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ABSTRACT

This thesis analyses discourse and transculturzal communication in
terms of the clash between Haida Indian and Eurocanadian modes of
knowledge and speech. In particular, this work interprets

testimony given by Diane Brown of Skidegate, Haada Gwaii, before

His Honour, Mr. Justice Harry McKay in British Columbia 3Buprene
Court in the matter of the application by Frank Beban Logging,
Ltd. and Western Forest Products, Ltd. for an injunction to
prohibit Haida picketing of logging roads in consideration of

aboriginal claims.

The thesis proceeds from the premise that, like any major
te
constructs local culture-specific meaning which it is necessary
for "foreigners"” to translate via some kind of code or
communication bridge that would allow meaning to flow between the
two cultures. The thesls argues that Diane Brown’s testimony in
fact constructs such a bridge (at the same time as it moves local
meanings across it), and in this way reaches beyvond the

traditional boundaries of local discourse.

The analysis is informed by the interpretive methodclogy of
Clifford Geertz, and draws extensively on the theoretical/
methodological approach to discourse proposed by William Leiss’
work. My operative theory of culture/economy is adapted from

Marshall Sahlins, and my understanding of what Diane Brown’s words
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"might" mean in Eurocanadian terms is informed by Neil Evernden.
I draw on Lewis Hyde’s key distinction between "gift cultures" and
"commodity cultures" to construct my argument that the testimony
considered here can flow as meaning if it is received as a gift,

and becomes distorted when interpreted as commodity.

The thesis argues that Diane Brown’s testimony offers a "way of
speaking” based on equality between the two cultures, instead of
the sovereignty of one over the other, and that it is thus able
to communicate transcultural meanings more successfully than is

the traditional Burocanadian mode.
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INTRODUCTION

What follows is a reading or interpretation of text material
transcribed from oral court testimony given by Diane Brown of

Skidegate B.C., Haada Gwaii, before the Honourable Mr. Justice

Harry McKay (here called Kilsli) in B.C. SBupreme Court, November
6, 1985, in the matter of the application by Frank Beban Logging
and Western Forest Products Ltd. for an injunction to prohibit

Haida picketing of logging roads on Lyell Island,;South Moreshy,

in Haada Gwaii.(1l) The injunction was granted two days later and 72

Haida, including Diane Brown, her 80~year old father Watson Price,

and convicted for ignoring it and continuing their blockade.

The Haida claim Lyell, Bouth Moresby and the Queen Charlottes

(here called Haada Gwaii) as their ancestoral homeland tc which

aboriginal title has not been extinguished. Their fight for
jurisdictional recognition has been going on on a political and
bureaucratic level since at least 1913, but has been largely
ignored by the media and the public. It tock the civil
disobedience acts of Oct. and Nov. 1985 for the issue to receive
attention. The B.C. Government refuses to recognize aboriginal
title; Ottawa deoces (rhetorically, at least) and, in response to a
massive public campaign established the southern part of Moresby

Island, Haada Gwaii, as a "National Park Reserve" in July, 1987.
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government $106 million in "compensation" for lost resource

revenues in the area.

The issue of Haida aboriginal claims was not addressed in the
protracted Federal-Provincial negotiations, and the confusion
over what the designation "National Park Keserve" actually means

on Haada Gwaii persists. The Haida and their supporters are

calling South Moresby a "Tribal Park,"” to give emphasis to the
aboriginal interest; the B.C. Government insists on calling it a

National Park "like any other."(2)

Clearcut logging by Western Forest Products Ltd., via their
contracted agent, Frank Beban Logging Ltd., continued on Lyell
Island and on other parts of the archipelago throughout the
Federal~Provincia1 negotiations--thus rendering the concepts
"National Park" and "homeland"” increasingly meaningless, even as
negotiations attempted to give meaning to them. This dual
process, negotiation on one front--defined as "political'--and
inaction on anothef——defined as "economic"--isz part of the
historical strategy by which Federal administrations have blocked
Haida impulses to self administration by addressing them on the
rhetorical /bureaucratic level and thereby denying their physical,

practical, daily reality.(3)

I chose Diane Brown’s testimony for my analysis because it was
the most eloquent I encountered while reading the Haida trial
transcripts. It moved me very much. By eloguent 1 mean that it

sustains-a level of duality and apparent contradiction which
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would explode unity in a lesser rhetoric. Her metaphorical reach
goes beyond what I have encountered so far as "public smpeech™ in

this Province.

My opening question was simple: what does Diane Brown say in her
testimony about place and about self? Another way of posing this
gquestion is to ask: what does she say about living here in B;C.
today? If the construction of self is, as William Leiss says;sthe
daily task of individuals living in market industrial culture, (4)

what does the Haida invocation of homeland, Haada Gwaii, have to

contribute to this task?

This is the question that connects Diane Brown and me, and that
makes our project a common one. I'm proposing, as I think Diane
Brown is proposing, that the solution to the problem of the self
might be sought by posing the other problem: that of place. Where

is "here"? Where is "B.C."? Where is Haada Gwaii? By this

formulation, my inguiry departs from traditional European modes
which seek to address the problem of self via the (school)
disciplines of pPsychology or sociology, for example, and tries
ihstead to participate in a Native North American mode which
addresses the issue from the perspectiVe of geography and/or

location.

An important premise underlies this approach. I maintain that a
text such as Diane Brown's must be listened to, studied,

analysed, heard with the same degree of intensity, care and



attention to detail that one would bestow on a major European
philosophical or literary text. It has the same, or at least an
equivalent claim on "truth"--insofar as this value forms the
currency of the transcultural communication project. This is
often easy to forget in situations where the "oral" or (what’s
worse) "preliterate" is represented as a rudimeﬁtary or rump form
of the more standard "literate" cultural order. Such a
representation participates, often naively and blindly, in the
strategy which renders native aboriginal cultures "of the past"”
and not contemporary. This, in turn, is of course merely another
strategy Qhereby the destruction of these culturés is

ideologically accounted for and managed.

It does not follow, though, from the above premise, that one
apply the same methodological criteria to an aboriginal text as
one would to a European one. I began my analysis armed with an
arsenal of "categories,” gleaned from discourse analysis
literature, and a ship’s hold full of precepts gleaned from
cultural and social theory. I found these useful, insofar as they
enabled me to realize in part who "I" was, approaching the tekt,
but that "I" found itself discarding them like layers of clothing
the deeper it got into Diane’s speaking. Indeed, the idea of
"naked"” is the apt metaphor for the manner of approach I have
chosen: I want to approach this speaking with the same degree of
nakedness, of vulnerability and passion, of risk and danger, as
:Diane Brown does in her speaking in court. She is, there, out of

her element (which is Haada Gwaii) in the same way that I wish to

be out of my element (ie. rhetorically at sea) in my rendering,
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my listening/speaking of her text.

This stance suggests a second premise: that this naked-and-
shipwrecked approach to analysis involves a way of listening to
texts (be they "Native” or "European") and speaking about them
which implicates the researcher in new kinds of ways. I take my
cue here from Clifford Geertz, who said that an "ethnography"
(which is not what I’m doing here) is always also (at the same
time that it '"renders the said,"” "constructs a reading," "says
something about something," etec.) a confrontation, a
reassessment or coming to terms (literally) with the
ethnographer’s notion of self.(5) It is, in this sense, a

disclosure of identity.

I can put it this way: for Diane Brown’s testimony to work, to
communicate, it must construct what reception theory calls

‘“"reader position." She must "inscribe" a person who can listen to
her text, even as she speaks it. The crucial problem in Haida-
European relations, as the Haida repeat over and over again, has
been the European inability to listen to the words the Haida
Pebple are saying. Diane must construct with her speaking,
therefore, a kind of European ("His Honour," "The Judge," "The
Court," etc.) who would finally lend an ear--a future, quasi-
mythical ear, perhaps--even as she constructs a self that speaks.
When her testimony then appears as transcript, another listener--

L " " m n . “
I, Norbert," the "researcher/writer"--am proposed.



These mythical beings--the "Judge" who listens, the "Norbert"
that speaks--are the objects of my search in this analysis. If I
can find them/him (it sounds ludicrous to say it this way, but it

is the image) I’m halfway there, halfway to Haada Gwaii. I can be

with Diane Brown, if I may put it that way, and thereby spsak

with, even as I "render the said” of her testimony.

My text thus takes the form of a ”dialogué"——between the "Diane
Brown" which appears in the transcript, and the "Norbert
Ruebsaat"” who reads it there. The hope and desire (énd the risk)
is that the dialogue can (or cannot) become a meeting of wvoices,
and that this meeting can (or can’t) give meaning to the place

about which and in which we commonly speak.
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For the privilege of doing so, it paid the British Columbia
government $106 million in "compensation” for lost resource

revenues in the area.

The issue of Haida aboriginal claims was not addressed in the
protracted Federal-Provincial negotiations, and the confusion
over what the designation "National Park Reserve" actually means

on Haada Gwaii persists. The Haida and their supporters are

calling South Moresby a "Tribal Park," to give emphasis to the
aboriginal interest; the RB.C. Government insists on calling it a

National Park "like any other."(2)

Clearcut logging by Western Forest Products Ltd., via their

contracted agent, Frank Beban Logging Ltd., continued on Lyell

] ...

Izsland anc sarts of the archipelago throughout the
Federal-Provincial negotiations~-thus rendering the concepts
"National Park"” and "homeland” increasingly meaningless, even as
negotiations attempted to give meaning to them. This dual
process, negotiation on one front--defined as "political’~-and
inaction on another--defined as "economic'"--is part of the
historical strategy by which Federal administrations have blocked
Haida impulses to self administration by addressing them on the

rhetofical/bureaucratic level and thereby denying their physical,

Practical, daily reality.(3)

I chose Diane Brown’s testimony for my analysis because it was
the most eloquent I encountered while reading the Haida trial

transcripts. It moved me very much. By eloquent I mean that it



sustains a level of duality and apparent contradiction which
would explode unity in a lesser rhetoric. Her metaphorical reach
goes beyond what I have encountered so far as "public speech" in

this Province.

My opening question was simple: what does Diane Brown say in her
testimony about place and about self? Another way of posing this
gquestion is to ask: what does she say about living here in B.C.
today? If the construction of self is, as William Leiss says, the

daily task of individuals living in market industriél culture, (4)

what does the Haida invocation of homeland, Haada Gwail, have to

contribute to this task?

This is the question that connects Diane Brown and me, and that
makes our project a common one; I'm proposing, as I think Diane
Brown is proposing, that the solution to the problem of the self
might be sought by posing the other problem: that of place. Where

is "here"? Where is "B.C."? Where is Haada (Gwaii? By this

formulation, my inguiry departs from traditional European modes
which seek to address the problem of self via the (school)
disciplines of psychology or socioclogy, for example, and tries
iﬁstead to participate in a Native North American mode which
addresses the issue from the perspective of geography and/or

location.

An important premise underlies this approach. I maintain that a
text such as Diane Brown’s must be listened to, studied,

analysed, heard with the same degree of intensity, care and
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attehtion to detail that one would bestow on a major Eurcpean
philosophical or literary text. It has the same, or at least an
equivalent claim on "truth"--insofar as this value forms the
currency of the transcultural communication project. This is
often easy to forget in situations where the "oral" or (what’s
worse) '"preliterate” is represented as a rudimentary or rump form
of the more standard "literate” cultural order. Such a
representation participates, often naively and blindly, in the
strategy which renders native aboriginal cultures "of the past"”
and not contemporary. This, in turn, is of course merely another
strategy whereby the destruction of these cultures is

ideoleogically accounted for and managed.

}
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apply the same methodological criteria to an aboriginal text as
one would to a European one. I began my analysis armed with an

arsenal of "categories,” gleaned from discourse analysis
literature, and a ship’s hold full of precepts gleaned from
cultural and social theory. I found these useful, insofar as they
enabled me to realize in part who "I" was, approaching the text,
but that "I" found itself discarding them like layers of clothing
the deeper it got into Diane’s speaking. Indeed, the idea of
"naked" is the apt metaphor for the manner of approach I have

chosen: I want to approach this speaking with the same degree of

nakedness, of vulnerability and passion, of risk and danger, as

s

Diane Brown does in her speaking in court. She is, there, out o

hﬁzﬁglgmggg (which is Haada Gwaii) in the same way that I wish to
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be out of my element (ie. rhetorically at sea) in my rendering,

my listening/speaking of her text.

This stance suggests a second premise: that this naked-and-
shipwrecked approach to analysis invelves a way of listening to
texts (be they "Native” or “"European"”) and speaking about them
which implicates the researcher in new kinds of ways. I take my
cue here from Clifford Geertz, who said that an "ethnography"

(which is not what I’m doing here) is always also (at the sams
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time that it ‘“"renders the said," “constructs a reading," "says
something about something,” etc.) a confrontation, a
reassessment or coming to terms (literally) with the

ethnographer’s notion of self.(5) It is, in this sense, a

disclosure of identity.

I can put it this way: for Diane Brown’s testimony to work, to
communicate, it must construct what reception theory calls
"reader position.” She must "inscribe" a person who can listen to
her text, even as she speaks it. The crucial problem in Haida-
European relations, as the Haida repeat over and over again, has
been the European inability to listen to the words the Haida
People are saying. Diane must construct with her speaking,
therefore, a kind of European ("His Honour," "The Judge," "The

Court,"” etc.) who would finally lend an ear—--a future, guasi-

mythical ear, perhaps--even as she constructs a self that speaks.
When her testimony then appears as transcript, another listener-—-

"I," "Norbert," the "researcher/writer"--am proposed.



These mythical bheings--the "Judge" who listens, the "Norbart”
that speaks--are the objects of my search in this analysis. If 1
can find them/him (it sounds ludicrous to say it this way, but it

is the image) I’'m halfway there, halfway to Hamada Gwaii. I can be

with Diane Brown, if I may put it that way, and thereby speak

with, even as 1 "render the said" of her testimony.

My te#t thus takes the form of a "dialogue'"--between the "Diane
Brown" which appears in the transcript, and the "Norbert
Ruebsaat" who reads it there. The hope and desire (and the risk)
is that the dialogue can {or cannot) become a meeting of voices,
and that this meeting can (or can’t) give meaning to the place

about which and in which we commonly speak.
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PART 1

"Mrs. Brown, 1 understand you want to speak in the Hailda way as

well."”

"Yes, I do. Kilsli, Kilsligana, Kiljadgana, Taaxwilaas. Your
Honour, chiefs, ladies held in high esteem, friends. I thank you
for this opportunity to speak today. 1 was aware that I could get

a lawyer, but I feel you lose if you go through another person.

"My first language is Haida. My second language is English.
Therefore I can express myself better in English. I feel through
another person, a lawyer, they also speak another language, and I

would have lost what I hope to help Kilsli understand and feel.™

The Haida have asked His Honour, Mr. Justice Barry McKay, at the
start of the Hearing whether they may call him "Kilsli," the
Haida appellation for a respected, honoured, important person.
The strategy here is quite simple: if the project is to transform
"The Queen Charlotte Islands” (a place) into “Haadavaaii”
(another place) via the medium of a third place (the courtroom),
then it is strategic to transform "His Honour," the “respected
Person" in the discourse of that third place, into a respected
Personage (title) of the place one isgs trying to achieve or

construct. The "Courtroom'" thus becomes not (or not only) a place
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where Canadian law and Justice (read: power; authority) are
rendered and reinforced, but also a place where Haida
transformation (of persong into their masks, their "naming"”) can
occur. By "naming" Kilsli, Diane Brown makes room in something as

alien as a Canadian courtroom for a Haida way of speaking.

