that Katzie remained largely 

dissatisfied with the mitigation measures. The commitment to continue to meet to 

resolve issues raised in the KLUOIAS study and “other interests affecting KFN principles 

and interests (e.g., hunting)” was included in the ToCA, along with the caveat that “Such 

FRC [Fraser River Crossing] consultation efforts will be made on a best efforts basis and 

will be dependent upon the willingness of KFN to engage in such consultations. This 

over-arching commitment applies to all references to consultation with KFN listed in this 

Table for specific issues.” The Katzie were determined to protect their interests. 

Power Communicated: State interpretations of negotiated 
uutcomes 

TransLink negotiators claimed that compensation and accommodation of 

Aboriginal interests were outside its responsibilities. Despite their unwillingness to 

entertain impact comensation, TransLink negotiators stated that they were committed to 

seeing Katzie achieve a level of benefit from the bridge commensurate with those 

benefits received by neighbouring (non-Aboriginal) municipalities. In a 2004 statement, 

TransLink noted, 
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In 2002, TransLink and the Katzie First Nation signed a memorandum 
of understanding that provided for joint evaluation of socio-economic 
and environmental aspects of the project and its potential effects on 
the Katzie traditional territory. While many of the potential impacts to 
the aboriginal fishery and the Katzie community have been largely 
addressed through the Table of Commitments and Assurances, 
TransLink recognized that, on a government to government basis, it is 
important to provide benefits to the Katzie First Nation that are similar 
to the benefits that the project will provide to other affected 
governments in the project area. 

The Katzie First Nation’s reserve lands and on-reserve residents fall 
under federal jurisdiction. They are not formally part of the affected 
municipalities. Through the benefit agreement, TransLink is ensuring 
that the Katzie First Nation, like the other communities in the area, 
receives direct benefits from the development of the new bridge. 
Similarly, TransLink is consulting with the adjacent municipalities of 
Surrey, Langley Township, Maple Ridge and Pitt Meadows, to ensure 
that each of these jurisdictions will benefit from the new bridge. 
TransLink is currently finalizing agreements with the four 
municipalities that will see economic, financial and infrastructure 
benefits for each community: Each of these municipalities will, for 
instance, see significant improvements and additions to their municipal 
road networks, to ensure connectivity. (TransLink, December 2004)  

In the preceding statement, TransLink implies that concessions made to Katzie 

stem from the principles of fairness and equal opportunity, ostensibly promoted as good 

outcomes from free market operations, as opposed to the fiduciary obligations of the 

Provincial government towards Aboriginal people recognized in the Canadian 

Constitution and affirmed by the Supreme Court of Canada. These fiduciary obligations 

include the duty to consult and accommodate Aboriginal People when their rights may 

be infringed. Though alluding to the settlement of concerns about aboriginal fishing 

rights, TransLink make a point of highlighting the fact that Katzie Indian Reserve land 

and Katzie on-reserve members fall under federal jurisdiction, a statement that frames 

TransLink’s negotiation of the benefit agreement as a good will gesture. The intention to 

provide direct benefits commensurable with those afforded municipal governments 

suggests that Katzie had no particular issues beyond the fishing, and that their concerns 

could be adequately addressed by way of concessions needed to satisfy municipal 
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needs, and that Katzie needs (and rights) were ultimately no different than those of 

surrounding municipalities, depite more than 5,800 years of documented occupation and 

use of the area. Ultimately, the level of monetary benefit of 1.8 million dollars offered by 

TransLink amounted to less than 20% of the 10 million dollars Katzie considered 

appropriate to compensate for the anticipated impacts, and despite the sentiments 

expressed in the above-cited 2004 statement, significantly less than the direct (e.g. 

improved roadways) and induced benefits (see Table 7, p. 175 this document) TransLink 

envisioned for affected municipalities.  

In the same December 2004 memo to the TransLink Board of Directors, 

TransLink negotiator Fred Cummings notes that the benefit agreement includes: “A 

commitment by the Katzie First Nation that it will not make any claims of aboriginal rights 

or title against TransLink or its subsidiaries and contractors regarding the Golden Ears 

Bridge project.” TransLink sought and received the certainty they required to proceed 

with the bridge project, unimpeded by future claims of Aboriginal rights or title. Thus 

despite Katzie’s repeated attempts to have TransLink recognize the bridge’s impacts to 

their Aboriginal title and rights, TransLink’s only reference to Aboriginal rights and title is 

in a statement requiring the Katzie to guarantee they will not take measures to establish 

a legal claim.  

The Table of Commitments and Assurances (ToCA) outlined legally binding 

mitigation measures. TransLink should have been ultimately responsible for ensuring all 

parties adhered to the benefit agreement and to the ToCA. In reality, TransLink 

distanced itself from the on-the-ground implementation of mitigation strategies, thereby 

transferring the risks (time delays, permitting issues, conflict over magnitude of required 

mitigation strategies etc.) to the DBFO. TransLink also transferred the risks associated 

with the accommodation of Aboriginal interests. As the project progressed, it became 

clear that it was a risk that the private contractor was not only ill prepared to address, but 

was not contracturally bound to do so.  
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For their part, the British Columbia Environmental Assessment Office (BCEAO), 

although ultimately supportive of TransLink’s application for an Environmental 

Assessment Certificate, acknowledged in their summary report the nature of Katzie’s 

dissatisfaction with TransLink’s proposed mitigation strategies. Katzie correspondence to 

the BCEAO highlighted Katzie’s frustration at TransLink’s unwillingness to assume the 

Crown’s duty of accommodation for impact to Aboriginal title and rights (Katzie First 

Nation, 2004, March 12). In further correspondence to the BCEAO, Katzie noted their 

displeasure with the government’s intent to issue the Environmental Assessment 

Certificate in advance of adequate consultation and appropriate compensation. Despite 

various attempts to bring the appropriate provincial and federal ministries to the table to 

address Katzie’s dissatisfaction with the process and the outcomes of the EIA, Katzie 

was unsuccessful in delaying the issuance of the Environmental Assessment Certificate. 

In their summary report to the Minister of Environment, the BCEAO offered the following 

statement regarding TransLink’s efforts to mitigate impacts to Katzie:  

The Project is located in the core area of the Katzie First Nation’s 
claimed traditional territory, and is close to all three of their reserves, 
especially I.R. No. 1 which is where most on-reserve members live. At 
its closest point, I.R.No. 1 is approximately 80 m from the Project 
corridor. 

The Katzie identified a broad range of potential adverse heritage, 
economic, social, health and environmental effects that could result 
from the Project, and some of these have not been resolved to their 
entire satisfaction, inasmuch as they cannot be entirely eliminated. 
These include: potential disruption of their asserted traditional Fraser 
River drift-net salmon fishery and their hunting activities on Barnston 
Island; and noise, air quality, privacy and visual effects on their 
reserves. Government agencies are satisfied that the Proponent has 
considered all reasonable measures to avoid or minimize effects 
through relocation, redesign and implementation of impact 
management measures.  

Recognizing that it would be difficult to completely eliminate all of the 
residual effects from development of the Project and that the extent of 
these will not be known until the final design of the Project or its 
construction has been completed, the Proponent and Katzie have been 
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negotiating an economic benefits agreement – negotiations are 
currently ongoing.  