The procedure can be schematized as follows:

Project: To construct "Haada Gwaii" out of "Queen Charlotte

Islands, Canada" (one place out of another place).

Strategy: Construct "Kilsli" out of "His Honour, Mr. Justice
Harry McKay" (an authority or respected person from

T om
£

- A1t AF o "
ol o Dun Ua

. £ Tome- D
ONe I¥Xrom prales o

™ hY

1% j.

{Concealed in this is an intermediate step--the
construction of "Diane Brown" [English] out of the

"Haida" person who is "actually" speaking here. I'11

pursue this point later in my analysis.)

Proposed Consensus: Respected person equals respected place. Ie.
this courtoom can be a common, respected “"place of
speaking/listening” (discourse) because a respected
personage from both sides is present. Or: I will agree
to speak and be spoken to in this third place of your
choosing ("your place”) if you agree to be (also) a

person of our choosing. (1)



Thus a person-place relation is offered, proposed, in which
person ("His Honour/Kilsli") is allowed to serve as a metaphor,
or, more properly, act metonymically for place--ie. to be
érivileged in a way that (I suspect) 1s counter to conventional

Haida discursive practice where place, Haada Gwai, would normally

be the reigning metaphor and persons--"the people,” Haada Laas--

emanate from there.

S0 already here, in her first utterance, Diane is "caught”
translating from one cultural/linguistic system to another--with
all the danger to "truth" that this entails. I want to argue in
this analysis that it is by the power of its translations that

the Haada Gwail project either succeeds or self-destructs. In the
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cannot do otherwise than operate at this level of risk and

contradiction.

Note then how the other (Haida) respected persons present are
brought into the discourse and aligned with Kilsli; made "like"
him (and he like them) by contiguity. Kilsli is then, in a reverse
Or reciprocating gesture, reintroduced as "Your Honour"--to

secure his own, independent agency in the discourse, I presume,
and at the same time bound this agency within the now established
convention of "Kilsli." "Chiefs" then comes in to buttress this:
"Chiefs"” is white man’s language for respected Indians in the

Same way that "Your Honour" is white man’s language for Kilslis.

ThuS, syntactically, Diane "respects”" the classification "white
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man’s language" while at the same time requesting that it respect
the classificatory convention established by her intitial

salutory string of Haida namings.(2)

It is this back and forth naming, this reciprocal movement across
what appears like a bridge--connecting persons and places on the
one hand, languages and cultures con the other~-that I want to
observe closely in my analysis. I want to see if it is possible
to chart when a speaker crosses it, and in which direction,

etc. (3)

"Ladies held in high esteem"” appears at first glance like an
enigma. It breaks both court convention and, by its placement in

P e T

N ) *
the "English"” par

e "En ion, suggests it is not normal
Haida usage either--at least not in this form/translation. On the
other hand, Haida traditions are matrilinealy received, and I
think it is the attempt to put this idea on the agenda--and
specifically on the English agenda--that is behind this gesture.
Ladies held in high esteem directly confronts the male hegemony

associated with Canadian court procedure.

Diane then thanks the assembled persons named for the opportunity
to speak. The point to note here is that, in opposition to court
etiquette, where the judge alone confers the right to speak, it
is here requested of and felt to be given by the entire assembled
community (Haida named respected persons; Anglo generic

categories of males; ladies held in high esteem; friends). A
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1isténership and a co-authorship is proposed, and a
transcultural, transethnic/linguistic community is hypothesized

in which Diane’s discourse can "take place." In this placing we
discover who Diane is talking to and about and for and with.
We begin to discover what I described in the introduction as the

"inscribed reader” of thisg text.

She knew she could get a lawyer, but feels "you lose if you go
through another person.” It’s worth, in view of the metaphors
Diane will employ later in her speaking, taking this construction

gquite literally. You--not "I," or "one,"” but the generic second
persorn--lose by going through another person. The image given is

a physical one of being born--the only time in life you literally

" . P Tha am e o .

“““““““ her person--and Diane simply states here, 1
think, that she does not wish to be born through the words of a
male. If the lawyver’s words are the normal route (body; "code") by

which one travels from one’s place (Haada Gwaii) to this place of

speaking (the court), and if speaking is a bit like being born,
then "lawyer" (man) is the wrong vehicle. "You"--all the
assembled-~lose something, ie. your collective and personal body.
It is impossible to be born (move from one plane of speaking/being

to another) in this manner.

There’s a risk, in conducting this type of "close" analysis of a
text, of going too far into detail and exploding the meaning
instead of rendering it. Diane Brown spoke to this point in the

trial which followed the hearing from which the current text is



taken. She said how difficult it was to say her words, her most
intimate words, in front of a man and a judge and a white man in
a court of Canadian law.(4) These words, she says, are normally
spoken only among women when they ére working together; or by
women to themselves. She speaks (spoke) them in public, and in
the alien context of the courtroom only because she felt the
extreme gravity of the Haida situation (the gutting of their
homelands by multinational logging corporations) and the need to
make this known. The courtroom is the only "place" where the

authorities responsible for this violence might still listen.

I'm conscious that my analysis invades a privacy, a privacy made
public only by dint of extreme and violent economic and political
ances. It is entirely possible that t
can only "mean” in situo, so to speak: only within "the woman

talking to herself,"” or "among other women working," or “only in

Haada Gwaii." It is entirely possible that the project of trying

to make these words mean in the context of a Canadian courtroom is
already doomed to failure--and that my attempt to analyze the

resulting "testimony" only extends and exacerbates that failure.

"My first language is Haida. My second language is English."

This phrase addresses me as an immigrant Canadian. I too have a
first language and a second that I learned here. Except I usually

Phrase it another way: "My first language was my European one,

but now it’s English because I can speak it better."” Linguistically,



thus; I have arrived at a different "place" with my second
language then has Diane. This is only to be expected, in view of
the fact I am an immigrant and she is not. For me the "here’ of
language is "English” (better second), and I reveal myself
therefore as a displaced European, rather than an indigenous

person for whom the "here” is still Haida (first language).

"Therefore I can express myself better in English.”

S0 a turnaround of my normal construction. What I hear in it is
the gap, the silence that occurred in Haida culture when children
were shipped (right up to the present generation) to residential
schools and forbidden to speak their language. This strategy of
the church and the Ca i
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cutting it off at its roots, at its vocal cords, so to speak, is

a form of cultural genocide not often discussed or understood in

the Canadian body politic.(5) Diane expresses its pain in the syntax
of her sentences. I discover here why the category of syntax is a
key tool by which one can, as a Eurocanadian, analyse aboriginal
discourse. In the gap between "first" and the “better second”
languaées speaks the silence of someone whose language has been

once removed from their body--and for whom memory thus becomes

always partly an act of imagination, of reinventing. (8)

The idea of the second or “"other" language is then curled arcund
to include the other person, the lawyer, who is normally the

keeper or speaker of second languages (and second guesses about



language) in this place. What'’'s notable here is the movement of
agency in the sentence--from "I" through "ancther person” to "a
lawyer” to "they," and then back to "I" and “Kilsli" who are the
true "dialogic” partners (to use Békhtin’s term). What I think
the sentence means is that even though English is a second
language for her, Diane, intec which she must translate from
Haida, this is okay because lawyers translate too, from the
street to the courtroom. They translate from English to
"legalese"; and if the lawyer were to make this kind of
translation for her, Diane, it would be a falze one because it
comes from a different place. Diane and lawyer share the idea of

"gecond languages,"” and the idea that second (ceremonial)
languages have to be spoken here, in other words, but their
second languages do not translate symmetrically into each

other because they refer to different first languages. It would

be wrong, morally and semantically and logically, to try and

translate them into each other.

Thus the idea of regional/spacial separateness of languages, both
"first" and "second," is maintained, while the paradigm of
translation--between places and between languages—-is

acknowledged and upheld. In a sense, "lawyer”" is constructed very
much like "I," "Norbert," the "reader" of this text am here--as an
immigrant. He is one who replaces first languages with second ones,
rather than maintaining the traditional sequence. Diane Brown
constructs a link between herself and "lawyer" by this method in
order to gain the authority to speak for herself in the

Ccourtroom. This two languages theme becomes a key one in my
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analysis.

Hote then the important connection between understanding and
feeling--which for Eurcpeans, of course, are separate moments:
one hypothesizes separate "selves' in order to appropriate them.
For her project to succeed, Diane Brown must reconnect these in
the construction of "Kilsli": in order to make him understand,
she must also make him feel. It is in this sense that it is vital

she not "lose" herself.

Since the beginning of time--1 have been told this through our
oral stories--since the beginning of time the Haidas have been on

the Queen Charlotte Islands.”

The Charlottes were named thus in July, 1786, by Captain George

Dixon, after his ship the Queen Charlotte, trading sea otter

furs in the area for the King George’s Sound Company. (7)

%

"That was our place, given to us.'

It’s unclear here by whom the "place" is given. Its placement

directly after the English nominalization makes it ambiguous.

born from a clam shell discovered by Raven on Sandspit Beach.

Lavinia Lightbown tells it this way:

"Raven is the symbol of the creator in our tradition and our



culture. We have a legend that says when Raven finished creating
the world he found he was lonely so0 he wandered out on Rose Spit.
And while wandering out on Rose 8pit he found a clamshell with
people in it and enticed mankind out of there." (Nov. 7/85
transcript, p. 43.)

AN
Lavinia Lightbown also confirms, as do Eurocanadian
anthropologists, that the Haida notion of "God" or "The Creator"
was, already at the point of first contact, so intertwined (as
consequence of Indian preachers and prophets) with the European
one that to try to divide the two would be a meaningless
exercise. (8)
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time"” theme, see Hugh Brody’s Maps and Dreams.(9) He discusses

there the conflicting evidence, scientific vs. mnemonic, and the
resulting stories, those told by scientists vs. those told by
oral historians, and how objectionable White theorizing on this
subject is to many coast Native People. He indicates clearly that
the Bering Sea migration theory, proposed by white archeclogists
and prehistorians, 1s seen by many aboriginal Coast people as
Just another in a string of discursive efforts by which white
Eurocanadians try to "assimilate” Indians into the former’s
immigrant culture and thereby deny them the very idea of
aboriginal rights or title. More importantly and cruelly, it
takes away the Native Feoples’ right to speak about their own

past--to tell their own creation story--and in this aspect
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participates in the cutting of vocal chords mentioned earlier.
Another way of putting this is to say that in denying the Haida a
way of legitimating their past in their own culture and language,

Canada compells them to imagine cne.

“We were put on the islands as caretakers of this land.”

N
Again, I think this construction demonstrates the almost seamless
join (to use a Christian image here) the Haida have achieved
between ancient local and imported Christian traditions. The idea

of "caretakers" is a key value here. It offers a bridge by which
to travel or translate between the two languages, cultures,
localities under discussion. It welcomes the European reader/

listener. On the issue of caretaking, Guujaw/Gary Edenshaw had

this to say to Justice McKay:

“I don’t think our people ever tried to say that we thought that
the land couldn’t survive without us if it were just left alone.
Like, say if we don’t live on Lyell Island, it would survive, the
salmon, eagles, everything would survive. But I believe tha£
today it wouldn’t survive without the Haida Nation because those
people (logging companies) would Jjust go down there and do

- Whatever they wanted to, with all the blessings of the government

of the day." (Nov. 7/87 transcript, p. 28)

S50 here is the first time in Diane's text that an action is

Proposed which directly connects self and place in time. Note

"

then how "history," European time, enters in the immediate next



sentence!:
"Approximately 200 years ago foreigners came to that land.”

"This land" has changed to "that land” in one sentence,
concoQTétant with the arrival of the "foreigners." A firvst
meeting. A first transformation of time directly into speech,

one might say:
"The Haida are very hospitable people. The people came."

Clock time begins to interact with narrative/myth time. Note the
tense change: already we don’t know who is coming and going here.
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in historical time. A translation/transformation, occurs--not
only between people and languages but between orders of time. The
image is that of the Haida people coming to the beach, then as
now, to greet the foreigners who are also coming (who came and
are still coming); a joining-in-the-place-of-the-act~of-coming
(almost impossible to say in English). This is a welcoming
ceremony in which one people is transformed (syntactically here)
into the body of another--in an attempt to join and become "the”

people. "Hospitable" is the key wvalue here.

"They were welcomed. We shared."”

This close musical movement of pronouns bringing “"we" and "they"
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together in vocal alignment without forfeiting independent
agency. The strategy is rhythmic (as opposed to syntactical).
The balance of passive and active voice has the effect of moving

the pronouns, the "selves," even closer together. "Welcoming" and

"sharing"” are the key Jjoining ideas.

”They\%bld us that perhaps there is a better way to live, a
different religion, education in schools. The Haida tried this
way. The potlatches were outlawed. In many schools my father
attended in Kokalitza, the Haida language was not aliowed to be
spoken. He was punished if he used his language. To this day,
Watson Price, my father, understands every word of the Hailda

language, but he doesn’t speak it.”

50 the two~language-theme again; Haida and Engliszh. Watson Price,
my father: note the naming sequence. One hears a silence where
the other name should be, the Haida Watson Price. Note how
closely the naming-language question is linked with the outlawing
of the potlatch. Potlatches were the places where you
received/were given names: with their cutlawing, naming is
silenced. Language is outlawed at its base. The vocal chords

which connect self with place are torn. (10)

This silence is on the one hand that between a father and a

daughter, a gap between bodies connected through kinship, and on
the other, a silence within the man, Watson Frice, himself. It is
a silence or gap, one might say, between a man who listens and a

man who speaks:



“ . .understands every word of the Haida language, but doesn’t

speak it."

I want to listen closely to this silence. When I deo, 1t opens and
I diﬁcgyer that it is in fact two men I am listening to. Or it is

a body split in two.

Watson Price speaks only English (second language) but
understands (hears) every word of Haida (first language). He
says, and his daughter says, "Watson Price,” but he hears, and 1
imagine she hears, his (unspoken) Haida name. (She does not

mention it, speak it, out of respect for that silence, I think,

speaking and listening self (between word and its absence;
between a name and its unravelling) éorresponds, on the level of
physiology, I think, to the rupture on the geographical plane

between "Queen Charlotte Islands, B.C., Canada,"” and Haada Gwaii.

One hears one place and speaks another: one speaks one name and
hears another--is another way of conceptualizing this in terms of

the place/self dichotomy.

My thinking here is informed by Soundscape theory, which proposes
that the listening (that is, aural) self orients itself in

space or location partly by way of the "echo" which it receives
from the environment in which it (ie. the self) speaks or makes

sounds. The metaphor here is that of the bat or the blind person
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tapping her cane (or uszing her voice) to achieve self-

location. (11) It’s useful, I think, to this investigation because
the speaking/listening dyad ofﬁ@zs itself as a medium or pérallel
opposition by which to understand ﬁhe primary opposition being
hypothesized between self and place. I will explore this line of
argument further in Part II of this analysis.