In addition, the Proponent is committed to continuing to work on an 
ongoing basis with the Katzie First Nation to address its aboriginal 
interests and concerns relating to the Project. These include providing 
opportunities for Katzie input prior to discussions about the final 
configuration of the bridge, and securing employment, training and 
contracting opportunities and other economic benefits from the 
Project. (Environmental Assessment Office, 2004, June 16) 

The direct reference to Katzie dissatisfaction with the TransLink response to 

identified impacts suggests the BCEAO acknowledge the Katzie perspective on the 

magnitude of the impacts. However, the BCEAO was satisfied that provisions in the 

ToCA and the benefit agreement would provide sufficient compensation to satisfy the 

province’s obligations toward Katzie’s Aboriginal interests. The BCEAO concluded that 

impacts to First Nations interests had, in the case of the GEB project, been reduced to 

an acceptable level through “practical measures”:  

All potential significant adverse environmental, economic, social, 
heritage and health effects identified by First Nations that fall within 
the purview of the environmental assessment of the Project are 
considered to be manageable to an acceptable level and all applicable 
legal duties owed to First Nation [sic] are considered to have been 
met… (Environmental Assessment Office, 2004, BCEAO executive 
director to the Minster of Environment, emphasis added)  

The BCEAO assessment of the EIA Certificate application reflects the Provincial 

government’s political position at the time regarding the degree to which they were 

required to both consider and accommodate First Nation’s interests. Close reading of the 

Executive Director’s recommendations confirms that First Nations’ participation in the 

EIA process was treated as consulting “input” in the sense that the province must first 

demonstrate that they have listened to First Nations’ concerns. The EAO separated out 

those elements that they deemed to fall under the purview of the environmental 

assessment process, and responded by requiring mitigation to avoid or reduce those 
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impacts to a level deemed acceptable. At the time of the Golden Ears Bridge 

negotiation, the extent of the response was largely defined by consultation parameters 

designed to ensure the government met the legal tests established by contemporary 

court rulings. These parameters were set out in the BC government’s 2002 consultation 

guidelines, which read:  

Until aboriginal rights and/or title are proven through a Court process, 
the Province has an obligation to consider aboriginal interests in 
decision-making processes that could lead to impacts on those 
interests. This obligation, fulfilled in most instances through 
consultation, has been enforced by the Courts to ensure that Provincial 
decision-makers consider aboriginal interests appropriately, before 
there is a Court determination that those interests amount to existing 
aboriginal rights and/or title. (British Columbia, 2002, p. 5) 

In 2010 the Government of British Columbia updated their consultation guidelines to 

reflect the impact of evolving case law (see British Columbia, 2010).  

At a functional level, the requirement to separate impacts suitable for 

consideration under an EIA from the cultural context in which they are situated can be 

attributed partially the fact that the EIA process arose out of imperatives to advance 

short-term legal and political goals as opposed to broader social considerations 

(Cashmore, 2004). Despite having advanced toward more holistic research agendas that 

encompass a greater range of social science perspectives, EIA processes in Canada 

continue to emphasise procedure and process, and technical assessment and 

mitigation, over substantive purpose (Cashmore, 2004; Galbraith, Bradshaw, & 

Rutherford, 2012; Lawrence, 2003; O’Fairchaeallaigh, 2007). An EIA with substantive 

purpose would consider the causal connections that influence the full range of cultural, 

social, ecological, political, and financial outcomes (Dendena & Corsi, 2015). Such 

holistic reviews often yield uncomfortable results that are difficult to reduce into discrete 

mitigation options (Cashmore, 2004; Petts, 1999; Robertson, 2006; Willis, 1995). 

Contemporary EIA remains bound to reductionist decision-making whereby the provision 
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of detailed scientific information on the environmental consequences of a range of both 

impacts and mitigation measures is assumed to enhance efficient decision making 

(Gibson, Doelle, & Sinclair, 2015). Advances in research design have increased levels of 

scientific precision in EIA practice, but they have not necessarily led to more inclusive 

decision-making (Cashmore, 2004; Morgan, 2012; Gibson, Doelle, & Sinclair, 2015). The 

EIA process for the Golden Ears Bridge demonstrated many of the limitations of 

contemporary EIA practice. Impacts deemed to be within the purview of an established 

EIA process were separated into distinct categories, reduced into measurable units, and 

evaluated in studies by scientific experts. The results were presented in discipline-

specific reports. Partitioned in this way, the cumulative nature of impacts were blunted, 

and in many cases, simply ignored.  

Blackburn (2005) contends that the state engages in negotiations with First 

Nations largely to mediate between the needs of global-capital and those of First 

Nations. In doing, it reproduces the dominance of the state (Hillmer-Pegram, 2015). As 

Blackburn notes: 

What we see in Canada is a technique of governance that manages 
Aboriginal rights through their definition and legal capture, as 
governments navigate the shift from minimizing the existence of 
Aboriginal rights to acknowledging them while trying to manage 
whatever threats these rights pose to capital and state sovereignty. 
(2005, p. 593) 

Outcomes of the Golden Ears Bridge EIA suggest that Katzie’s inclusion in the EIA 

process was motivated more by the Provincial government’s (and by extension 

TransLink’s) need to meet legal requirements and obtain economic certainty than any 

intention to engage in inclusive, government-to-government decision-making processes 

to achieve mutually satisfactory outcomes, including mitigation measures. This 

sentiment is reflected in Rossiter and Wood’s (2005) analysis of the BC Liberal 

government’s approach to Aboriginal relations at the time of the Golden Ears Bridge 

negotiation. Rossiter and Wood (2005) argue that the government’s New Relationship 
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with First Nations was intended to re-frame Aboriginal citizenship in terms of full 

inclusion in the market-economy and to render irrelevant the historical geographies of 

colonialism that had previous defined Aboriginal-state relations. Reflecting these broader 

political imperatives, the outcomes of the EIA and the benefit agreement negotiations 

illustrate that both TransLink and the Provincial government (through the EA process) 

sought to re-direct Katzie energies away from a negotiation focused on compensating for 

historic injustice and future impacts toward one designed to transfer their fiduciary 

obligations onto the competitive market-economy. Following principles of risk-transfer 

embedded in the P3 project design, responsibility for the mitigation of impacts was 

transferred to Katzie. From TransLink’s perspective any impact compensation would 

derive from those benefits Katzie was able to obtain via effective engagement in the 

market-economy.   

 “Everything that makes us a people is at risk”: How Katzie 
negotiation strategies reflect cultural values 

Over the past 150 years Katzie have withstood social, economic, and physical 

marginalization. Katzie’s ability to access the places that for millennia nurtured the 

customary relationships upon which their culture is sustained remains heavily restricted. 

Despite constraints that inhibit day-to-day access to cultural places and resources, when 

physical objects or places that embody elements considered essential to the 

preservation of customary relationships are threatened with destruction, Katzie step 

forward attempting to exercise their jurisdiction over decision-making. For Katzie the 

Golden Ears Bridge posed a direct threat to Katzie fishing, hunting, ceremonial 

practices, and sacred places (Katzie First Nation, 2003). As Katzie had in the past when 

attempting to exercise their authority, Katzie negotiators used cultural values including 

obligation, respect, and sharing to guide their Golden Ears Bridge negotiation priorities.  
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Assertions of stewardship authority reflect Katzie’s determination to abide by 

customary laws that place collective over individual benefit. During the Katzie-TransLink 

negotiation, Katzie assert ultimate stewardship authority over Katzie territory and its 

resources. This authority, and the obligations arising from it, compelled Katzie to engage 

in the Golden Ears Bridge negotiation. During the negotiation Katzie successfully 

exercised its stewardship authority in limited ways. At the express request of Katzie 

leadership, all negotiations were held in Katzie territory at the main Katzie administration 

building. In many cases, the Chief or an Elder opened meetings with a prayer or 

greeting. These openings often included recitations of individual and family hereditary 

names, contexts, and attachments. These meeting openings referenced Katzie origins 

and oral histories that confirm the gifts bestowed to them by the One who Dwells Above 

were bequeathed to Katzie along with an obligation to manage those gifts for the good of 

the collective. In relaying these connections, Katzie perpetuates ancient oral traditions, 

and publically affirms their ancient attachments to territory and their authority to exercise 

land and resource management. In the negotiation context Katzie articulated these 

ancient obligations to an outside audience, one which does not share Katzie’s values but 

is judicially obligated to accommodate Katzie rights.  

In attempts to demonstrate the depth of stewardship obligations, Katzie often 

cited Aboriginal title and rights, terminology invoking the legal decisions that support the 

right to access and have input and influence on the management of Katzie lands and 

resources. In a letter to the Environmental Assessment Office dated January 16, 2004, 

Katzie Grand Chief Peter James noted: 

Katzie have aboriginal rights and title throughout the area affected by the 
[Golden Ears Bridge and ancillary roadways]. While Katzie rights and title 
for many parts of the affected area have been infringed in the past, we 
are opposed to the additional and cumulative impacts on our rights and 
title that the [bridge] could cause.  

The courts have confirmed that aboriginal title is a right to the exclusive 
occupation, and includes the right to choose the use to which the land is 
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put. The [bridge] represents an infringement of our rights and title and this 
infringement must be justified. (Katzie First Nation, January 16, 2006) 

Katzie leaders articulated these obligations but stewardship is the responsibility of the 

collective. Major decisions, including whether or not to accept the Golden Ears Bridge 

Benefit Agreement, were put to a Katzie community referendum. In this manner Katzie 

reflected the communal nature of stewardship obligations by collectively weighing how 

closely a negotiated agreement addressed their obligations in the context of alternate 

approaches, including legal challenges.  

When asked about appropriate compensation for impacts, many participants in 

the KLOUIAS (2003) project emphasized long-term measures of benefit to the whole 

nation, not just a few individuals (Katzie First Nation, January 21, 2004). The 

community’s demand for collective benefit influenced the Katzie negotiation team’s 

approach. Katzie made repeated attempts to negotiate compensation befitting the 

mitigation of impacts that undermined Aboriginal rights and title, such as the impact of 

the bridge’s presence on the Katzie drift fishery. For example, the Katzie negotiation 

team forwarded proposals for revenue sharing (e.g., a percentage of tolls) that would 

have provided a long-term, stable revenue stream suitable to fund projects for future 

Katzie generations. Other proposals included the transfer of Crown lands and capital 

funds for a community building. Katzie youth suggested TransLink provide funds to build 

sport and youth facilities and a health or education centre (Katzie First Nation, January 

22, 2004). Unable to have TransLink commit to compensation by way of a cash 

settlement of a magnitude that reflected anticipated impacts, the Katzie negotiating team 

proposed that TransLink guarantee a minimum dollar amount in contracts (meeting 

minutes January 13, 2006). In suggesting that TransLink set a fixed financial target of a 

magnitude that would benefit Katzie over the long term, the lead Katzie negotiator 

stated:  

We’re looking at having an indicator for measuring success to have 
concrete measure of benefit to allow this [draft benefit agreement] to 
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go on in our Nation [for a referendum decision]. TransLink has 
indicated that our opportunity will be in a post-agreement [with the 
DBFO]. We placed a target that was fair and reasonable. We see this 
as a realistic target… It’s not just about a job and it’s not just short 
term. (Katzie First Nation, February 22, 2006)  

A minority of community members suggested that any cash settlement be distributed 

evenly amongst affected community members. In response, one Katzie negotiator 

stated:  

The reason people want distribution is because people are living in 
poverty. If we show them opportunities for long-term success then the 
distribution issue is reduced. It’s a multi-pronged approach. We have 
to think about the long term. The profitable business can support 
essential community services. (Katzie First Nation May 3, 2006) 

Katzie’s emphasis on collective over individual benefit ran counter to the 

approach to mitigation proposed by TransLink, which emphasized individual employment 

and contract opportunities. Ultimately, the benefit agreement and subsequent contract 

awards provided a short-term economic boost to the community but did not produce 

significant long-term collective benefits commensurate with the level of impact. 

Nonetheless, Katzie articulated mitigation options that reflected cultural values and 

customary laws.  

What doesn’t bend breaks: Katzie adaptation 

In the Golden Ears Bridge negotiation, Katzie engaged in strategic negotiation 

employing the language of the state and the rules of state policy, especially the EIA 

process. Although major constraints to the fishery emerged, the team negotiated some 

provisions that allowed the Katzie fishery, though altered, to continue. These included 

reductions in the number of in-stream piers and specific limitations on the minimum 

distance between them. Further concessions were made to ensure in-river bridge 
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construction did not conflict with fishing openings. Much like Chief Isaacs had done 90 

years earlier when testifying to the McKenna McBride Commission, Katzie engaged 

state regulatory processes in pursuit of their own agenda. Once Katzie negotiators 

realized that meaningful mitigation measures addressing fundamental aboriginal title and 

rights were to be excluded from the Environmental Certificate Table of Commitments 

and Assurances, Katzie shifted their attention to the Provincial government’s fiduciary 

duties. Katzie demanded the BCEAO address Katzie’s grievances as a matter of both 

legal and moral principle. Noting that the BCEAO intended to support TransLink’s 

application, Katzie demanded the BCEAO ensure Katzie aboriginal rights and title were 

accommodated before the EA Certificate was issued. In their letter to the BCEAO, Katzie 

stated:  

The matters being negotiated between Katzie and the GVTA 
[TransLink] cannot simply be worked out after the EA approvals are 
issued. The EA approval will lay [sic] out GVTA’s obligations to the 
Crown, and these must address the Crown’s obligations to Katzie. We 
reserve the right to oppose – through any means possible – any Crown 
approval of the [bridge] that is made before consultation and 
accommodation is achieved. (Katzie First Nation, March 2004) 

Katzie was willing, though reluctantly, to negotiate a resolution to yet another 

impediment to their lifeways. By participating in state-mandated legal, regulatory, and 

negotiations processes, Katzie articulated the ways in which they were willing to bend 

and the ways in which they remained unyielding. These sentiments are clearly 

articulated a press release drafted by Katzie in 2004. Entitled “the Bridge in Our 

Backyard.” The press release read:  

In August, 2004 members of the Katzie First Nation gave a mandate to 
Chief and Council to proceed with the proposed agreement with 
TransLink (the Greater Vancouver Transportation Authority). The 
agreement detailed the conditions set by the Katzie that must be met 
by TransLink and its contractors in building a proposed new bridge 
across the Fraser River, adjacent to all three Katzie communities. A 
mega project, the bridge will result in a series of profound impacts that 
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will irrevocably affect Katzie community life, our land and aquatic 
ecosystems and the rich resources that depend on them. 

The debate over the bridge proposal galvanized the Katzie 
communities. Heated debate followed. Some Katzie people worried 
that the bridge has the potential to destroy a way of life forever. While 
others were more accepting, all have cast a skeptical eye on the 
project and its process. And directed their Chief and leaders to take an 
active role in events to come. 

The Katzie are a modern, sophisticated people who have been good 
neighbours. Forward-thinking, [they] understand the rationale for the 
bridge. With the population explosion in the Lower Mainland and Fraser 
Valley and the growing transportation needs of their neighbours, the 
Katzie reluctantly accepted that this bridge was likely inevitable. 

In exchange, however, the Katzie expect that every effort will be made 
to mitigate a series of hammer blows that will almost certainly change 
a way of life forever. 

That is why Katzie First Nation commissioned its own professional land 
use study, the Katzie Land Use, Occupancy and Impact Assessment 
Study (KLUOIAS). At the same time, in consultation with its legal 
counsel, Katzie conducted a review of all TransLink technical reports. 
This information was then distilled and translated into plain language 
in order to share it with Katzie members. 