1

"So the people came.'’

Ambiguity here about who "the people” are at this point. Or
rather: we are transported back to the welcoming ceremony
described earlier, by which the boundary between the two types of
"people” was negotiated and made fluid. Bodies blending into each
other in the place of meeting and coming, etc. It is interesting
to note in this connection how'the original Haida structuring of
society into two "sides" or moieties which "meet” during the
potlatch is echoed in Diane’s rendering of this first contact
story. Potlatch meetings were the locations/places where separate
"kinds" of persons (one is almost tempted to think of them as
species) met, talked, danced, gave gifts and therewith negotiated

social, spiritual and economic boundaries and continuities. (12)

In reiterating this structure here, Diane Brown attempts to place
the Contact Story into the larger aboriginal frame of "time
immemorial," I think. She accommodates the "newcomers” within the

tradition. She welcomes them, we might say, into her speaking.

"We tried their way. Their language. Their education. Their way of
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worship."” \\

Historical time is on the horizon now and the effort is to
accommodate it (welcome it into) a native (ie. local) way of
speaking. One could formulate it this way: with the arrival of
the Europeans in her narrative, Diane Brown needs a way of
structuring their narrative time--ie. "history"--into the
aboriginal narrative time--ie. "myth." She doesn’t want to
continue telling a story about "time immemorial" unless she can

incorporate clock time into it.

I recall the story of Watson Price. Watson Price, her father,

accepted historical time, European time, but in so doing--ie., in
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cut his vocal chords. Or rather, he forfeited the connection
between what he heard--his first (ie. Haida) language--—-and what
he could speak-~his second (ie. English) language. A silence, as
I have said, occurred in the centre of the man. It interposed
itself between his mouth and his ears, we might say, on the one
hand, and between his body and the land on the other. The

theory of soundscapes, discussed earlier, helps us tc understand
this rupture between a speaking and a listening "self” as a

relation to geographical locus.

Watson Price, because he accepted and welcomed the language of
the foreigners into his world, his being (his ears and his voice),

became unable to tell himself the story of how he came to live in
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Haada Gwaii. Thus he is also unable to tell the story of how _he

still lives there/here. He is cut away from his place and his time,

and functions, in the portrait Diane provides of him, as a kind
of mute inhabiting an alien world. It is this mute "otherness"

that Diane wishes to undo with her current speaking.(13)

We might state it this way: if Diane wishes to keep the "myth of
origins” (how people and places were first connected) alive, and
thereby keep alive the very concept of myth as a theory about
time, she must discover or unearth (I’m tempted to say) a way to
"speak" these ideas in English. She must find a way, in the
"second" language, by which thesze "first" language concepts can
come alive. If she adopts the strategy of her father and simply
discards the first language, these ideas will die--and the person
becomes severed from his or hef place. If, conversely, she
refuses to speak the "second language" on the grounds that it
cannoct or will not contain~-or, worse yet, will destroy--these
first language ideas, she will not be understood in this

courtroom where she has chosen to speak. She will become a mute.

Her task, therefore, becomes the construction of a “"place" in the
second language where the first language ideas can occur and

be "heard" (recalling the Soundscape distinction), and a "self"
that can "speak"” those ideas in that place. Since this self must
speak in the "second language," it must constitute or "speak
itself" in that language--even as it recognizes or "hears" the
first place ideas in her speaking. She must bring Watson Price’s

two selves back together, is the metaphorical way of sayving this.



What appeared at first glance, therefore, to be a problem of
translation~-language A into language B--reveals itself more and
more to be a problem of transformation. What Diane Brown must
"bring over" from one linguistic system to another is not words

but ideas. She must carry meanings. In the case of Haada Gwaii,

"history" (the story of Watson Price) has shown that these
meanings cannot be severed from the persons and places in which
they occur and that they represent without a rupture or loss (of
self and place). They are inviolably connected in part of their
being with the persons and landscapes they articulate. It is thus
not a matter of translating “language” A into "language” B, but =a

matter of transforming persons and places whole, so to speak.

"It is clear to me that they are not managing our lands well., If

thisz continues, there will be nothing left for my children and my
grandchildren to come. I feel that the people governing us should
give us a chance to manage the land the way we know how it should

be."”

This way of speaking is sometimes derisively called "personal
history" in European parlance: time--past, present, future, from
time immemorial to forever--conceived as a succession of kin,
rather than, say, a succession of dates or wars. It is a kind of
history often associated with "female" modes of speech and

thought, rather than with high sounding male dramas.
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"It seems other cultures don’t see trees. They see money. That's
not the way it is in my mind. It’s take and take and take from the

earth.”

An earth-mind bridge being built here: the medium is trees or
money--what you "see"”; and then the very important rhythmic
repetition of "take"--to emphasize the opposition between this
and the welcoming/sharing value conceptualized earlier, and the
resulting difference between how it is in Diane’s mind and how it

"

is 1n "other cultures." The rhythm underscores the increasing
"orality" of the testimony: Diane’s speaking body begins to
become involved and involve itself in the pain of the taking,
becauze it feels also its opposite: the joy of giving. She
egins, as speaker, to rascnat
The symbolic construction is clear: you take from the earth
(trees) in the same way as you take from my mind (money). I'm

reminded of Guujaw’s earlier discussion of how, originally, Lyell

Island did not need the Haida to survive, but how now it does.

"On Lyell Island--I want tc address Lyell Island and South

Moresby, the injunction being served on us.'

Notice two things being addressed here: Lyell Island and the
injunction--a place and a piece of paper. What's alluded to here,
I think, is the history in Canada of pieces-of-paper-acting-as-

Places that take away Indian land: the treaty game, or the trail-
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of -broken-treaties, as it’s also known. It marks both the contact
point and the pcoints of disjunction between Natives and
Europeans. Notice how the rupture in syntax signals this
break/continuity: it is almost as if Diane’s voice, in marking
the point "Lyell Island,“ tries to leap over the barrier imposed

by these opposed ways of speaking about it.

"I want to say why that concerns me. To me it is a home of our
ancestors. As Lily stated, our ancestors are still there. It is
my childhood. Every spring come March my father and mother would
také me down to Burnaby Narrows. We stayved there till June. It's

wonderful memories I had."”

authority from the ancestors who live there--today, and always. A
succession of bodies, kin, proposed as that which combines bodies
and landscape even in clock time. Lyell Island is, exists: it is

the place where the ancestors are. It is their home our home and
"we" are still there, in the story and in the place. A
reconsolidation, here, of the strategy which connects self and
place via aboriginal narrative frame, but now occurring “"within"
.history: "It is my childhocd."” The movement of tenses between

Past and present affects this consolidation of the two time

frames.

"I am thankful to my parents for bringing me up the traditional
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way . There was concern on the Indian agent’s part that I missed

too much school. But how can you tell them that I was at school?”

How indeed--can you translate "Burnaby Narrows, "wonderful
memories" and a childhood that's still there into the concept
"school"; the dismemberment of childhood implied in this term?
The narrative frames collide again in the last sentence: even
today it seems impossible to say "I was at school” and, "I am at
Burnaby Narrows with my ancestors,"” and mean the same thing--be
in the same breath/ person. We see how the translation problem

becomes insurmountable.

The reference to "school” goes back, I think, to the Watson Price
story and the removal of Haida children from their homeland,

Haada Gwaii, to a "school" located somewhere else: the removal of

children from a local to a "foreign” location to acquire culture.

Elder Lavinia Lightbown describes the problem this way in her

testimony to the Hearing:

“In our culture things aren’t separated and we find it difficult
to deal within your area....Our education system has been one
that has worked for us from the beginning of time, and the
educational system that has been imposed on us has been a very
difficult system for our people. I speak of this because Lyell

Island is part of that. Our children are taught right from the
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very beginning that they must harvest in order to survive. Lyell
Island in your words, is a classroom. We are a culture that has
lived with nature since the beginning of time." (Nov. 7/85

transcript, p. 43.)
Guujaaw 1is terser:

"From my sitting with the clder people and learning the stories
and stuff, it would give you a lot better understanding of where
we are if you could know some of our deeper history and some of
the stories that relate to us but it would be almost hard for you
to understand it wherein these stories it’s almost quite often
you can’t tell if they are talking about an animal or a human

the ability of the human b
into animals and the animals to transform intc human beings and
that is because the people were so close to that land and still

i

are." (transcript, November 7, pp. 27-28)

I suggest that it is not possible, yet, for a European-educated
man to say this sentence in one breath, in one meaning, as Guujaw

does here, without losing all sense of self and location.

1’11 repeat the argument in my own terms: if education (school)
takes place, is located, in a building, there will be a tendency
on the part of the educated to see the world as a building; if
education (school) takes place on Lyell Island, there will be a

tendency on the part of the educated to see the world as Lyell



Island. The differences in world view, and communication
distortions that result, would seem to evolve--~if I dare say it

this way--naturally from the above dichotomy.(14)

"Because of that upbringing, because I was brought down to Lyell
Island area, Burnaby Narrows and living off the land, I feel--

that’s why I feel the way I do about my culture and the land.”

Note again the rupture in syntax. It signals the inability of
translation strategies to work as rhetorical tools. The "school
of nature"/"school of Lyell Island" argument can only be made
with a shift to a new rhetorical frame. Diane must take us there,

we might say, with her voice. She must transport or transpose us

K
i1y

3 b 2 a1l
bOdlly to Lyell Islan: ¢ 1T Q0

L e = A el o " P o
aiill, |

oo o 1 - o g e
Nne NeEwW SCNGoGL, O Craiilspor

Cu

"here” for us to understand her meaning. I recall my earlier
discussicon of some things being able to "mean” only in situc: we

must "go there” to understand; as we do so, "it" comes here.

The next part of her testimony enacts, I think, this physical
movement. It works by way of the transformation of a body

into a place, and then the reciprocal transformation of a place
into a body. The resulting "discursive location"” becomes a site
Awhere meaning is said and heard, and heard to be said and heard.
It's a place of witnessed speech, we might say. Again, it echoes

the Potlatch as a place of witnessing.{15)

In giving this testimony, in turning a place into a body {and




also vice versa), Diane Brown pushes to the very edges of the
discursive regimen she is here operating under. Bhe transforms
the "courtroom,” as site of speaking, I will argue, into another

kind of place.

By speaking thus at the boundaries of what, in Canadian law--and
tradition--is "permissible” evidence or testimony, she bursts
these and initiates a transformation that will see Justice Harry
McKay and the courtroom audience transported to a place their

imaginations haven’t taken them before.

In order to hear how she makes this leap, I'm going to jump
forward myself to the point in her testimony where I think she
engages this new kind of speaking directly. The intervening
section serves, I think, partlyias a hiatus by which to prepare

the ground.

1’11 preface this with a short discussion of Marshall Sahlins’

conception of the "site of symbolic production“vbecause I think
it offers a conceptual tocl by which to retrace, from within a

European tradition, the arc or bridge Diane Brown is trying to

describe with this new way of telling. I will be using Sahlins’
conceptual model from here on in my analysis, and so will

introduce some of his key ideas now.

Sahlins begins his discussion, in Culture and Practical Reason,

with a critique of Marxist theory that privileges the economic

"realm" at the expense of the cultural as the site of inguiry.
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His argument, restated simply, is that in focussing on production
in his analysis of capitalism, Marx and subsequent marxists
became insensitive to the theoretical assumptions which underly
this separation of material production from culture. In a sense,
he argues, they fall victim to the very ideoclogy of scientific
empiricism which they are trying to critique; they begin to share
the assumptions which made it possible to separate out the
economy in the first place and enable it to appear as metonym for

the whole culture.

He insists that the realm of human "needing,”" which for Marx was
"unproblematic,” must be reconsidered as being in its own right

(I'm tempted to say "rite”) a site of production; albeit one of
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insists that we do not eat simply fcod, ie.,
material substances, but that we eat specific foods {(salmon as
opposed to wheat) in specific settings and that this eating is a
form of symbelizing by which we designate and understand social
groupings and ourselves in the world. The symbolic choices we
make are arrived at via the medium of "culture" which acts,
structurally, as a "code" for production and consumption--for the

total process or project of turning the world into the self and

vice versa.

The site of symbolic production is thus, as I understand it, the
site where meaning in a culture is made; the institutional locus

where "nature" is transformed and appropriated as "culture"--with
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the understanding that both ends of this continuum are composed

of a material and a symbolic equivalent.

In other words, the cultural scheme is varicusly in-
flected by a dominant site of symbolic production
which supplies the major idiom of other relations and
activities. (16)

This site becomes privileged because it is given the authority
to act as metonym for the entire process of cultural meaning
production. From it emanates a “classificatory grid" which

inflects and accents the entire culture.

Sahlins goes on to argue that capitalism, althcugh it appears and
wants to see itself as having become emancipated from this kind
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cation, and not "merely a natural-material activity."(17) It’s
symbolic character, however, "goes behind the backs," as he says,

(and Marx said) of participants.

Capitalism presents itself as a universal (for our purposes we
can read here: "mythical”) system of meaning in the same way that
quaint primitive or aboriginal cultures do, except that it does

so under the cloak or mask of a simple material exchange, rather

than a symbolic one. It exchanges "money," rather than "kinship,'
to use Sahlins’ famous formulation,(18) and simply has amnesia

about the fact that money is a symbol and not a thing.

Thus it is able to universalize (make mythical) the "realm" of
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the economy and have it stand for the whole system, a privilege
which in aboriginal culture, Sahlins says, is reserved for the

institution of kinship.

As a result of this, he goes on, we capitalists are no longer

able to make meaningful distinctions between culture and nature,
Ve

i

between things and people, between natural and cultural "series.
Because the meaning in the system flows from symbol to object,
and because we mistake a symbol (money) for an object, we are

not able to construct accurate meanings.

For by the development of market industrial
production, that is, the institutional dominance given
to the economy, the traditional functional relation
between the cultural series and the natural series

is today reversed: rather than serving the
differentiation of society by a differentiation

of objects, every conceivable distinction of society
is put to the service of another declension of
objects. Fetishism and totemism: the most refined
creations of the civilized mind. (19)

I’m reminded here of Diane Brown’s depiction of money as the

medium of "take, take, take'--from Haada Gwai, from her self--

versus trees as the medium of giving. Szhlins goes on to make a
compelling argument for the essential sameness of aboriginal and
industrial market cultures--as "anthropclogical types”-~-and our--
ie. Euroman’'s--need to recognize this...kinship: "We are just as
logical, philoscophical, meaningful as they are.'"(20) He suggests
that we try to dominate aboriginal cultures because they have
discovered "...ways of achieving an end that still eludes us: the

mastery by society of society's mastery over nature. " (21)
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Having thus listened to Sahlins, we can now return to Diane's

text. If it is true that in market industrial culture meaning

flows from symbol to object while being said to flow from object

to symbol, if it is true that the "discourse through and about
objects,"” as William Leiss puts it, "speaks with a forked tongue” in

this way, (22) how does Diane Brown respond?

"I want to touch on a very important area of my life as a food
gatherer. It is my job, my purpose, to insure that I gather
certain foods for my husband and my children, and I want to share

one part."

She touches an area of her person (self) which is food gathering,

and wants, like food, to share this.
"It’s called gkow. That’s herring roe on kelp.“

Gkow does not mean herring roe on kelp: it is herring roe on

kelp (and not somewhere else).

"In the spring, the herring come and they spawn on kelp. For many
years now I have been harvesting that and putting it away for the

winter."

Story begins like a fairy tale, in time immemorial--each spring,

forever, the herring come, and I come...etc.



"But so far I haven’t heard what-~why is food-gathering

spiritual?”

This is very important. The rupture (again) in syntax must be
listened to with great care. Begin like a fairy tale: my life is

a fairy tale, but zso far I haven’t heard...what?

She hasn’t heard the fairy tale about her life, is I think what
she’s trying to tell here. Or, more profoundly: my life is not a
fairy tale because it doesn’t, or hasn’t yet told itself--itself
or the world--the story about what it means. The fairy tale idiom

as a narrative mode stops short here. It can’t work.

" The meaning is not: life is like a fairy tale;.the meaning is: my
voice 1s taken away. In the rupture in syntax we hear again (as
a kind of echo) the "story" of Watson Price; the physical
discontinuity between a person and his/her life, experienced now
as a speech hiatus or jump in the speech act of the story-
teller, the hero’s daughter. We hear the silence that has placed

itself at the centre of their connection.

How is food gathering spiritual? What is the story of that? The

pProfoundly simple point here is that "English,” the second
language which Watson Price and the other Haidas of his
Eeneration welcomed into themselves and tried to share, has not

been able to tell that story. It has not found a meaningful way




(to use Shalins’ terminclogy) to connect cultural and natural
"series” in a way that would show "spirituality." Thus, in
speaking it, the Haida have besn cut off from themselves and from

their land.

In the testimony that follows, Diane Brown will try to heal the
rupture by retelling that story. She will use English, her
(better) second language, to reconnect the cultural and natural
first language series in a way that re-establishes contact

between people and places, humans and their things.

"It’s a spiritual thing that happens. It doesn’t just happen
every year. You can't take that for granted. We can’t take that
for granted because everything in the environment has to be

perfect.”

I recall Sahlins’ point that meaning in the sfstem cannot be

made because meaning flows from symbol to object while being said
to flow from object to symbol. The reason market industrial
culture engages in this distorted communication (to use Leiss’
term) 1is that it does not recognize itself as a culture, but
merely as an economy. The culture "masquerades’ as an economy, as
- Leiss, Kline, Jhally argue, and social reality becomes a "masked

ball."(23)

In this masked ball, meaning constantly flows, as Sahlins and
Leiss, et al argue, from objects to people, rather than the other

way around. Hence the "culture" can only create distortions--
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commodities and their masks.

Another way of conceiving this is to say that market industrial
culture cannot control the flow--because it does not have a
language for the flow--of the meaning energy in the system. It
has no way of becoming "conscious" of (structuring consciousness

about) how meaning moves as social energy.

If I substitute the word "spiritual” for the word "energy" in
this context, I begin to understand how Diane Brown’s text
connects with the Leiss et al/%ahlins discussion. More precisely,
if I substitute the words "food-gathering is spiritual” for this

'

concept "energy,"” (which, as I have said, is simply another way of

saying "meaning"), then I car
and strength of the meaning bridge Diane Brown is here

constructing for me:

"It’s a spiritual thing that happens. It doesn’t just happen
every year. You can’t take that for granted. We can't take that
for granted because everything in the envircnment has to be

perfect.”

Note how this language accosts the boundaries of what we normally
think of as testimony or legal evidence. To Bring up something as
lofty as the word "spiritual" in a Canadian courtroom gquestions
the bounds of its discourse; to connect this concept with the

notion of a "perfect environment" leaps over them.
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"The climate has to be perfect. The water temperature. The kelp

have to be ready, and the herring have to want to spawn.”

We are asked to believe, in this story, that there is a perfect
place in the world where herring have desires~-ie., they are
willful creatures, a bit like humans are--and where kelp can
exist in alternative states--one of readiness and one of

unreadiness.

"But I want to share what goes on in my spiritual zelf in my bedy

i

come February.'
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gathering-as-spiritual could be spoken:

"But so far I haven’t heard what--why is food gathering

spiritual?”

In the new formulatiorn, the voice moves over the rupture

easily, smoothly, Jjoining the ideas in one breath or motion.

"But I want to share what goes on in my spiritual self in my

body..."

"In-my-spiritual-self-in-my-body" is one place, ocne time, one-

body~and-voice come February. I'm reminded of the earlier place
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of meeting and coming, the welcoming and sharing ceremony
constructed when Diane retold the First Contact Story. Here, I
discover, 1 am also hearing a Contact Story, albeit one that
tells of a person meeting her place,va land sharing its body.
Note how the ideas (persons/places) are separated rhythmically,
vocally, while being in every other way-—-syntactically,

semantically, logically--joined.

"And I feel it is an important point. That's what makes me as a
Haida different from you, Kilsli. My body feels that it’s time to

spawn. "

What makes her different as a Haida is that her body spawns--
“feels" the place and the story énd the time of spawning. This
piece of testimony is the transformation I szspoke about earlier. It
is the discursive moment where Diane Brown transforms herself--and

thereby the courtroom--inte a Haida place or way of speaking.
Let’s recall briefly how she moved to this point.

--zhe touched an area of herself which is food gathering. ie.,
which eqguals food gathering;

--she shared this part (her zelf as food gathering);

~-gshe called it, named it something--Gkow;
~--first in Haida’(first language),
~--then in English (second language);

~--transformed it thereby into "Herring-Roe-on-Kelp."
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In this naming, this "placing,” the location, "Canadian

b

Courtroom,” is transformed, (rhetorically) into part of Haada
Gwaii--which is also, as I have said, a part of Diane Brown’s
person (body). The "courtcom" becomes, at least in part of its
being, "Herring-Roe-On-Kelp~Place"--at the same moment, in the

same gesture, as it is a Halda woman speaking. There is no

separation, in other words, between body and place in language.

i 3

Note how she observes the "correct” sequencing of first and

second languages I described earlier--first language becoming
better second one, rather than the immigrant sequencing where
second languages replace (and thereby partly dislocate) original

v
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(first—-in-second) as we speak, and we "speak' both languages
(second~in-first) as we hear. In this way the rupture of sense
and self experienced by Watson Price and his generation is

assuaged.

For, in the immigrant sequencing we can already hear the silence,
the rupture that disconnects words from their places, people from
their meanings when original first languages are lost or pushed
aside. This "rupture" corresponds, incidentally, to the period in
Haida/Canadian history during which the Federal government
pursued a dual policy of segregating Native cultures from the
mainstream by locating them on reserves on the one hand, and

trying to assimilate them into the mainstream via European

p—




("school") education on the other.(24)

When first languages are abandeoned or confused in this way,
original meanings (spirits) begin té wander and loseitheir hold
on real places. The language "forks," we might say, away from its
landscape, and wevare unable to perceive local meaning. I touched
on this problem earlier when I outlined how certain words might
be able to "mean” only in situg, only in the landscape which

first produced their meaning.

The point is that Gkow, which is one thing, one place, one

activity-and-time in Haida (in Haada Gwail), can only be spoken

in English {(in this courtroom) as a sentence. It can only "be" a
relation between a subject and a predicate, in other words. Gkow
becomes not a place or a name af all, but simply a semantic
relation, a verbal construct.

4

To get around this problem and “translate” the subject back into
the object (and vice-versa) in correct order, Diane takes the
bull by the horns {or the gkow by the seawesed, so to speak) and
makes this semantic relation a place. Gkow is, becomes, "Herring-
Roe-On-Kelp"~--a named place. Haida and English. This is the new
-verbal ground Diane offers as a basis of speech in this

courtroom. Naming-as-transformation, rather than semantic

translation, becomes the rhetorical practice.

In giving this new name, this "English" place, Diane heals a

rupture between things and their names, people and their culture,
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time frames and their "stories," etc., that opened during the
original Haida-European encounter, and has been structurally

replicated in subsequent Haida-European(Canadian) relations.

"It gets ready in February. I get a longing to be in the sea. I
constantly watch the ocean surrounding the islands where the
herring spawn. My body is kind of an edge of anticipation.
Finally the day comes when it spawns the water gets all milky

around it."

Note the flow of meaning or “spirit":

-="1it" gets ready

--"sea”

~~"1" constantly watch
~-"ocean,” "islands"”
-~"My body,"” "an edge"
--"finally the day comes"”

)

~-"it spawns the water gets all milky arocund it"

Here the transformation is consolidated. The day spawns, the
place spawns, the body spawns, the water spawns grammatically and
logically in this sentence--all in one continuous movement and
transformation of semantic energy. The rules of English grammar
and sentence structure (so dear to courtroom etiguette) are

suspended, and a way of speaking emerges that is "pure Haida.®
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The speaking of "Finally the day‘cames when it spawns the water
gets all milky around it" leaves us as European "native" speakers
of English breathless and concerned about sense of place. It

is as if an earthquake had suddeniy‘come and transported us, by
the sheer force of Diane’s language, to a different location, a
different "hearing"” or perception--of our own language. I recall
here Guujaw’s earlier "performance" of the school-of-nature

argument.

In this new hearing, people and places, subjects and objects,
names and thelr places, are connected by a different logic than
the one I have been taught to become used to. Instead of subject-
verb-object, I witness a pure display of transformative wverbal
energy that has no apparent need of or regard for proprietary
rules of English grammar. It is>as if, indeed, I had been
transported in my "hearing" to another location, where everything
participates in this act, this place or event of spawning--

"Herring-Roe-On-Kelp-Flace":

"Finally the day comes when it spawns the water gets all milky

around it.”

“In this "place” I experience a pure tension, a pure force of
oscillation between apparent contradictions. The energy released
by this oscillation of meanings excites me. Its release, in the
centre of Justice Harry McKay's courtroom, gives room to breathe
and imagine a way of speaking--about land and people, about

Haidas and Europeans--that has not been spoken or heard there



before.

It is this excitement--it is located right inside the oscillating
energy of the "it" which spawns--that I would like to follow up in
the second section of my analysis. What I hope to find there is a
way of speaking with her text that would connect me even more
intitmately-~even as she has connected herself--to the place in

which she and I speak.
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PART II

Diane Brown’s argument so far has proceeded by positing and then
resolving a series of oppositions. The process can be charted as

follows:

~-~language 1 becomes language 2 (and vice versa)--"in my
spiritual self in my body" spoken without breath or

syntax break;

~~gpiritual becomes physical (and vice versa)--"my body feels
its time to spawn'";

--skin of person becomes skin of place and vice versa--"get a
longing to be in the sea,” "constantly watch,” "edge of
anticipation”;

--skins of persons blend or "go over” into each other--
mediated by the oppositions water/kelp on the one zide, and
roe/milt on the other;

~=-"finally the day comes when it spawns the water gets all
milky around it"--ie., the "water" gets all milky around the

"day,"” and this metaphorical construction consolidates the
transformation of the material world (things/places) into the

spiritual world of time and language.

The ambiguous "it" oscillates at the centre of this speaking and

releases an energy--a 'space,” as it were--in which Haida meaning



can occur. The initial gquestion, how is food gathering
spiritual, is narratively accounted for. In the final step of
her transformation the opposition bhetween languages--first
language/better second--is resolved by being addressed at the
level of geography: gkow becomes, is transformed into, Herring-
Roe-On-Kelp (~Place).

Diane retells the Contact Story (people and places coming and

meeting and sharing) in the form or the discourse of

w

contemporary narrative, might be a way of understanding (and
feeling) this. It is a second Contact Story happening right here

and now, in British Columbia, in the ccurt and in Haada Gwali,

and spoken in English. In this retelling or relocation of the
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us Bahlins’ material/symbolic opposition) begins to resolve, and
the rift or wound that opened during First Contact (and in
subsequent stories about First Contact) finds a point of

healing. (1)
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This healing betwsen first and second cultures, first and s
language places, etc., also heals the personal or generational
rift that opened between Diane Brown and her father, Watson
Price, as a result of his unwillingness to speak (but insistance
on hearing) Haida.(2) On this level, therefore, "personal" or
"family" history is Joined up again with the history of Princes
and Kings I mentioned earlier, and another rift between lands and

cultures is healed.



3}
(&3]

i

I have called this way of speaking "testimony.” I don’t mean this
in the narrow legalistic or courtroom sense--where language and
speaking tend to be mined or listenéd to with an ear cocked only
for "evidence" or factual data. I mean it in the much broader

sense of testimonial or a "bearing of witness.” Testimony in this
sense involves a kind of speaking that listens, even as it

speaks .

I have tried to describe this duality in terms of a metaphor
taken from Soundscape Theory, where the listener/sound-maker 1is
depicted as being like a blind person who locates herself in
geography (in the soundscape) by "listening back," even as she
soundmakes. Another description is given by Neil Evernden, when
he invokes the term ”testimoniai” to indicate the moment when
a person concerned (and pained) about environmental destruction
stands up to speak:

When a gap appears between what one experiences

as real and what is officially recognized as

real...it requires the individual to bear witness
to his own personal experience of the world.(3)

Evernden calls this method of testimony a "protest on behalf of
"meaning,” which corresponds, on the level of person, to an
environment perceived as a "set of meaningful distinctions."(4)
It is in this way, or with such an ear, that I have tried to hear

and feel (and in my own way bear witness to) Diane’s speaking.

One way to describe the kind of meaning that flows from this way



of s?eaking is to hear it as myth.(53} I have argued that Diane’s
project is, in part, to join Haida myth time (time immemorial)
with European clock time (history): she must find a way to speak
Haida myth time while hearing European clock time, and at the
same time (keeping our Soundscape metaphor in mind) speak

European clock time while hearing Haida myth time.

On reviewing this formulation, I discover a flaw in logic,
however. In order to hear European clock time while speaking
Haida myth time, her strategy cannot be to speak the former. This
would lead her intc the same logic trap that Watson Price fell
victim to: the loss of her vocal chords, as a result of a

split between a listening and a speaking self--and a
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Corresponding split in tne environmentv between a body and a

For the speaking/listening dyad to work as a theoretical tool by
which to approach the Haida myth-time/European clock-time

opposition, one should rather formulate it this way:

Speak Haida myth time -- hear European clock time;

Speak Haida clock time -- hear European myth time.

By this formulation, a balance is achieved between the two ways

of speaking/listening, and a way is opened to join the two

theories about time, rather than have one destroy (by trying to
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replace) the other.(8)

This is the strategy Diane Brown in fact uses. 11l repeat my

formulation of her project:

Project: Transform one place into another place via the medium
of a third place (Queen Charlotte Islands into Haada

Gwaii via discourse of the "Courtroom");

Strategy: Transform respected person from place A into respected
person from place B via medium--and we see now how ths
previously concealed step, the construction of "Diane

Brown,"” moves into the foreground--of a third person.
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"place” him intoc language, she had to physically transport him to

Haada Gwaii--or, more specifically, to Gkow/Herring-Roe-On-Kelp--

otherwise meaning, or the spirit of place would be lost, and

Kilsli would not understand and feel her words.