During the period January to August, 2004, Katzie held an extensive 
and comprehensive program of community consultation with its 
members. All aspects of the initial bridge proposal — including 
preliminary design, building, financing, operation and renovations — 
were carefully scrutinized by Katzie leaders. To ensure its members 
were fully informed, Katzie officials conducted a series of community 
meetings and open houses to discuss and explain the complexities and 
implications of the bridge proposal. There were many tough and 
probing questions. 

The new bridge, which will slice through Katzie territory, will directly 
impact Katzie land and river environments and the resources that live 
there.  

To this end, Katzie will monitor every aspect of the bridge project as it 
moves from design to construction phase and afterwards. 
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The people have given their approval, yes. But with one overriding 
caveat: impacts to all land and river ecosystems would have to be 
mitigated and the community must be compensated for any impacts. 

It was with this understanding that Katzie Chief Peter James signed an 
agreement with TransLink officials on September 15, 2004. The 
agreement details a series of conditions, designed specifically to 
address environmental and related issues such as noise, privacy, 
pollution and protection of fisheries and wildlife resources. 

It is the people who are the heart and soul of the Katzie community. 
And it is a matter of trust that, on behalf of all the people of the Katzie 
First Nation, its Chief and leaders will be hyper vigilant with regard to 
the bridge proposal. (Katzie First Nation, n.d.) 

This press release articulated the value Katzie place on territory, resources, and 

sovereign rights. It also described the ways in which Katzie engaged with a foreign 

negotiation process imposed to usher in uninvited change. It traced how Katzie 

mobilized in the face of change so as to ensure their voices were heard. 
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Chapter 10.  
Katzie cultural values: Resilience pivots and power 
dynamics in the Golden Ears Bridge Negotiation 

In the context of exposure to significant adversity, resilience is both the 
capacity of individuals to navigate their way to the psychological, social, 
cultural, and physical resources that sustain their well being, and their 
capacity individually and collectively to negotiate for these resources to 
be provided and experienced in culturally meaningful ways.  

(Ungar, 2006b, p. 225, emphasis in original) 

In this dissertation I set out to investigate possible reasons for two “puzzling 

outcomes” (a term coined by Gerring [2007, p. 72] but perhaps better phrased in the 

context of British Columbia First Nation state relations as “predictable outcomes”) of the 

Golden Ears Bridge negotiation. First, why did the Golden Ears Bridge negotiation fail to 

produce an agreement that mitigated impacts in a manner meaningful to Katzie? 

Second, how had Katzie managed to maintain their cultural identity despite fundamental 

transformation of the landscape and resources upon which that identity depends? I 

combined a participatory action case study methodology grounded in resilience theory 

with sustained collaborations with Katzie people to address these questions. 

Conversations with Katzie leadership and an initial “soaking and poking” of multiple data 

sources resulted in research propositions that were used to guide further interrogation of 

the data. Subsequent phases of critical reflection yielded key observations about Katzie 

response to the past 150 years of ecological, social, and cultural change. The mental 

health, ecology-based, and cultural resilience literatures provided heuristics useful to 
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both the analysis and explanation of Katzie responses to change. The following 

discussion presents the results of Stage 4 and Stage 5 of the PACS research method. 

Literature from two streams of resilience thinking, social-ecological systems and 

mental health, suggest that resilience is conceived variously as a trait, process, and 

outcome of individuals, communities, and human-environment systems. Resilience is a 

malleable concept with broad appeal (Brand & Jax, 2007; Strunz, 2012). Despite the 

uptake of resilience in a range of disciplines from archaeology to vulnerability studies 

(Folke, 2016), critics of resilience thinking suggest ecology-based conceptualizations of 

resilience are fundamentally normative and the social aspects of the social-ecological 

system remain under-theorized (Cote & Nightengale, 2012; Cretney, 2014; Davidson, 

2010, 2012; Davoudi et al. 2012; Fabinyi et al., 2014; Hobman & Walker, 2015; Mclean, 

Cuthill, & Ross, 2014). Critics of mental health perspectives on resilience suggest 

resilience thinking emphasises resilience as a trait or outcome without full consideration 

of the influence social and environmental contexts may have on individual resilience 

(Garrett, 2015; Hatt, 2013). Cross-fertilization of resilience conceptualizations from 

ecology and mental-health perspectives has succeeded in addressing some of the 

critiques regarding resilience applications to social and cultural spheres (Hobman & 

Walker, 2015).  

An emerging body of literature on cultural resilience provides promising avenues 

through which to explore the cultural and social aspects of resilience. In particular the 

work of Ungar (2008, 2011), and Rotarangi and Stephenson (2014) suggest avenues for 

social-ecological conceptual course correction where issues of agency and power 

dynamics are concerned. In particular, Ungar’s (2008, p. 225) definition of resilience—as 

an individual or communal capacity to navigate toward wellbeing and to then negotiate 

for resources needed to support wellbeing—suggests human agency is a driving force 

behind a resilient response to change. Similarly, but from a social-ecological systems 

perspective, Rotaragni and Stephenson (2014) propose resilience pivots act as the 
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stable core of cultural resilience. These resilience pivots remain constant as humans 

make choices in response to imposed change, choosing which parts of the cultural-

social-ecological system to transform and which to adapt to.  

Power, resilience and negotiation: Addressing the first 
puzzling outcome 

[I]n society there are always rewards and punishments: some people 
gain while others lose in the process of resilience-building. Resilience 
for some people or places may lead to the loss of resilience for others. 
Therefore, in the social context we cannot consider resilience without 
paying attention to issues of justice and fairness in terms of both the 
procedures for decision-making and the distribution of burdens and 
benefits. (Davoudi 2012, p. 306). 

 

The Golden Ears Bridge negotiation narrative conveys how Katzie attempted but 

was prevented from navigating and negotiating their way toward a benefit agreement 

that meaningfully addressed impacts to culture. I used qualitative methods centred on 

reflexive and critical analysis of the negotiation narrative to draw the following 

conclusions about this, the first puzzling outcome of the Golden Ears Bridge Negotiation. 

Subsequent phases of critical data reflection, which included the techniques of “studying 

up” and “researching back” allowed me to draw the following conclusions about two 

research propositions: 

1. If Katzie cultural values guide and bolster its vision of a resilient 
future, those values will be reflected in contemporary expressions 
(for internal and external audiences) of Katzie’s collective vision of 
the future; 

2. If Katzie consciously use cultural values to guide negotiation 
strategies that bolster resilience, specific negotiation strategies 
used in the Golden Ears Bridge negotiation will reflect these 
values. 
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Like many indigenous peoples, Katzie finds itself in negotiation contexts where 

expressions of the fluid, experiential, generational, nuanced narratives of Indigenous 

epistemology are dismissed as the soft opener to the “real business” of negotiation 

(King, 2003; Kovach, 2005, 2010, 2015; Little Bear, 2000; Ryser, 2014; Smith, 2012). In 

the case of the Golden Ears Bridge negotiation, and despite changes in Indigenous-state 

relations brought about by court decisions and political lobbying, the balance of decision-

making power remained with the province and TransLink. TransLink’s central mandate 

was clear from the outset. TransLink representatives negotiated with Katzie to meet the 

legal requirements necessary to secure certainty for the Golden Ears Bridge project. 

This mandate was coupled with TransLink’s professed desire to provide opportunities for 

Katzie to benefit from the bridge project, driven largely by the need to, as their head 

negotiator stated in a meeting on January 23, 2006 “move beyond the impacts.” 