Diane Brown did this by transforming her body into that place. 5he

brought Haada Gwaii (as gkow) to the courtroom in the sounds and

resonances of her speaking voice. By telling the story of the
transformation of gkow into Herring-Roe-On-Kelp, she
simaltaneously told a story about the transformation of Diane

Brown into Haada Gwaii. She demonstrated how food gathering is

spiritual by constructing a narrative "place” on her body ("touch

an area of my life"), constructing a "Diane Brown" there ("what
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goes on in my spiritual self in my body") and in so doing she

produced a metaphor of Haada Gwaili.

In this metaphor a narrator/heroine emerges whose speaking and

way of meaning flows directly from Haada Gwaii. The meaning flow

can be charted as follows:

Haada Gwail Gkow/Herring-Roe-On-Kelp Courtroom

And T note here that the movement or "way" of the self takes the

form of a discourse about place: the "self" that speaks and is

P T L N N T S - JU L e T S B s
DPUATIL dabUle SIS EOD \ b QLI ) 111 Ll SAadcu

where gkow is transformed into Herring-Roe-On-Kelp. It draws its

being and its sustenance from that named/translated place.

.

"Finally the day comes when it spawns the water gets all milky

around it."

It is *time now to explore this remarkable sentence in more depth.
I have said that Diane’s argument proceeds by way of an ascending
series of oppositions, culminating in the ambignous oscillation

of meaning or spirit released by the "it" which spawns. This "it”

carries the transformative energy of the spawn (it becomes gquite



59

easy here to imagine it as a spirit) and completes, almost by
magic, the renaming of gkow as Herring-Roe-On-Kelp. In this

renaming the transformation of Diane Brown--into a speaking

self--truly completes itself in that “"she” 1s able to appear

as a discourse about place.

But who or what is spawning? Since I can’t trace the meaning in
the logic of English grammatical syntax--the day and the body and
the water and the place all spawn-~-1 try another kind of logic.
What does the word "spawn" suggest to me here? What do 1 intuit

upon hearing it in this context?

It suggests two things. One is birth--this spawning is a form of
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discussion of how you can’t "go through" a lawyer because

this would be a false form of birth, and the person would "loze”
herself. Here, too, we are "going through" a person, but this
time it’s through a szelf. By participating in her discourse
about gkow, we, the listeners, are born through Diane Brown into

the world of her speaking. We "go through" her words as if into

another realm.

This type of ceremonial birth into language is familiar to me

from Christian mythology, for example, and I use that background
to construct my "reading”: in this sentence Diane is telling how
one is "borne" (to bring in the pun) from one place to another by

the power of the word. This is how food gathering--gkow--becomes
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spiritual: it releases a power, or spirit into speech by which
one can move from one place to another. It is like eating and
being (re)born at the same time--to complete the Christian

reading.

But this does not exhaust the discussion. We are ncot only being
born here. We are also copulating. The sexual imagery is
unequivocal and transparent--"my body feels"; "edge of

anticipation”; "longing"; "milky around it"; etc.

Thus what (for most European males, at least) are separate erotic
moments, invoking different selves in order to appropriate them,
are here presented as a single event, an unbroken movement of

sexual transformative meaning.

This has an initial unsettling effect--at least on this European
male reader. It is as if two worlds and ways of being, up to now
meticulously kept apart, had suddenly collidédmmwithout, however,
releasing the conflagration or meaning implosion that, by one’s
education,  one has been taught to fear from such collisicnzs. The
two worlds are simply and magically joined by the eloguence of

"

the meaning bridge "finally the day comes when it spawns the

water gets all milky around it."

Thig bridge, I discover, is what makes Diane Brown, as a Haida,
"different"” from Kilsli. She can experience and speak these two
moments and selves and places in the same moment and place and

self. Her speaking of the key phrase without breath or syntax
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break leaves the European (malse) listener breathless. He is
removed from his self and his place. There is a transformative

logic at work here that I would like to know more about.

What does Diane do with this "difference,” this ability to bridge
two worlds in a way that European males cannot? She shares it
{("share what goes on"). BShe gives it to Kilsli. By taking him to
gkow/Herring-Roe-On~Kelp and showing him the way of the spawn,
she proffers the possibility of a transformation he has not
experienced before. She offers a bridge--made in English, in

his language--by which he can travel to a kind of self and a kind
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It is important for us to understand the dramatics of this. What
Diane offers or gives is a way of meaning, a meaning bridge, I
have called it. By Joining the ideas of copulation and birth, she
opens a way of being/thinking by which His Honour, Justice McKay,
might become (travel to) a different person. She does not force
this new self on him, however. He cannot become that perscon

until he crosses the bridge. He cannot participate in the Haida
"difference" unless he accepfs the image/metaphor of the bridge

and the discourse that it suggests.

Diane’s testimony can be understocod from a European perspective,

therefore, as a kind of gift offering. It is something given
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without immediate expectation of return. We could visualize it
this way: her testimony as a whole is the package, the box and
wrapping, and inside, when we open it, is the gift, the metaphor

of the "it" that spawns.

Having seen it from this perspective, it also suddenly becomes
possible for me to interpret this testimony-as-gift in the
narrower legalistic sense of giving evidence. If Diane’s speech,
her testifying, constitutes the "giving," the ceremonial offering
of the package, then the metaphor of the bridge becomes the
"thing" located inside. "It" is the factual evidence, the exhibit

offered.

I suggested that Diane’s reconstruction of the courtroom as a
Haida place of speaking is reminiscent of the place of meeting
and sharing constructed in her earlier retelling of the Contact

Story:

"The people came. They were welcomed. We shared."”

We can see how in her current retelling, the ideas of welcoming
and sharing are offered again as possible values by which to
_move meaning across cultural boundaries. The proposition is
simple: if we, the Europeans (here respresented by Kilsli),
accept the metaphor, the discourse of the gkow, we might learn to
share in the Haida wav--which is coming and welcoming and

sharing.



o

g

The value "sharing" repeats, on the social, that which on the
physical plane is expressed by the gkow, is a way for us to
"receive” (understand) this--and it is not difficult here to
imagine how Captain George Dixon and his sailors would, upon
sharing the gkow during First Contact, have missed this crucilal

symbolic ingredient.

I suggested also that Diane’s discursive strategy in retelling
the Contact story here/now contains structural elements from
traditional Haida potlatching. In the Potlatch, the giVing of
gifts, I recall, is the fundamental "way" or bridge by which
meanings are transferred between opposing types or kinds of
people, and continuities and differences negotiated between

them. (7)

Marjorie Halpin has said that potlatching is practiced by Haida
people today with the same end in mind that it always had: the
manufacture of prestige. The difference todéy, she sayvs, 1is

that the witnesses have changed. Rather than potlatching to
opposing moieties, the Haida are now "potlatching as a people to

the world."(8)

Mary Lee Stearns makes a similar peint in her discussion of the
1969 Robert Davidson Pole Raising Potlatch held in Masset/Haada
Gwaii. She calls this type of contemporary potlatch a "media
event” in which the Haida, as always, play host, and "bear
witness to the world" of the existence of their living

culture. (9)
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I am extremely tempted to try to develop this important and
probably key line of argument, but unfortunately I do not have
space here to do this adequately. I have tried to suggest or
invoke it by making my earlier connection between the idea of
bearing witness and the idea of testimony. My key point of
argument is this: if Diane Brown’s testimony is offered as a
gift~~and 1 am arguing that it is--then its meaning can become
apparent if we examine its effect on the intended receiver. How,
we might ask, does her offering of the bridge as a transcultural
metaphor "move" Kilsli? Or rather, how, in being offered this
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gift, does His Honour Justice Harry ove in
own right (with part of his being) to the new cultural

self/location designated by the name "Kilsli"?%

I'd like to begin answering these questions by recounting a few
key ideas from Lewis Hyde’s remarkable book, The Gift, because

many of my own ideas from here on in the analysis are inspired by

it.

Hyde distinguishes, first of all, between two kinds of human
economies: those based on gifts and those based on commedities.

¢

He says that gifts, because they "move in a circle,” crsate a
c¢irecle of human relations and obligations that define a "gift

community."” The moving gift generates a spirit or hau (he uses
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the Macri term) which identifies the group as a whole, and the gift
thereby becomes a physical mark or emblem of the group’s unbroken

existence through time and in geocgraphy. (10)

A commodity, by contrast, moves in a line between individuals (or
between corporate bodies conceived of as individuals) and its
time/space dynamic is managed by way of contracts and written
emblems /documents. These emblem/documents come, over time
(recalling the school of nature vs. school as building argument)
to "replace" geography as the source of symbols and as the "code”

by the which meaning is judged.

Hyde argues that gifts function as "total social phenomena”
because they bring together "economic, judicial, moral,

aesthetic, religious, and mythological forces" that in commodity-

based cultures are divided. (11)

The gift, he says, creates a personal or "erotic" bond between
people, rather than a rational or legal one. It "moves toward the
empty place,"” the place of lack in a society, and fills it and
brings that "place” (which threatened to become an absence) back
into the circle of the group.(12) He likens this empty place or
vessel, in a beautiful metaphor, to the open, receptive shape of
the mendicant friar’s begging bowl located at the centre of
Christian society--and thereby carries the gift idea over into

the commodity culture realm. (13)

Gift cultures and commodity cultures, says Hyde, can be conceived



of as two regilons separated by a boundary. A gift, when it moves

"

across this boundary "either stops being a gift, or abolishes the
boundary."(14) A commodity, on the other hand, "can cross the
line without any change in its nature; moreover, its exchange
will often establish a boundary where none previously
existed."(15H)

+

Hyde makes a key distinction between "logos trade," which "draws
the boundary" between the two regions, and "ercs trade” which
"erases 1t."(16) He szsays the gift community is based on the
notion that "truth” moves by way of "contracts of the heart,” and
that to replace these with codified contracts (of the head or of

.

paper) might diminish life. Societies based in and organized
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odification that encourages szeparation of thing and spirit by
abandoning total social phenomena to a supposed primitive past

and thereby enervating felt contract.”"(17)

The "separation of thing and spirit” is a key idea here.
Commodity cultures make it, gift cultures don’'t. The two regions
argument means there are fundamentally different notions about
what "things"” are in each, and that they work to create bonds
between people and to landscapes in different ways. In commodity
regions, the spirit is removed from physical circulation (it
takes the form, says Hyde, of brofit or surplus value); in gift

T . b+

regions it moves with the gift as its "gain" or "increase.

11

Meaning thereby remains bound up in the material form of the




¥
object, and by the force of this duality (thing and spirit)

"total social phenomena' are maintained and held in balance.

We can hear the ghost of Sahlins walking in these words, and Hyde

indeed roots his argument in Sahlins’ book, Stone Age Economics.

50 we hear again the echo of how in commodity cultures meaning
flows from symbol to object while being said to flow from object
to symbol--with the key problem area being that tricky
thing/symbcl, money. Money, in the commodity region, inserts
itself at the "heart" (to carry Hyde's metaphor forward) of
meaning; the "economy" becomes linked, by this metaphor, to the
flow of human blood, and that monumental confusion between people
and objects which Karl Marx already diagnosed steps into the
forground of the truth construction process, creating a crisis of
meaning that can only be met by increasingly frenzied production

of commodities. (18)

Towards the latter part of his discussion Hyde makes the
observation that gift cultures work on "the assumption that it is
not when a part of the self is inhibited...but when a part of the

self is given away that community appears.”(19)

'This is of great importance to my discussion. I have argued that
Diane Brown’s testimony is in fact a strategic gift of self--she
offers or gives that part of her that was transformed by the
gkow/Herring-Roe-On-Kelp translation into place, into Haada
Gwaii--and it’s important to understand, I think, how this action

proposes a community.



I have suggested that in her renaming/resetting of His

i

Honour/Kilsli (which takes the form of a transformation of her

i 3

self) she brings into being a "new" Haida place or way of

51

speaking which becomes a transcultural site of meaning. I’ve also
suggested that in her use of traditional potlatch idioms
(creation of witnesses, bestowing of respect, prestige, etc;) she
implies a social grouping that is not the one which normally |
negotiates continuities and differences between persons 1n
Canadian courtrooms. I’'ve indicated that already in her
salutation she proposes a community or co-authorship/listenership
for her text which challenges the way consensus 13 normally

constructed in such locales. This "inscribed readership” is the
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Diane’s text addresses.

If Diane’s gift is accepted, her testimony will succeed in
"abolishing the boundary" between the two regions or cultures
present in the courtroom. If it does not, it will suffer a
transformation into commodity, and thereby reaffirm those
boundaries-~is a simple way of conceiving this using Hyde’s

terms.

If the "erotic bond" of testimony proposed by Diane’s
gkow/Herring-Roe-On-Kelp ceremony prevails, His Honour Justice
McKay will "agree" to become (accept the name) "Kilsli" and take

up his position at the centre of the proposed community. If he
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does not, the "empty place” now designated by that name will
remain empty and contract will not be “felt." The community or
circle proposed by the gift will not come into being because

total social phenomena is denied. (20)

Diane’s discursive task, therefore, can be seen as the creation
of a transcultural "respected person/Kilsli" who can stand at the
centre of this new community and receive the gift of her
testimony. If she can "fill"” that empty place, her project
succeeds and the gift arrives. If she can’t, the giftJfails and

the "spirit" of community is transformed into commodity.

To find out how His Honour accepts the gift I have to make an
imaginative leap. I must, in a sense, become he. I have to go
down into the water, the gkow/Herring-Roe-On-Kelp Place ot

Diane’s speaking and discover how that transformation "feels."

I made a connection between Harry and myself earlier when I
suggested we were both the "inscribed readers” of Diane’s text.
He is the listener and I am the reader. This connection becomes

‘more polgnant now. I begin to "read" as 1if I were Harry

listening. I want to "hear"” Diane’s written text as if I were His
Honour, there in the courtroom, being orally transported/transformed
to gkow/Herring-Koe-On-Kelp. If I am to be a witness alsc to this

"potlatch,” I must appear as His Honour, Harry, in order to feel

the deconstruction and reconstruction of self that I feel Diane’s
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spaaking of the gkow text makes him (me) undergo.

I'11 review the formulation:

"Finally the day comes when it spawns the water gets all milky

around it.”

I again experience the unnerving conflation of syntax and
meaning, sense and sound, which brings together the ideas of birth
and copulation in the oscillating moment of the "it." I realize

the "it" is what carries the hau, the spirit of "total social

phenomenon” described. "It" is erotic and moves toward me now--1
become the "empty place"--with a force that seems almost
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transformative equation, carries an oscillation of spiritual and

physical energies which challenges my sense of physical lcocation.

I try to listen more closely. Diane’s formulation confronts me
now, the European male, as a conundrum, an enigma. I hear it
suddenly as a kind of riddle:

“"What comes and spawns and gets all milky around it when the day

0o

comes

Hearing it this way, I begin to experience the transformation that
European males undergo when they meet riddles. Riddles, as we

know from our folklore, confront heroes at key junction points in
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their journey (meaning) quests. They mark those points or
boundaries where the body, to proceed, needs tc be transformesd
(via an animal or a Sphinx or a geographic oracle) into another
place or plane of being. I recall Bruno Bettelheim’sbnote on

riddles in The Uses of Enchantment to help me along here.(21) I

recall also Guujaw’s admonishment that it will be “almost hard"

for me to understand because

"...it’s almost guite often you can’t tell if they’re talking about
an animal or a human being and there is this abilityjof the human
being to transform into animals and the animals to transform into

i

human beings. .. (transcript, Nov. 7, p. 27-28).
HF

around it.”

As I move down into the water with Diane to experience this
spawn, I "become” His Honour. '"Norbert/Kilsli"--the "Norbert"

that is being transformed into "Kilsli"--begins the deconstruction

Process.

It proceeds in stages. "His Honocur," in this deconstruction
narrative, becomes "Mr. Justice"; "Mr. Justice" becomes "Harry
McKay"; "Harry McKay" becomes simply "Harry," as in "Tom" and

"Dick"--and suddenly there I am, a man, naked in the water.

It’s useful to recall here the transformative oppesitions by



which Diane Brown made her own deconstruction/recomposition, the
dualities by which she "moved” from Haada Gwal to here (by

bringing "it" here as her person):

--language 1 becomes language 2 and vice versa--"in ny
spiritual self in my body";

~-gpiritual becomes physical and vice versa--"my body feels its
time to spawn';

~--gkin of person becomes skin of place and vice versa--
"longing to be in the sea,” "constantly watch,” ”édge of
anticipation”;

~~gkins of persons blend or "go over" intec each other--
mediated by the oppositions water/kelp on the one side, and
roe/milt on the other:

~~-"finally the day comes...

In reviewing these, I share them. I become "Kilsli" in the sense
?

that I become that part of Haada Gwaii which Diane Brown

"touched" and wanted to "share"” when she touched a part of her
person. I am toucﬂed by the gkow and the spirit of the gkow which
flows out from her to me now in my own language and asks me to
participate in the transformation of body/place. I "cross" the

metaphor of the bridge.
"Finally the day comes...the water gets all milky around it."

I'm recomposed, so to speak, in Haada Gwaii--down in the water,

down there among those oppositions of roe and kelp, of water and



milt, as a kind of raw sexual energy. An energy that iz "born” a

the same moment that it "spawns. " (22

Hence the answer to the riddle--what comes when the day comes an
spawns, etc.--is found, as are the answers to all riddles, in th
reconstructed self. I spawn. The self that has become the new

place spawns. It has "gone over” the bridge. It is into this new
body that the meaning or spirit or hau of gkow = Herring-Roe-On-

Kelp flows and shares itself.

In this sharing, a new kind of connection (I am arguing that it

gift connection, a contract of the heart) is made between

[ N
2]
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and "Diane Brown." It is a connection beltween selve

and between two selves on the other:

Haida woman "Diane Brown" His Honour
Omw“wﬁ,mﬂﬂuﬂmu"_wwm“”_m__w>o<immmm_mmmwwnﬁ_,wm_meN_wwo
The name/location "Diane Brown” becomes a key siting. It is the

"place" (on the level of "person"”) where the meaning contract

gkow = Herring-Roe-On-Kelp is made. It is the "body" (conceived

+
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here as the site of a name) where the spirit or gift flow,

described earlier on the level of geography, occurs.

I recall my sketch:

Haada Gwaii gkow/Herring-Roe-On~Kelp Courtroom

Q=Y So

If this drawing sketches the movement or "way' (spirit, hau,
etc.) of "Diane Brown," conceived of (as we said) as a discourse
about place, then the corresponding drawing sketching out the
movement or way of gkow--conceived as a discourse about persons-—-

would go like this:

Diane Brown Harry/Kilsli His Henour, Mr. Justice
Harry McKay

We note here how the way of the place is given the form of a
discourse about selves. The "place” that speaks and i1s spoken
(named) is born (or "borne") at the exact moment where "Harry" is
"translated/transformed into "Kilsli"” in the same way as esarlier
gkow/Herring-LRoe-On-Kelp marked the transformation/

translation point of Haads Gwaii into "Courtroom.’

By theze symmetries, a transcultural logic emerges--equating

prlaces and places, persons and persons, and place and persons—-
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and we begin to see the shape of the "it" which is the substance
of Diane’s gift. "It" implies community. "It" gives a meaning
bridge that balances first languages/second languages, first
places/second places, etc. in such a way that meaning can flow

between previously discontinuous cultural groups.

We see now how Diane’s offering of "herself” as a third person, a
bodily location of speaking where His Honour is transformed into
Kilsli, operates. "Diane Brown," as site of discourse, becomes the
"self,"” the medium or bridge by which the "spirit” of Kilsli

flows into--spawns with, ie., is born through and simultaneously

copulates with--His Honour Justice Harry McKay.

that of transforming Queen Charlotte Islands into Haada Gwaili via

the "third place" medium of the courtroom, is reciprocally
addressed: if "courtroom” is the site where "Queen Charlotte

Islands"” will be transformed into Haada Gwaii, then

"Diane Brown” is the site where His Honour is transformed into

"Kilsli."

The proposed meaning flow can be written as a set of logic

eguations:

1. Haada Gwaii is to "Courtroom"” as Herring-Roe-On-Kelp 1s to

gkow;

2. "His Honour" is to Diane Brown as "Kilsli" is to Harry.



In other words:

1. Herring-Roe-On-Kelp/gkow = Haada Gwaii/Courtroom;

2. Kilsli/Harry = His Honour/Diane Brown.

Note that in each of the above equations the transformation

{place into place; person into person) is set in motion by a
tranglation. An idiom--translaticon as (re)naming--emerges, in
other words, by which the transformation of one placé into another

In

can occur via the transformation of one person into another.
this way, Diane Brown constructs rhetorical authority for her
project, the transformation of lands via persons, without
forfeiting traditional Haida modes whereby tranformations shall

be made by moving meaning in the other direction--from lands to

persons.

Meaning in this new proposition flows in both directions. This is
why the bridge is the proper metaphor. As gkow is renamed
Herring-Roe~-On-Kelp, so Harry is renamed Kilsli. The first
translation/renaming moves from Diane’s first language to her
second language (Haida to English); the second reciprocates by

" moving from Harry’s first to his (proposed) second (English to
Haida~~and we will see later how this part of the flow remains
incomplete). By this symmetry, an equality of naming/translating
is achieved which aligns the two cultural locations via the two

speaking/listening bodies:
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First language (place) is to second language {place) as Diane
guags

Brown (person) is to Kilsli (person);

or:

1. Diane Brown =z Kilsli

2. first language = gecond language.

Diane emerges as a 'respected person,"” a Kilsli in her own right

(we’ve seen how this came about via the transformations of the
gkow ceremony) who has authority to speak, and takes her place as
Harry McKay’s discursive equal in the courtroom. The reason she
did not want to "go through" anocther person (lawyer) becomes

-
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I now need to examine more closely what the word/name "Kilsli"
means. I1f ”reSpect“ is the value being transacted here (and we’ve
seen how the intercultural struggle will be over whether this
value is treated as a gift or as a commodity), how doeszs the

name/location Kilsli come to acquire it?

On the simple level of translation, I’m told in the transcript,
Kilsli means respected person. It’s the Haida name for a respected
person. From the gkow ceremony I’ve learned something about how

Haida names are given (made) and that these translations are
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anything but simple.

On the issue of Haida naming, Marjorie Halpin writes that "Hailda
society can be thought of by Europeans as an enduring structure
of names handed down to successive generations of people who, in

their turn, become the ancestors."(23) She goes on:

Ancestral names carried a family’s prestige,
assoclated crests and privileges, and rights
to economic resources. The potlatch was and
is now_again, a public ritual performed in
order to bring a new generation into the
structure of names. {24)

Haida leader Miles Richardson, speaking at a 1987 gathering to

preserve local homelands, said,

Ten thousand years of our ancestors’ history
and the story of our people have gone into
this moment. We have a huge responsibility
to those ancestors to preserve their names
and to preserve our homelands so that these
names wWill not be forgotten. (25)

Note the intimate connection here--a kind of kinship--betwesen
places and names. It is extremely important, I think, for
Buropeans to begin to appreciate this issue. A key theme in the

" Haida critique of the European cultural project, for example, has
been the European practice of assigning non-local names--those of
ship’s officers, ships or distant businessmen and aristocrats,
etc.~~to local places. It is a practice which initially
hypnotized the Haida: a culture where name-giving was a central

cultural institution could not fathom how names, dislocated so



severely from their original context, could survive and still
mean. (£26) It is a practice they can now no longer welcome or
acknowledge because to do zo would be to forfeit those very
rights and privileges--prestige, local crests, resources, personal
identities--which traditional names carried and still carry, and
which are threatened so severely by the European renaming

project.

By offering His Honour Harry the gift of the name "Kilsli,"“
Diane invites him into the "structure of names" which Halpin
describes. She thus tries to reverse this process of "foreign”
naming by bringing the discussion around to local people and
places again. She brings His Honour into the circle of the
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"respected place” at its centre--a name/location in the structure
which 1s currently "empty," and which "Harry" is invited to
"fill." In so doing she combines, as we have seen, metaphors

of birth and copulation: she makes Harry/Kilsli into a member of

a "new generation."

"Respect” in this system flows, asz we have noted, first from place

to person--Haada Gwaiil to "Diane Brown'"--and then from person to

person~-"Diane Brown" to "Kilsli." It moves via translations from
first languages to second languages which are enmeshed in

physical transformations of bodies into places and back again.

A "Kilsli," we might say, having followed the deconstruction/



reconstruction of the gkow/Herring-Roe-On-Kelp ceremony, is a
person who has been translated/transformed into a place and come

back as a person to tell about it.

He/she is a person who (looking at it from the European
perspective) has confronted the enigma, the riddle at the base of
language~--ie. the question of where names come from--by
undergoing the metamorphosis riddles require. We can understand
this, as I suggested earlier, by recalling our folklore: the hero
returns from his/her meaning quest transformed and £filled with
the spirit of new meaning--a new "self,” in fact. This new self,
released as a spirit/meaning at the centre of the community as

the hero/heroine re-enters it, inspires respect in those present.

Let’s review our equations: if gkow equals Herring-Roe-On-Kelp,
then what, we might ask, dees Kilsli equal? The equation tells me

he equals "Harry'--but who is Harry at this moment?

i "

"Harry," as in "Tom" and "Dick" (our two other mythical European
names) is down there naked in the water, spawning. He and they
are with Diane amidst the roe and the milt, the water and the
kelp, etc., in the process of being transformed--at least

- potentially so. I suddenly recall my methodological/theoretical
confession--whereby I agreed to appreoach my analysis “"shipwrecked

and naked," uncovered by European analytical armour. My text

begins to take on more of this nakedness.

Harry/Kilsli, I have said, spawns. He oscillates with the "it,”



a1

the transformative energy (spirit) released by Diane’s testimony.
This "it,"” we have seen, binds the idea of food-gathering to the

]

concept "spiritual."” It 1s the energy or meaning flow that turns

"my spiritual self in my body.” "It" is what makes '"me,”
(speaking as Kilsli now, as imaginary participant in the gkow)

ultimately, "different as a Haida" from "vou” (conceived, for

now, as you, the reader of this text).

Having experienced "it" this way, I begin to understand and feel

how "it" can translate into "respect." Imagining now that I
return from my meaning quest, my rhetorical transformation into
"Kilsli," I arrive and release "it,"” in the form of the value

"respect” at the centre of my community. I "give" this text, for

U N
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Respect, I want to argue, is on the level of "Courtroom" ({(the

1) "

“"third place” of speaking) what "it"” is on the level of "Diane

Brown" (the "third person” of speaking). This balance of persons
and places strengthens my sense of the final set of eguations:

bt

t" = respact,

s

"respect” = 1it.

"Finally the day comes when respect spawns the water gets all

milky around respect.”

This value now oscillates at the centre of the courtroom imagined
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by my text in the same way that "it" oszscillated at the centre of
Diane Brown. Conversely, the word "respect'” now resonates at the
centre of "His Honour" (imagining he is "1") at the same time as

it resonates at the centre of Haada Gwaii. The meaning bridge

connecting places to persons, first to second languages, and then

persons to places again, completes its arc.

Having experienced/imagined it this way, I can see now how
"it" /respect, this value generated by the conflation of physical

v

and spiritual meanings, forms the "gain,” the ‘incrsase"” (as Hyde
calls it) of Diane’s gift to His Honour. If he accepts it as a
gift, he will share in that increase and the transcultural circle
will be drawn. If he does not, "it'/respect will dwindle into
commodity and "draw the boundary" bhetween regions which Diane’s

testimony sought to join. A proposed "contract of the heart”

would revert to the contingencies of paper.

It would be valuable, I think, at this point, to listen to what
two of the other Haida mentioned so far have to say on the issue

of respect. Here’s Lavinia Lightbown:

"Because of our strongest philosophy of sharing there has been an
encroachment on our lands. Our highest lore is of respect and
consent, and the consent to give permits on our land has never

been negotiated."” (November Tth transcript, p. 45.)

Note here the connection between the value respect and the

related one of sharing, which Diane Brown has also mentioned.
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These two values, wrapped together, so to speak, into the
gift, are the twin pillars--let’s call them houseposts-—-on which

and by which the proposed gift community is bhuilt.
Miles Richardson describes it this way:

Respect is something you get from things and
from the land, and you in turn give it back to
the land. It respects you enough to make yveu
and sustain you with nourishment, and so you
respect it enough to live in it with respect
and not abuse it. (27)

Lewis Hyde makes the argument that traditional gift cultures
{including those of the B.C. Coast) saw "natural abundance” as a
gift given by nature to man, and thus were able to include the
environment in the gift circle.(ZB) He describes (to extend our
spawn metaphor here) how the first salmon to arrive in the local
stream were treated by tribes living there as visiting
dignitaries, and welcomed accordingly. Then they were eaten, and
their bones were returned as a gift and mark of respect to the

stream to ensure the arrival of more salmon next season.(29)
Hyde describes a "gift relationship with nature"” as

..a formal give and take that acknowledges our
participation in and dependence upon natural
increase. And where we have established such a
relationship, we tend to respond to nature as
part of ourselves, not as a stranger or alien
available for exploitation. (30)
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Diane Brown gives her own description of the respect value in a
section cf her testimony which I skipped over when I jumped

to the gkow story:

"In those early vears the first lesson in my life that I remember
is respect. I was taught to respect the.land. I was taught to
respect the food that comes from the land. I was taught that
everything had a meaning. Every insect had a meaning and none of
those things were to be held lightly. The fcod was never to be
taken for granted. In gathering food it’s what~--the nearest 1 can
translate I can say to gather food is a spiritual experience for

1"

me .

This level of respect for things and land is, I believe, the
teaching which forms the substaﬁce to Diane’s gift to us, the
readers of her (and of this) text. It is something guite alien to
our commodity culture, where things appear almost exclusively as
items to be exchanged for symbols (money); and land is no more
than a repository for such items, or itself becomes one of them.
It is significant that this section of Diane’s testimony follows
directly upon her discussion of the "School of Burnaby Narrows"
theme. Already at this point in her testimony she intrcoduces the
food gathering-spiritual connection. The idea that "everything
has a meaning" constructs this connection, and it is something
Furopeans, with their scanty knowledge of local geography and
culture, could not appreciate when they first arrived, and have
vet to learn. The success of Diane Brown’s 8Second Contact Story

will depend on whether they are able now te learn it, and this,
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in turn, will depend on whether they {we) are able to accept her

gift of testimony.