TransLink negotiators asserted that while impacts anticipated by Katzie were “the price 

of progress” Katzie could, by engaging in the market-economy, derive benefits that 

would lessen the blow. TransLink negotiators argued that infrastructure projects would 

enhance the well-being of the communities TransLink served and Katzie were not to be 

excluded from their fair share of those benefits. An asymetrical balance of power in 

favour of the state meant that TransLink was able to operationalize its definition of 

benefit over that articulated by Katzie. 

TransLink’s mandate, and its narrow assessment of what benefits constituted 

Katzie’s “fair share,” were informed by a broad political agenda underpinned by 

neoliberalism. Enthusiasm over the P3 model as an innovative approach to building and 

financing public infrastructure influenced the structure of Katzie TransLink negotiation. 

According to TransLink, the competitive structuring of the P3 model meant that Katzie 

could realize the greatest benefit through direct contract relationships with the DBFO. 

This assertion was reflected in the benefit agreement itself and in proposal wording 

intended to inspire prospective DBFO consortia to compete to provide Katzie with the 

most innovative approaches to ensuring the greatest benefit. TransLink’s strategy to 
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provide opportunity for Katzie to derive economic benefit from the bridge project 

reflected the political climate of Aboriginal state relationships following the initiation of 

the British Columbia Government’s “New Relationship”. Having publically acknowledged 

the fact that First Nations were entitled to derive economic benefit from development 

projects in their respective territories, the government negotiated hundreds of project-

specific revenue sharing agreements with affected First Nations. Importantly, the vast 

majority of these agreements reflect the government’s willingness to share benefits, but 

only in exchange for certainty on a project-by-project basis. Typically, project-specific 

agreements between government and First Nations do not address historic grievances 

concerning Aboriginal rights and title (Wood & Rossiter, 2011). TransLink negotiators 

made it clear that they would address only those impacts that could be directly attributed 

to the Golden Ears Bridge. In other words, any compensation for historic grievances 

regarding previous and ongoing government infringement on Katzie territory and 

resources were beyond the TransLink mandate.  

Power in the Katzie TransLink negotiation was distributed, controlled, and 

maintained by state agencies using established government policy and procedures. As a 

consequence, Katzie’s anticipated impacts were reduced to measurable technical 

components to be mitigated as dictated in the ToCA. Those impacts that could not be 

mitigated by standard approaches were supposed to be addressed in the benefit 

agreement. TransLink maintained control over language that limited Katzie’s ability to 

hold the DBFO to a monetary amount that the Katzie felt was appropriate. Katzie 

attempted to insert dollar amounts or revenue sharing proposals that reflected Katzie’s 

assessment of the Golden Ears Bridge project’s long-term impacts. But TransLink 

insisted that the proposal wording not tie the competing DBFO consortia to clauses that 

would impede innovative approaches to the provision of benefits to Katzie. In reality, the 

DBFO contractor proposed training programs and work opportunities that did not align 

with Katzie expectations, needs, or capacities. With contract award, TransLink passed 

on the responsibilities of the benefit agreement to the DBFO. In doing so, TransLink 
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representatives removed themselves from the day-to-day business of the Golden Ears 

Bridge project and, with the exception of key contract areas, left Katzie to compete (on a 

“prefered contract” cost competitive basis) with other service providers for contract 

opportunities with the DBFO.  

The Golden Ears Bridge negotiation illustrates how macro ideologies and values 

are manifest in micro actions. Particular decisions can and do reveal underlying rules, 

both formal and unstated, that frame possible outcomes. TransLink’s reliance on the 

power of the P3 project to drive benefits to Katzie aligned with neoliberal ideologies that 

favour the market-economy. TransLink’s refusal to set minimum monetary targets for 

fear that they would restrict opportunity reflected these beliefs. In keeping with free 

market values, TransLink sought to establish a competitive environment whereby the 

“spontaneous order” of the markets would maximize opportunity. But in practice, the 

competition that was supposed to provide innovative avenues for meaningful Katzie 

involvement and benefit actually constrained Katzie opportunity. TransLink abrogated 

their responsibility to provide direct compensation for impacts to Katzie onto the free 

market in hopes market-based opportunity would provide effective compensation. The 

structure of the benefit agreement meant that Katzie’s failure to derive significant 

benefits from the Golden Ears Bridge project could be interpreted as a function of 

Katzie’s inability to seize opportunities rather than a failure of government to adequately 

address impacts to Aboriginal rights and title.  

The response of TransLink negotiators to Katzie demands reveals underlying 

ideological perspectices and key values surrounding notions of what constitutes 

ownership, and what qualifies as “progress.” The outcomes of the Golden Ears Bridge 

negotiation, while reflecting the New Relationship agendas of the day, did not meet 

Katzie’s expectations. In the end, the benefit agreement provided Katzie with a fraction 

of the financial and infrastructure benefits granted to neighbouring non-Native 

municipalities. For their part, Katzie used cultural values to define impacts, devise 
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appropriate mitigation strategies, and attempt to produce benefits for the Nation. 

Implementation of the benefit agreement ultimately boiled down to which party could 

realize their definition of “appropriate mitigation” through the application of the balance of 

power. In this case, the power rested with the province and by extension, with TransLink. 

In summary, the balance of power ensured Katzie could not affect meaningful mitigation 

for impacts to culture. TransLink’s engagement with Katzie complied with government 

procedural and policy requirements, at minimal cost relative to other GEB agreements, 

and ultimately secured TransLink and the Provincial government the legal certainty they 

required to proceed unfettered by future concerns over Aboriginal title and rights.  

Power Dynamics and Resilience: “Resilience from what, to what, and 
who gets to decide?” 

My attempts to address the first puzzling outcome of the Golden Ears Bridge 

negotiation inspired my examination of the ideological underpinnings and power 

dynamics that influenced the TransLink negotiation position. My use of resilience 

heuristics attempts to explain how power dynamics affected the Golden Ears Bridge 

negotiation outcomes. To combat criticisms that resilience theories reinforce a 

conservative, normative, apolitical stance on social aspects of social-cultural systems 

dynamics (Davidson, 2010; Fabinyi et al., 2014; Hornborg, 2009, 2012, 2013, 2015; 

MacKinnon & Derickson, 2012), an emerging trend in resilience scholarship directs the 

emphasis away from apolitical origins toward the conceptualization of resilience in 

political terms (Chandler, 2014; Leach, 2008, p. 15). From this perspective resilience is a 

politically laden discourse embedded in power relations that enables some effects but 

forecloses others (Fabinyi et al., 2014; Leach 2008, p. 13). Exploration of power 

dynamics in resilience engages the discourse of survival. Survival discourse emphasises 

the ability of vulnerable peoples (victims) to recover after crisis, often employing direct 

acts of agency to forestall further negative impacts (Shaw, 2012, p. 309). Another 

discourse deemphasises a victim narrative in favour of a more optimistic perspective, 
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one that emphasises hope, renewal, and transformation (Leach, 2008, p. 13; Shaw, 

2012). Survival discourse conceptualizes resilience as the process of “bouncing back” 

(adaptation). The second more optimistic discourse sees resilience as “bouncing 

forward” (transformation). One bounces forward by “reacting to crises by changing to a 

new state that is more sustainable in the current environment” (Shaw, 2012, p. 309). 

Shaw (2012, p. 309) suggests that the bouncing forward is a radical concept with 

potential to challenge and transform the status quo.  

Despite attempts to introduce power dynamics to resilience concepts, the 

transformative possibilities proposed by a resilience approach to social restructuring 

continues to garner critique primarily because it fails to engage one central question: 

“resilience from what, to what, and who gets to decide” (Porter & Davoudi, 2012, 330, 

emphasis added). Porter and Davoudi (2012, p. 330) suggest that capitalism is a 

“superbly resilient” system. The neoliberal ideological foundation of capitalism 

emphasises self-reliance and lauds those capable of individual resilience (Garret, 2015; 

McKinnon & Derickson, 2012; Morris, Hassard, & McCann, 2008). Such a perspective 

privileges established systems, which are often characterized by inequities and social 

injustice (McKinnon & Derickson, 2012; Shaw, 2012). Shaw (2012) suggests that where 

power resides in social institutions underpinned by neoliberal ideologies, communities or 

individuals that do not meet status quo measures of resilience are left to fend for 

themselves. As such resilience has the potential to direct neoliberal agendas 

(specifically those that justify punitive policy, including the withdrawal of social support) 

toward those deemed simply ‘not resilient enough’ (Porter & Davoudi, 2012, p. 330). 

Indigenous scholars Lavallee and Clearsky (2006) challenge the dual conceptualizations 

of “woundedness” and “resilience”, suggesting that these categories fail to capture the 

dynamic responses of indigenous peoples’ responses to change and instead perpetuate 

Eurocentric perspectives on indigenous successes and failures. In addition, and in 

reference to the adaptive cycle, the naturalization of shocks and disturbance tends, as 

Porter & Davoudi (2012, p. 330) suggest, to “miss the most important sociological 
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questions about shock and disturbance: who bears the brunt of crisis? Whose interests 

are best served by “system collapse” or “dynamic transformation”?” The answer to these 

questions is a political one (Porter & Davoudi, 2012, 330). The Golden Ears Bridge 

negotiation is one example of power imbalance that privileges an established system. 

The shock—the GEB—was naturalized by TransLink negotiators and the Provincial 

government as “the price of progress”. But it was Katzie who bore the brunt of the 

disturbance: Katzie’s fishing drifts were severed, hunting was further restricted, and 

ancient sites were destroyed. In the Golde Ears Bridge negotiation, it was clear who got 

to decide, and it was not Katzie. Yet, despite bearing the brunt of the bridge’s impacts, 

Katzie continue to “be Katzie”. Katzie’s cultural resilience, in part demonstrated by 

Katzie’s historic and ongoing efforts to challenge dominant power structures, has the 

potential to transform the status quo.  

Normative resilience concepts have the potential to “depoliticise the value 

choices underpinning courses of human intervention” (Porter & Davoudi, 2012, p. 330). I 

suggest that while this may hold true for resilience concepts, in the case of Katzie’s 

engagement in the Golden Ears Bridge negotiation, Katzie resilience actions first 

exposed then politicized the value choices that informed TransLink’s decisions. In the 

language of ecology-based resilience theory one might consider the Golden Ears Bridge 

negotiation a negotiation between two resilient systems, a (Katzie) cultural-ecological 

system and a (TransLink) social-ecological system. The difference between the two 

systems rests on the presumption that Katzie possess resilience pivots based on a 

kincentric perspective on the world that sees humans and nature as part of the same 

extended family (Salmon, 2000; Schelbert, 2003; Turner & Spalding, 2013). As 

illustrated throughout this dissertation, in deciding how to respond to change, Katzie 

strive to adhere to cultural values they believe are of ancient and sacred origin. In 

contrast TransLink negotiators are agents of the “superbly resilient” capitalist system. 

This system supports institutions that encourage personal disengagement in favour of 

“objective” perspectives on the benefit of a project (Hillmer-Pegram, 2016; Lertzman, 
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2015). Benefit is assessed primarily (though not exclusively) in economic terms 

(Lertzman, 2015). Throughout the Golden Ears Bridge negotiation Katzie expressed 

their inherent sovereign right to make decisions about Katzie territory, and to seek 

recompense for past and future damages to it. For their part, the Translink negotiators 

were instructed to find a way to build a bridge—and not necessarily a metaphorical one. 

Katzie’s consistently referenced their cultural values during the Golden Ears Bridge 

negotiation. Katzie negotiators also frequently challenged the TransLink negotiators to 

identify and act upon their own personal and professional values. In requiring that 

TransLink negotiators engage in uncomfortable conversations about their own moral 

codes, Katzie challenged TransLink negotiators to question what Davoudi (2012) 

suggests is the “status quo application of justice and fairness in terms of both the 

procedures for decision-making and the distribution of burdens and benefits” (p. 306). 

Negotiations have the power to transform. In the Golden Ears Bridge negotiation the 

essential interconnectedness of all things that is part of an Indigenous perspective on 

the world collided with the separation of human from environment that is prevalent in 

western thinking. Marker (2004, p. 108) argues that the western “story of separation” 

transfers itself to the individual who hears the story. What then of the impact of stories of 

interconnection? What if the very act of negotiation makes space to relay stories of 

connection that reflect and vocalize the aspirations of indigenous peoples? As McGuire-

Kishebakabaykwe (2010, p. 125) notes,  

[Aboriginal People] can take this space and claim it as our own. We can 
then fill it with words that reflect who we are and what our dreams and 
aspirations are. Words that reflect our dynamic nature and our familiarity 
with social change while remaining who we are. This, then, can remind 
people that we are human. 

From participation in early First Nations political organizations to active protests 

against oil and gas pipeline expansion through their territory, Katzie exhibit their 

determination to question the values of non-Katzie peoples who reside in, or make 

decisions about, Katzie territory. A banner on the side of the Katzie float in the 2017 Pitt 
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Meadows community parade reads “səm ̀éʔent is sacred xʷən ̓iwən ce:p kʷθəθ nəẃcyəɬ” 

“Sheridan Hill is sacred, remember your teachings.” The statement references Katzie’s 

fight against further destruction of səm ̀éʔent (Sheridan Hill). səm ̀éʔent is the hill upon 

which Swaneset shaped the landscape of the Pitt Valley wetland, and the place where 

Swaneset returned with his sky wife (Jenness, 1955). Quarrying has already destroyed 

at least 30% of səm ̀éʔent and Katzie are asking non-native people to unite with them to 

prevent further damage. Katzie’s banner appeals to “teachings” that for Katzie are 

grounded in respect, obligation, sharing, and reciprocity. By encouraging the public to 

think about their own moral imperative—their “teachings”—Katzie challenge status quo 

perceptions of “progress”.  

Katzie invoke cultural values in other settings including in Treaty negotiations, 

and in negotiations around land and resource management. Katzie leadership use the 

ancient wapato garden at DhRp-52 to challenge public perceptions about sustainable 

land use. By reframing the past, and by questioning current decisions that will affect the 

future, Katzie encourage the general public to “bounce forward” to a collective future that 

respects Katzie resilience pivots. As with Katzie’s attempts to prevent further destruction 

səm ̀éʔent Katzie assert their stewardship authority and continue to challenge destructive 

resource industry practices. Katzie representatives testified at the National Energy 

Board’s hearings to protest a controversial pipeline expansion project that crosses 

through the centre of Katzie territory. This and other legal actions represent the latest in 

a long line of resistance against what Katzie consider to be land and resource 

expropriation and mismanagement of Katzie territory. As the Tsilhqot'in decision 

demonstrates, First Nations’ pursuit of justice is yielding some actual institutional 

change. Just as importantly, Katzie’s messages and actions are challenging the hearts 

and minds of the people, at least some of whom hold the power to effect further progress 

toward shared ownership and managerial rights across most of British Columbia. 
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Katzie values and Katzie identity: Addressing the second 
puzzling outcome  

In-depth and critical review of KLUOIAS transcripts, and anthropological, 

archaeological, and ethnographic sources revealed consistancies in Katzie’s response to 

change. I used the patterns revealed by this phase of research to address the first 

puzzling outcome of the Golden Ears Bridge negotiation, and to reach the following 

conclusions about three of my research propositions, which are: 

1. If Katzie maintain cultural values that guide their collective 
response(s) to change, those cultural values should figure 
prominently (documented as values that guide action or inform 
intent) in Katzie oral histories, and ancient cultural practices 
(including archaeological evidence); 

2. If Katzie responses to change both define and bolster resilience, 
ancient values should persist in both thought and practice; 

3. If Katzie histories (oral and otherwise documented) record how 
cultural values guided resilient responses to past social, political, 
economic, and cultural change, they might also underpin 
contemporary responses to change. 