How is respect constructed on the European side of the cultural
equation? Having gained some insight into how it is made to mean
(ie. become a communication) by Diane'’'s speaking, we might now

ask how the Court constructs respect for "His Honour.'

I’11l recall the proposed consensus for Diane’s project:
respected person = respected place.

How does Harry McKay’s courtroom become a respected place? The
transcript before me gives the following clue: whenever Harry,
His Honour, etc. speaks, the court reporter identifies him in the
transcript as "The Court." His Honour, Mr. Justice Harry McKay,
becomes, as named speaker, the site of the place in which he is

speaking.

Courtroom rhetorical etiquette bears out this interpretation.
When "His Honour" is addressed (by either of the Counsels, for
example) he is addressed either by hig title--"Your Honour"--or
by the name of the place in which this title is heard/spoken--
"The Court." "If it please the Court,"” as a way of speaking, 1is

coterminus with "If it please Your Honour."(31)
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Thus meaning is made here on the basis of the rhetorical

proposition,

His Honour = The Court,

which, as I indicated in the first part of my analysis, functions

as a metonym. It is a part for the whole construction. (32)

This metonym’s authority as a basis for meaning flow derives from
a string of historical European metonyms which stem ultimately, I

would argue, from the proposition,

TF L e n = Y L
ALNE = LOoOUnLry,

which flows out of European feudalism.(33)

The basic proposition in this system (to belabour the obvious here
a bit) is that a (man’s) body can stand for a country, can "mean"”
a place. The word "kingdom” expresses this idea semantically.

This proposition is the epistemological base on which European
sovereignty (over lands and peoples) is built, and its meaning
flow informs the historical project by which European nation
states eventually colonized most of the non-European world,

including Haada Gwaii. (34)

If the metonym, "His Honour" equals "The Court,"” derives from
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the proposition, "King" equals "Country," I can express it

formulaically as:

.

His Honour is to The Court as King is to Country;
or,

1. King 8 Country,

2. His Honour = The Court.

Viewad from the perspective of ocur person/place opposition, the
metonym string, His Honour is to The Court as King is to Country,

reveals itself to be based on an underlying metaphor or symbolic

The metaphorical proposition (or paradigm, to invoke the
linguistic term) contained within the metonym ({(syntagm), His
Honour equals The Court, is therefore a simple statement of
equivalence between a person’s body and a place, a man and a

land.

What we notice immediately is that there i1s no mediation here by

the respect value.

Respect does not flow in this system--at least not visibly or
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audibly-~and it is this absence, I suggest, that Diane’s

testimony ultimately addresses.

She offers something--her gift, a value--to that location, that
"empty place” (recalling Hyde’s notion)}, and hopes, by filling
it, to achieve communication flow between the bodies convened on
the question of the lands named. For "Queen Charlotte Islands” to

be szuccessfuly renamed Haada Gwail, meaning must flow between the

(named) persons “"Diane Brown" and "His Honour," and that meaning

must flow as an ambience or matrix of respect.

From the Haada Gwaii perspective, the proposed consensus,

respected person equals respected place, iz not met by the
European proposition, person equals place. This proposition, as
we have witnessed in Diane’s gkow/HerrinngoewOn~Kelp and
Harry/Kilsli transformations, cannot work as a bridge between the
cultures assembled: it cannot create transcultural meaning flow

3

because the key value, respect, 1s absent or invisible.

Thus the "heart,” the "empty place” at the centre of the
community (assuming here that the proposal is for a gift
community) remains vacant. There is no Kilsli at its centre to

receive the gift of testimony, hence the testimony flounders.

We can explain this absence or fallure from our European
perspective guite easily, of course. Harry McKay’'s "respect,” his
anthority to speak in and on behalf of the court--te speak as if

his body were that place--is drawn from the historical syntagm 1
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cutlined earlier. It forms part of an unspoken European tradition
(we can think of it as a narrative) by which meanings are
transferred between persons and places (hence between persons

and persons) and it need therefore not, so long as one is part of
that tradition, be addressed.

In addressing it, Diane Brown breaks open the Eurcopean syntagm

and reveals the paradigm at its centre. She "exposes” the

1

metaphor (person = place) at the core of the meteonymic system by

{

which meaning is made in the "hidden” European tradition, and

thereby guestions its authority.

It is in this sense I suggested earlier that she "speaks"” Haida
ime while "hearing"
the Haida account of how persons and places are joined (via the
gkow/Herring-Roe-On~Kelp translation/transformation) she hears
how persons and places are joined (via the person = place

metaphor) in (unspoken) REuropean tradition. In showing how

respect is manufactured in Haada Gwaii--here/now, today--she

shows how it is rendered absent--relegated to the realm of wmyth--

by the European proposal for that place. (35)

We discover that meaning, on the European side of the cultural
fence, flows not via the value respect at all, but via another
value--that of authority. Harry McKay has authority to speak in
the courtroom as if he were that place, he does not necessarily

have respect. Or rather, any respect he might have or receive
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from his courtroom audience will derive from the other more

fundamental value.

Similary, the King, when he speaks for (as if he were) his
country, does not necessarily have that country’s respect; nor
does he necessarily speak with respect in addressing that

1

country’s (his) "subjects."” The issue of respect is buried or made
invisible within the larger discourse of authority, and thus does

not appear as a communicated value.

This concealment is what has made it so difficult for the Haida
naming institution, the Potlatch, to persevere in historical (ie.
post Contact) times. This concealment alsoc makes it nearly
impossible for His Honour, Harry, to receive the gift of the
name Kilsli in the "true” extenf of its meaning. To do so would

be to forfeit his ability to speak in (ie. "in the place of™) his

courtroom with the authority begqueathed by the European metonym.
It would reduce him to the naked male, the Tom and the Dick who
are struggling in the water with the meaning (ie., physical

understanding and feeling) of the gkow/Herring-Roe-On-Kelp

exchange.

It would make him vulnerable and "naked"” in a way that most
European males have not been taught by their schooling, 1

suggest, to become.

To accept Diane’s testimony fully, Harry would need to accept a

level or intensity of meaning whose power (to ilnvoke another word



for the idea of spirit) he is not equipped to handle. It iz 2
tribute, in fact, to the man, Harry McKay’s sensitivity and
insight and strength that he allowed the Haida and Diane Brown to
give testimony in the way that they did. In allowing Diane to "go
through” herself, Harry/Kilsli has already thrown himself open to
a level of cultural "nakedness" which many of his colleagues on
the Bench could not tolerate. (36)

[

Harry’s "respect,” ie. his "right" or "privilege" to speak on
behalf or through the place he is speaking, is based, as we have
seen, on a series of metonyms. He speaks "with authority”
because, to put it banally, at one point a Eurcpean sovereign
declared his body an authority over a conquered land and thereby,
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If I insert the word "authority"” intc the open slot, the gap in
European discourse where, from the Haida perspective, the value
"respect” should be, the meaning flow in the sysztem suddenly
becomes apparent. "His Honour" draws his authority to speak as if
he were a place--ie., to speak "magically"” in this way--by virtue
of his personal title, "Mr. Justice," for example. This title, in
turn, he receives (recalling our gift metaphoric) via the
authority invested in the Canadian state (the Faederal Government)
to appoint Supreme Court Justices. This state authority is based,
if we look at it geographically, in "Ottawa,” where, in turn, it
was received, ultimately, from "London," ie., from another state

capital.



Hence, on the level of place,

transfer of meaning belween persons

and places in the European system as applied tc Haada Gwaii,

flows in a colonial idiom—--and it

reveals an unresolved

contradiction at the heart of the Canadian state.

Seen from the level of persons,
from the distant King (Queen),

(General),

to the

to the Federal Cabinet,

this colonial authority flows

"Canadian” Governor

then into the body of His

Honour. We notice immediately that place does not appear in this

chain of meaning. Place is conceived magically,

"absence': it is '
named string of authorities;
bequeathed by "higher" authority.
This,

again,

one.

in other words,

mythically, as aun

‘embodlied” only in the physical beings of the

in a set to titles

is what makes the Haida project such a difficult

It is as if when the Europeans arrived in Haada Gwaii they

immediately closed their senses to any trace of a local discourse

about land and set about "discovering" the place exclusively in

terms of their imported European one.

ever since, 1t seems.

The etffect of this, of course,

as a place. It stops speaking,

The resulting absence can then be

They have been doing so

to make Haasda Gwaill disappear

it did in Watson Frice’s case.

named something else. The first

language/second language distortion which Diane addresses occurs

at this point.
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Looking at the problem from the vantage pcint of the
respect/avthority oppositicn, I might put it this way: the

Eurcpean invaders, upon arriving in Haada (Gwall imposed thsir

discourse of authority (about people and places) on the local
land and thereby suppressed or displaced the local one, that of
respect. They asked the local discourse to "respect” their
authority, in other words, but did not, reciprocally, grant

"authority" to that region’s respect.

They did not come and welcome and share, to use Diane’s terms,
and the resulting miscommunication between Eurcpeans and Haida

about Haada Gwaiil continues to haunt the transcultural project.

3

The European authority discourse, as I intimated earlier, is based
on the value of sovereignty. The person = place equation which
underlies the project, especially in its North American colonial
manifestation, flows from feudal organization of land tenure

and ideas about socilal relations derived from it. The feudal

proposition, stated most simply, is that the “"sovereign” has
physical authority, ie., sovereignty over his/her "Dominions"” by
virtue of his/her right to appropriate certain labour powers from
the serfs who are "bonded” to that land. The serfs, in this
construction, "belong” to the land at the szame time as a part of

their labour power belongs to the local Lord. They~-their

bodies-~-thus form the communicators between person and place in
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this system of exchange.

Sovereignty as institutionalized authority may therefore be
viewed as authority flowing without respect. The Lord, (later the
King) as we said, does not respect his serfs, nor do they
necessarily respect him: a distortion--authority without respect,
or authority masquerading as respect--enters the communication
flow between bodies and land in institutionalized serfdom,
especially when it moves to the "New World" in the form of
colonialism. I use the word distortion here very much,in the same
sense as Lelss, Kline and Jhally use it to describe how meaning

flow is "distorted” in the "discourse through and about objects

in industrial market culture. (37)

Sovereignty sugpgests authority over land and people rather
than equality between them. It suggests not so much the equation,
person = place, as the inequality, person over place. It is
in this sense a distorted communication. It bends the discursive
boundaries between people and places in such a way as to distort

meaning flow between persons and persons.

Michel Foucault argues that one cannot speak of sovereignty and

till denote {"hear") respect, that the two values are

ui

o

rreconcilable. He says that bodies of people wishing to oppose

-

dominant social disourses must find a way around the hegemony of

sovereignty. (38)

Native groups have similarly based their opposition to
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colonialism in Canada on & critique of sovereignty. It is ironic
and not ceincidental that shortly after the Haida blocked the

logging road on Haada Gwaiil the "Canadian Constitution” was being

prepared for yet another round of debate in the Federal House of
Commeons, and that Canadian Indians were again threatened with the
prospect of being "written out"” of that document.(32) Native
groups struggling for recognition of aboriginal rights in the
context of Canadian law base their claim on a series of
statutes--including the BNA Act, the basic document that, in the

1

form of a "Constitution,” is to emblematically depict "Canada"--
and ultimately on the British Reoyval Froclamation of 1763. The
Roval Proclamation proclaimed that, before asserting sovereignty
over the "King’s Dominions" in North America, the colonial

government must negotiate with the Indians. (40) Since ithe

coleonial government has not done this on Haada Gwali, the

question of sovereignty there remains contentious. (41)

Sovereignty is depiected, in the European system, by the Crown.
“"The Crown" is the symbolic medium by which meaning is
transferred between ("sovereign”) person and (his/her) place in

the post feudal system of authority whereby the nation state

ot
o
D

concept expanded into colonial empires. It is the emblem by which
equation, King = Country--which stands, as we recall, at the
start of our metonymic chain--is made manifest. It iz its hau,

its gift, its spirit of increase, we might say, recalling Hyde’s

terminology.
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The aboriginal people living in the area Eurcopeans renamed
"Canada" have always recognized this fact. They know that their
true negotiating partner on the question of aboriginal rights is
the British Crown. This fundamental metonym which serves,
interestingly enough, at least in my Oxford Dictionary, asz the

s [}

very definition of the word "metonym,” is the ultimate

1

perceivable authority (the "site

s

or "name") by which
relationships between persons and places, and thereby between
persons and persons, are constructed in the European colonial
enterprise in Canada. It is not idicsyncratic to nofe, in this
context, that even today the timber company fiefdoms which
constitute 90-odd percent of the British Columbia land mass, and
whose monopoly control the Haida are challenging, are still

referred to legally and bureaucratically as "Crown Lands.”

This positioning of the Crown has tremendous implicaticons for the
gquestion of Canadian nationhocod. The dialectics of the situation
immediately become evident--and we can see why, as Noel Dyck so
clearly points out, the Canadian aboriginal claim to aboriginal
rights challenges the institutionalized nation state at such a

fundamental level.

If it is true that "authority" in the Canadian state =till flows,
ultimately (despite the efforts of our current crop of
constitutional nation builders) from Britain, from the
institutionalized King-Country metonym symbolized by “The Crown,"

then the argument can be made that Canada is "still" a colony. It

therefore has no right as a nation state to claim "sovereignty”



over (among other places) Haada Gwaii.

If, conversely, the Canadian state declares that 1t does have
"true" sovereignty (and not simply colonial authority) over

the "Dominion of Canada,”(42) then the symbol "The Crown," which
sti1ll appears emblematically and rhetorically to give authority
to courtroom discourse, for example, 1s drained of all meaning--

and the whole metonymic edifice through whiclh meaning in the

European system flows begins to ceollapse from within.

I said that the Crown~for-King metonym forms the first link in the

+
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sovereiginty chain oi meanil
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A thing stands in for a person. wWe

i1

realize that this metonym is the "true"” communication which the
distorted one, person = place, conceals. A thing = person
relation, &s metonym, is the first episode in the historical
narrative by which persons and places are joined. Authority for
the statement, King = Country, does not flow from the equation,
person = place, (which, as we discovered, is not a statement of
eaquivalence at all, but an asymmetry) but from the sgquation,
Crown = King. It is the latter formulation which sets in motion
the flow of which the equation (distortion), person = place, is

part.

The Crown symbol inserts an ambiguity into the relation between

people and places. It suggests that meaning moves from abject to
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symbol (Country to King/Crown) while actually moving meaning from

symbol to object (Crown/King to Country).

It operates on this level a little Eit like the thing/symbol
money does in the market-industrial context as described and
criticized by Sahiins. There, money-as-communication obscured or
distorted the relationship between people by presenting it as a
relationship between things; here, the Crown as communicator
distorts the relation between people and places by presenting it

as a relationship between people.