As this work has shown, Katzie make clear and consistent statements regarding 

the sacred origins of their lands and resources, and the customary laws that direct the 

extent and nature of Katzie response to change. Ethnographies record the specific ways 

in which Katzie ancestors managed both access to wetland resources, and the 

resources themselves. These same oral histories are a rich source of information on 

how Katzie, in keeping with cultural values, responded to change. In some cases, 

especially where major disturbances like flood and famine, transformed the political and 

social landscape, Katzie ancestors moved, settling in new territories while maintaining 

some connection to their place or origin, or in the case of famine and disease regrouped, 

and in doing so reconstituted social and political affiliations. In these ways Katzie people 

responded to the transformation of the physical and social landscapes, and in some 

ways were themselves transformed. 
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Oral histories attest to the ancient origins of Katzie cultural values particularly 

with respect to the wetland landscape and its resources. Archaeological excavation of a 

wetland garden at the ancient village site of DhRp-52 suggested that Katzie ancestors 

occupied and managed the wetland landscape selecting places of ecological richness, 

and altering the landscape to promote the growth of economically and nutritionally 

significant plants, particularly wapato (Chapter 7). Paleoethnobotanical remains and a 

stone pavement suggest the ancient villagers controlled, or at least maintained the 

hydrology of the wetland to enhance growing conditions for wapato. The wetland 

ecology evolved transforming from a low energy stream environ to a marshland, finally 

transforming into a peat bog after the villagers moved away and ceased their 

hydrological management of the village wetland. Katzie have used the results of 

archaeological research at DhRp-52 to link ancient practice with contemporary resource 

management objectives. Multiple data sources, including statements from contemporary 

Katzie fishers and hunters, illustrated how core cultural values continue to guide Katzie 

responses to change. For example, sharing and reciprocity obligate Katzie fishers to 

share their catch with Elders, community members and neighbouring Nations. Katzie 

fishers acknowledge that they distribute resources in keeping with the customary laws 

dictated by Khaals, Thwaselten, and the One who Dwells Above.  

An historical review (Chapter 6) illustrates how Katzie used cultural values of 

reciprocity, respect, obligation and sharing to guide responses to change. Though Katzie 

were no strangers to change, the arrival of European explorers, the influx of disease, 

and subsequent colonial rule transformed Katzie’s physical, political, and social 

landscape within the space of a few generations. Urban and industrial growth continues 

to alter Katzie territory and reduce Katzie access to traditional lands, waters, and 

resources.  
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Katzie values as resilience pivots 

Despite 150 years of dramatic environmental transformation, and an equally long 

history of social, political, and economic marginalization, Katzie maintain a distinctive 

identity. Central to that identity and its maintenance are the cultural values, the 

customary laws that act as resilience pivots. According to Rotarangi and Stephenson 

(2014) resilience pivots are “those elements of a resilient system that remain stable 

despite adaptation or even transformation of other elements of that system, and in doing 

so support the maintenance of the system’s distinctive identity” (p. 28). Resilience pivots 

are the stable core of cultural resilience (Rotarangi & Stephenson, 2014). Like the Māori 

case study at the centre of Rotarangi and Stephenson’s work, Katzie resilience 

challenges conventional thinking about resilience. A review of Katzie historical and 

contemporary response to imposed change suggests that in Katzie’s social-ecological 

system, adaptation, transformation, and resilience occurred simultaneously. Changes in 

structure, function, and feedbacks, particularly related to environmental transformation, 

occurred alongside adaptive measures that ensured the expression and retention of 

Katzie identity. As narrated in Chapter 6, adapting to the imposition of regulations that 

restricted Katzie access to traditional fishing grounds Katzie moved from a seasonal, 

multi-species fishery to a limited summer salmon fishery. Thus, while adapting how 

Katzie fish (via the use of commercial fishing boats for example), and where Katize fish 

(shifting from fishing the lakes and rivers in their territory, to an almost exclusive focus 

on the Fraser River fishery), Katzie maintain the cultural values that inform why Katzie 

fish. 

If identity, as Walker et al. (2010) suggest is the core signifier of a resilient 

system, then it follows that “it is necessary to identify those stable elements of the 

system that are core to identity” (Rotarangi & Stephenson, 2014, p. 28). In the case of 

the Māori, Rotarangi and Stephenson identify four actions that they argue acted as 

resilience pivots. These included acts to retain governance structures and protect sacred 

places. I have shown that Katzie responses to change involved similar actions. These 
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included historic and ongoing assertions of stewardship obligations via involvement in 

collective political organizations, protection of reciprocal relations with kin groups 

through adaptation of resource gathering and distribution methods, identity assertion 

through engagement in negotiations with municipal, provincial, and federal government 

agencies, and protection of sacred places through active involvement in heritage 

management. My investigation of the Golden Ears Bridge case study has led me to 

conclude that Katzie resilience pivots are manifest in action, but reside at a deeper, 

more fundamental level of Katzie identity. Katzie resilience pivots are the values—the 

sacred rules, the ancient customary laws—that guide Katzie action.  

I interpret Katzie cultural resilience, and Katzie’s ability to simultaneously adapt 

and transform, as a function of cultural embeddedness. When you live in the land (as 

opposed to on the land), it is possible, though not preferable to de-couple practice from a 

particular place since attachment is embedded at a level beyond the physical. Living “in 

the land” is an expression intended to capture the reciprocal, often spiritual, basis upon 

which Katzie and other Aboriginal people relate to their territory. It runs in opposition to 

the western perspective that views land as a surface that can be divided up into blocs of 

renewable and non-renewable resources (Ingold, 2002, p. 249 as cited in Thom, 2005, 

p. 5), and where nature exists as “space” without people (Thom, 2005, p. 5). As Thom 

aptley states: 

Coast Salish people are no more able to turn their backs on the colonial 
processes that have attempted to alienate the land and resources than 
they are able to cease being-in-the-world as a Coast Salish person. Just 
as story and myth telling, vision question, spirit dancing and singing, 
hunting and fishing, plant gathering, spirit dancing and singing are all 
ways of engaging in the reciprocal relationships of respect with non-
human beings, who dwell alongside humans in the land, claiming the land 
has become a central feature of contemporary Coast Salish cultural 
practice. A spiritual bather is at once claiming the land while she enages 
a spiritual relationship with the beings and ancestors within it. 
Responsibility to the land, to the ancestors, to other Coast Salish people, 
and to one’s own cultural identity are wrapped in these kinds of 
engagments with the land in the Coast Salish world. From this, land 
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claims are as much about engaging and being-in-the-world as hunting, 
fishing and myth telling. The lawyer or negotiator who evokes the practice 
of spirit bathing in land claim talks is drawing on the power of the very act 
to establish and legitimize the claim. (2005, p. 7)  

Katzie know Katzie identity includes a deep connection to the natural world that cannot 

be destroyed by the actions of outside agencies that seek to prioritize their own 

objectives. As one Katzie Elder observed: 

The spiritual powers that I believe in, they will never be destroyed 
because of the faith that I have in them. The wind, the rain, the snow, 
the lightening, the clouds; these are ours, our strength of my family. 
(C.P. May 6, 2003) 

This case study has revealed that for Katzie the assumption that cultural practice is 

solely dependent on access to a particular place, and that destruction of place is akin to 

destruction of culture is a simplistic interpretation of Katzie attachment to their territory. 

Rather, a deep interconnectedness to, a dwelling within, territory sustains periods of 

physical alienation and marginalization, and resists colonial attempts at re-configuration 

of Aboriginal peoples’ relationships to their lands (Thom, 2005, p. 6). Even during times 

when Katzie are unable to access their territory, cultural values and actions (including 

participation in negotiations) act an expression of this attachment and provide Katzie 

with guidelines for response to change. This is not to say that Katzie are satisfied being 

physically marginalized from Katzie lands and resources, nor do Katzie leadership 

standby content to allow the destruction of sacred places and resources. As described 

previously, Katzie’s long history of protest, resistance, and attempted acts of sovereignty 

demonstrate the ongoing struggle to reverse their marginalization and to preserve Katzie 

territory. In response to the imposition of change and the transformation of the territory, 

Katzie have adapted in the short term to the physical alienation from Katzie territory all 

the while setting sights on regaining access.  
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Years of social, environmental, and economic marginalization have taken a toll 

and Katzie fight a daily battle for community health and wellness. As a function of their 

place as resilience pivots, Katzie cultural values also act as “protective measures” used 

in Katzie attempts to combat a myriad of social pathologies. In mental-health resilience 

models protective factors are those aspects of cultural identity that reverse or mitigate 

the impacts of poverty, substance abuse, and other “risk factors”. Revival of traditional 

resource management and harvesting practices (e.g., eco-cultural restoration planning 

that supports the reintroduction of wapato) communicate ancient obligations that Katzie 

maintain for the Creator’s gifts. Participation in the annual canoe journey revives kinship 

ties and reciprocal relationships among host communities. Community-based health 

programing makes explicit reference to Katzie cultural values as the foundation for 

spiritual, physical, and mental health and healing. Community led archaeological 

investigations are a source of pride for Katzie who use the research results to celebrate 

the ancient origins and ongoing cultural importance of sustainable resource 

management as an extension of stewardship obligations. Katzie fishers and hunters 

work to pass their technical and cultural knowledge to future generations ensuring each 

new generation of Katzie understand the fundamental importance of the “sacred rule” of 

sharing.  

Limitations and recommendations for future work.  

In documenting the Golden Ears Bridge negotiation and analysing the negotiation 

process through the lens of resilience theory, I have identified some of the dynamics that 

influenced the negotiation outcomes. This dissertation builds on a case study of a single 

negotiation. In many ways my research conclusions apply only to the Golden Ears 

Bridge negotiation. However, many other First Nations engage in negotiations with 

government and industry in attempts to reverse or forestall the impacts of political, 

economic and social marginalization. Comparison of the processes and outcomes of 

similarly structured, project-specific benefit agreement negotiations may yield further 
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insights into how First Nations use core cultural values in attempts to achieve 

appropriate mitigation measures.  

The application of ecology-based resilience heuristics, particularly resilience 

pivots, has proven a useful lens through which to explore and explain the persistence of 

Katzie identity in the face of 150 years of transformative ecological and social change. 

Cultural “embeddedness” influences the definition and application of resilience pivots. 

This research has shown that Katzie identity withstands when necessary, however 

reluctantly, de-coupling of practice from specific place. The de-coupling process and its 

consequences are grounds for future research. Finally, this research has contributed to 

the politicization of resilience thinking. As Katzie and other First Nations achieve greater 

decision-making power there is considerable benefit to be gained from “studying up” 

since Katzie and other First Nations are likely to continue to challenge the ideological 

imperatives that prioritize a neoliberal approach to progress (Chandler, 2014).  

Conclusion: “The power of Katzie” 

This study builds on Rotarangi and Stephenson’s (2014) heuristic of resilience 

pivots but suggests that in the case of Katzie’s response to change, Katzie resilience 

pivots are an expression of their cultural embeddedness. Katzie resilience pivots are the 

cultural values derived from oral historical accounts of ancestral actions and customary 

laws. Katzie cultural values function as the core of Katzie cultural resilience. The 

constancy of cultural values provides Katzie with the flexibility to adapt and transform 

parts of the social-ecological system without compromising a distinct Katzie identity. In 

some cases adaptation is required to respond to the transformation of lands, or social 

and economic marginalization. Transformation of one part of Katzie’s social-ecological 

system does not necessarily mean transformation of the system as a whole. The 

embedded nature of Katzie resilience pivots means that Katzie can, if required, de-

couple practice from place yet maintain a distinctive identity. As Eisenberg (2006a) 
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suggests, such a strategy is “compromising the precise way in which groups practise 

their traditions without restricting the tradition entirely” (p. 46). This adaptive strategy has 

been used by Katzie to maintain their identity, and their cultural resilience, in the face of 

ecological transformation, and physical and social marginalization.  

An emphasis on Katzie response to change is a reflection of their culture in 

practice, and indeed of the very fluid and ever-changing nature of culture itself (Wolf 

1982). Thus, by emphasizing Katzie response to change, the ability of Katzie to adapt, to 

make conscious choices about identity, and to project those choices within the realm of 

negotiations with the dominant Canadian social enterprise is to honour Katzie ability to 

change. This is a departure from many approaches, including the “distinctive culture 

test” applied by Canada’s courts (Eisenberg, 2006b), that would seek to essentialize 

culture by identifying practices that are “central and integral” to identity – a process that 

artificially freezes culture in (often precontact) time and (social, economic, physical) 

place (Eisenberg 2006). This is not to deny that Katzie have a distinctive identity that 

reflects time and place, for Katzie most certainly do. It is however, to argue that a major 

part of that identity is rooted in Katzie’s ability to change but not to surrender the beliefs 

and perspectives that are part of “being Katzie”. As Katzie Elder C.P. articulates: 

The water, the air, the land the complete environment as a whole 
learning process. As we go on with life and things that happen around 
us, it’s important to learn these things because I have to teach my 
children how to deal with what comes around us. We have to learn it 
quick. How to respond and how to live with it. It is important. (May 6, 
2003) 

Davoudi (2012) suggests “in the social world, resilience has as much to do with 

shaping the challenges we face as responding to them” (p. 306). Katzie are shaping the 

challenges Katzie faces, albeit in a slow and incremental manner. Katzie are affecting 

change and influencing power dynamics by shifting the trajectories of grass roots 

initiatives so that they better align with Katzie values (e.g. encouraging municipalities to 

abide by the Katzie eco-cultural restoration plan, ensuring access to traditional use 
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areas and resources through Memoranda of Understanding with regional and provincial 

parks, negotiation of industry benefit agreements that provide collective economic 

opportunity), all the while demanding recognition and action at larger political scales 

(e.g. Treaty negotiations, court challenges to restrict damage to sacred sites, protesting 

pipeline construction). As Jimmy Adams so aptly commented on the day he and I stood 

together on the Golden Ears Bridge, Katzie will learn to live with impediments imposed 

by uninvited change. But as Willie Pierre demonstrated in blessing the bridge structure, 

Katzie will adapt to contemporary realities according to the cultural values that reside at 

the core of “being Katzie”: 

Katzie. We are the foundation of this land. We are the history of this 
land, my grandfather, his grandfather we’ve been here for hundreds 
and hundreds of years. We’ve lived with the forests, the wildlife, the 
air, the water and lived side by side in this land. … we have been here 
since day one and we will never go away…. The power of Katzie. (C.P. 
May 6, 2003) 
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