Like money, the Crown symbol places an ambiguity of meaning at

the centre of its communication project. It proposes the
replacement of a person by a thing, and, in so deing, begins to
erase the boundary between persons and things. The proposition
King = Country, which constructs authority for meaning flow in the
sovereignty system, rests symbolically on the proposition Crown =

King. The Crown is the quantity, the symbol/thing by which the

value "sovereignty" is expressed. (43)

If Crown = King, and King = Country, then it follows that Crown =
Country-~and we note the point where, in the Ruropean colonial
" system, the value "place” is repressed and meaning flow thereby

distorted.

Place, we note again, disappears in this way of making meaning;
it is replaced by the symbol/thing, the Crown. By this distortion

the colonial project in the Canadian context is maintained and
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We can sese, therefore, how,-when viewed from the Europsan cultural
perspective alone, the transcultural meaning project is
perpetually doomed to failure. If person is to be bonded to place
exclusively via the medium of the Crown, then authority in the
system can only flow in one direction--from Crown to Country. It
cannot flow in the other direction, because the other half of the

equation, Country, has no symbolic medium by which tc express its

meaning.
There is no thing/symbol which would transfer "it," ie.,
"Country," to the place of discourse where meaning is made.

Hence équivalence between lands and peoples cannot be achieved:
after all, only the King, or Lord or Colonizer, not his serfs or
his Indians are represented, ie., bonded to land in the Crown =
Country formulation. The serfs or Indians or "subjects"” are
"disembodied” from it: their authority to participate in
discourse flows from their relation (as indentured lasbour power)
to the sovereign, not from their material/spiritual relation (as
physical labourers) to the land. It flows, in other words, by

means of head-felt, rather than heart-felt contract.

The King's body thus becomes the only physical/symbolic medium by
which the person/place relation can be made by serfs and Indians,

and it is in this substitution--body for place--that the
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Another way of putting this, as I suggested earlier, iz to say
that authority's other aspect, that of respect, cannot flow in
this system. Respect, which, as we have heard, must accompany
authority to flow as undistorted meaning in communication, is
blocked by the sovereignty proposal: like place, it becomes
repressed. It is not represented in discourse because it has no

symbelic entity which would make it mean.

Diane Brown’s testimony, as we have witnesszed it, embodies such a
symbol. In making the gift of gkow/Herring-Roe-On-Kelp, she gives

to the moribund Eurocanadian transcultural meaning-making
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of community--as transcultural idiom—-might appear.

In place of sovereignty (authority without respect) she offers the
gift of the name, Kilsli (respect with authority). In place of the
Crown metonym (thing-for-place) she offers the gkow/Herring-Roe-~

On-Kelp metaphor (thing-as-place).

The gkow/Herring-Roe-On-Kelp translation/transformation gives

a spiritual (or symbolic) equivalent to the place side of the
equation and thus allows it to "speak"” in the transcultural
discourse. It gives to that equation the meaning, food gathering
= spiritual, and thus reconnects lands and their symbols in a way

that the Crown = Country equation cannot do.
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In offering the gift name/translation Harry/Kilsli, Diane Brown
gives the value "respect" to the person = person eguation and
thereby makes a bridge by which m@éning can flow between eguals
and in beth directions. Bhe shows how to speak with authority
while hearing respect, we might say, recalling the speaking/
listening dyvad, and to speak with respect while hearing

authority.

The gkow/Herring-Roe-on-Kelp translation/transformagion holds food
gathering and szpiritual (thing and symbol) together in the same
way that the name Harry/Kilsli holds person and place together.
The four components--person/place, thing/symbcl--balance each
other. We witnessed earlier how meaning between perszons and
places, then between persons aﬁd perzons, flows across Diane's

transcultural bridge:

place to person translation/transformation person to place
(first language/second language)

(3 () o >o
or,
Haada Gwaii to Kilsli/Harry His Honour to
Diane Brown the Court
(0 o e e e e N e e e o e e e e

This symmetry, this double flow of communication, is the gift



in Diane Brown's testimony. It is the increase, the gain she
offers to the truncated European model based on the simple

person = place eguation.

This latter equation, as we have witnessed, is built on a
distortion of meaning flow between person and place. It inserts,
as we heard in the Crown discussion, a symbol (posing as a thing)
into the person = place formulation and hence distorts symmetry
between persons. By confusing the King with the Crowp, it
confused the Country with the Crown and thus made the people of

that country--in this case Haada Gwaiil--unable to communicate

with each other or with Europeans--since there was (is) no Crown

on Haada Gwaill by which to communicate.

In this sense, I argued, the Furocanadian transcultural project
was and is still at its base a colonial one. The Haida call for
aboriginal rights and title reveals an unresolved contradiction

at the heart of the question of Canadian nationhood.

In the European {distorted) communication model paralleling the
one I sketched out for Diane above, meaning could be said to flow

as follows:
thing to person person/place distortion person to thing
e e e Yo

It is thus a cul de sac:



Crown to King King/Haada Gwaii His Honour to ?

T Y S =

We note how the place, Haada Gwali, disappears in this one way

formulation. It appears only in the form of the abstraction

s distant, 1s not

A

"thing."” Since the "thing," ie., the Crown,

> +

located in Haada Gwaii, there is no vehicle by which

communication can flow back from Haada Gwaill once colonial

dispatches reach it, and no vehicle by which it can flow locally
without distortion. A gap, an absence occurs where a communicator
should be, and meaning flow in the system is blocked. (If I were

Hyde I would argue that, like profit in the commodity region, it
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This absence, this abstract "thing," I would argue, is the

force or spirit that constructs the ideclogical frame by

which the continued exploitation of the Queen Charlotte Islands
by multinational timber corporations is carried out. Recent
political discourse in British Columbia gives us the terms
"wilderness" and "national park"--or even "tribal park”--to deal
with the inconsistency of the open slot, (and to counteract such
formulations as "resource base,” "timber lease,” etc.) but the

iggsue is not resolved. The absence of a mutually negotiated place

name for Haada Gwaii/Queen Charlotte Islands remains at the

centre of the pelitical/ideological agenda for that place.

Diane’s testimony, the Hearing from which it is taken, and my
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interpretation of it here, are part of that agenda.

Diane Brown's testimony, I am arguing, offers us a way, a
transcultural bridge by which to négotiate a new name for Haada
Gwaii/Queen Charlotte Islands. It iz based, as we have witnessed,
on symmetries which create, at least potentially, unhindered
meaning flows in both directions between the two cultures. By
proposing a discursive equality, a parallel structuring of the
negotiating partners--on the level of place, and on the level of
person, and on the level of person/place--she tells how meaning

might move back and forth "as if" via a bridge.

Hence a metaphor, the bridge, replaces the metonym of the court

[Nl

as the proposed "place” of speaking. Her "Becond Contact Story,”
as I have labelled it, proffers itself as a counter narrative by
which to redress the imbalance (distortion) brought about by the

First Contact Story-Bo-Far.

Diane offers a retelling of the story (I recall Rircouer’s
definition of metaphor here) in which, by replacing the symbol
“"The Crown" with the thing/symbol gknow/Herring-Roe-On-Kelp, we
might discover a way to "understand and feel" how to connect
person and place via a material and a spiritual value. We might,
thereby, be able to appreciate at least some faint beginnings of

what Hyde calls "total social phenomena.'

She suggests that by replacing the administration of sovereignty

with the act of croass-cultural naming--replacing "His Honour, Mr.



Justice Harry McKay" with "Harry/Kilsli"--and thus opening the
way for a "Kilsli/Diane” formulation--we might begin to join
persons and persons with authority and respect, rather than

relying exclusively on the former. (44)

I might explain the metaphor/metonym distinction this way: by
offering the gift of the gkow/Herring-Roe-On-Kelp, Diane offers a
thing/symbol which is two-things-that-act-like-one-thing. Hence

the bridge metaphcor. Gkow/Herring-Roe-On-Kelp brings together

a duality, a thing and its spirit, and thus offers a way of Jjoining
cultures and languages that the more simple-minded symbol of the
Crown--which, when we examine it in this light, becomes the

metonym, one-thing-that-acts-for-all-things--cannot.

Similarly, then, Harry/Kilsli (or Kilsli/Diane) become two-
people~that-act-like~one-person--and formulates a counter
statement to the Canadian (colonial) preposition whereby "His

Honour" 1s one-person-that-acts-for-all-persons.

He speaks as a place, as "The Court," rather than as the
metaphorical bridge between places that Diane suggests a person
might’be. ohe proposes a parallel or analogue construction--
persons as metaphors of places, rather than metonyms of them--to

answer the hierarchical construction.

Following this logic through, Haada Gwalil/Courtroom, Diane’s

proposed place of speaking (of meeting and coming and sharing,
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etc.) becomes the bridge-~site, the two-places-that-are-like-one-place
which offers the alternative to the Courtroom whose traditicnal

hegemony claim makes it one-zite-that-acts-for-all-sites.

An alternative reading of the cross cultural meaning-making
project is thus in place. It iz based, as I suggested, on
analogues, rather than discontinuities, on equalities between
pecople and places, rather than hierarchical ordering of objects
and persons. It is a metaphorical rather than a metonymical model
for communication~~and I can relate it now to the suggéstion I
made earlier that Diane’s project succeeds if it speaks Haida
myth time while hearing European clock time, and simultaneously

speaks Halda clock time while hearing European myth time.

In replacing sovereignty with namé giving she speaks Haida
historical (clock time) while hearing European myth time; in
replacing "The Crown" with gkow/Herring-Roe-On-Kelp, she speaks
Haida time immemorial (myth time) while heafing Eurcpean clock
time.

She respects the European discourse, in other words, recalling
our previous opposition, while speaking with all the authority
sf a Héida; similarly, she speaks a Buropean discourse of
authority, courtroom English, while respecting traditional Haida

ways of speaking.

Like her ancestors before her, she comes and welcomes and shares,

but the gifts she offers carry different meanings than they did
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when her ancestors gave them during First Contact. How they are
different will be determined by how they are received--and this
is where we, the readers of Diane’s, and you, the readers of my

text, Jjoin in the transcultural meaning making process.

What Diane’s gift of testimony comes to mean--in history/story,
in clock time and myth time--will depend, in part, on how “we,"”

B

in turn, "come and welcome and share"” it. By "we" I mean the
comnunity of readers implied by this text. "It," the oscillating
gift that is the heart of the gkow, asks us, in Diane’s
testimony, to join in its circle of meaning, in its food
gathering o spiritual, its increase and its name. Insofar as we
are able to do so, the circle will expand and meaning will

. S . P . s . PR PRI JON T A L - - P U U PR |
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share, the gift meaning will shrink away again, and rescrt to

commodity.

In resorting to commodity, it will establish a boundary where, as
Hyde pointed ocut, none previously existed. The circle will
close in front of us, and we, the immigrants who were welcomed
and respected and invited to share will be stranded cutside
this place. Or rather, we will remain at sea because we have no

language by which to make meaning of our bodies with the land.
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CONCLUSION



CONCLUSION

I have supggested, following Halpin and Stearnz and others, that
Diane Brown’s discursive strategy at times replicates Haida
Potlatch idioms, and that an understanding of this cultural form
might help us Europeans construct meaning with what Diane says.

1

To what extent her testimony in fact "potlatches” us is a
fit subject for further research and enquiry that I do not havs

the space to pursue here.

My point, as I said earlier, is a relatively simple one: if we
accept that name giving replaces sovereignty as method of
constructing social meaning, and the thing/symbol gkow/Herring-
Roe~On-Kelp (oscillating as the unnamed "it") replaces the Crown
at the spiritual heart of the meaning transfer, then we are
moving, if I recall Hyde’s terms, to the border country between
gift and commodity regions. We recall, on arriving, that a gift,
when it touches this border, either expands it, or transforms
into commodity. This is true whether the gift be testimony, or

the return gift of understanding.

Michael Asch suggests that the Haida and other Native strategies

for securing aboriginal political rights do not challenge the
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basic ideological tenets of the Canadian nation state.(1l) He
cites the "French Fact" in Quebec as a model for transcultural
communication in the context of Canadian statehood and suggests

the "Aboriginal Fact" might be tended to in similar fashion.

Whether Asch is right or not is ancother subject for further
debate, I think, and I won’t take up the argument here. My point,
again, is simple: if the Haida claim to "nationhood,” (and
Diane’s testimony as a constituent of this claim) 1s understood
and felt by Rurocanadian immigrants to be a gift (in Hyde's sense)
there will be less tendency on their part to see it as a threat
to "Canadian” nationhood than if it is received (understood and

felt) as commedity.

It may in fact become evident that "nationhood," something which
s5till seems to elude the understanding and feeling of a good many

Canadians,"” is something that can only be experienced or

-

perceived if it is felt to be a gift--as opposed to, say, an

imposition of soverelgnty.

Haada Gwaii as name, as nationhood, might well be something

shared, an increase which as hau or spirit enriches the larger,
rather than drawing a boundary around the smaller concept of
community. It may enable us, recalling our metaphor/metonym
distinection, to see two places (names) that act like one place
(or name) where up to now we have always looked for the one place

that ccoculd act for all places and names.
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By the same token, "Kilsli," as named, perscnalized location--as

"

a person whose name ls "respect”--can add to the Canadian
political lexicon (certainly to its more authoritative
bureaucratic entries) if it is felt to be a gift word, a name

which allows two people to act az one, rather than one person to

act for all.

These are delicate points, and I feel they are crucial for

understanding the political context of the aboriginal rights
debate. It sounds simplistic, perhaps, to say that "Canada" needs
places where meanings can flow unhindered and bidirectionally

between material and spiritual eguivalents. It might sound far-

fetched to say that the "it," ing Roe-0i

oscillates az value between persons and places can function as
judicial evidence. It seems silly, maybe, to insist that in
renaming a person or place, you are actually transforming their

being and substance.

But these points, as we know, are not silly or far-fetched or

mplistic. It is part of the colonial project of denial to

(SN

s
_clagsify them (ie., name them) in this way, and thus neutralize
their political potency. It distorts local identities. It is
5i1ly and far-fetched and simplistic, in the long run, to commend
Diane Brown--as Harry McKay does at the conclusion of her
testimony~~for her eloquence, and then grant the court injunction

against which this eloguence speaks.
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I suggested that the meanings carried by Diane’s gifts are
different now than those carried by the First Contact gifts given
by her ancestors. The difference lies not in the things
themselves, but in the fact that, as Marjorie Halpin says, the

witnesses of the "contemporary Potlatch” have changed.

As I said, we, as readers of Diane’s text, and of this, my, text,
are now the witnesses. We can choose to bestow the traditional,
perhaps future potlatch meanings, ie., prestige, reépect, power,
etc. to these gifts, or to withhold them--as an angry or slighted
moiety might have in past times. We can accept the gift, the hau,
the spirit of the testimony, and thereby expand the flow of
meaning between our cultures, or we can reject the testimony as
rhetorical flourish, as eloqueﬁt but ultimately empty (ie.,
disempowered) words. The choice we make will determine whether
the increase, the spirit, flows with the words, cr whether it is
truncated away from them to be gathered and hoarded elsewhesre as

profit or some kind of private gain. (2)

As contemporary potlatch witnesses (or at least hypothetical,
perhaps imaginary ones), we have one advantage over the hapless
sailors and sea captains and merchants who acted out the First
Contact Potlatch on this coast. We live here. We do not come from
Europe to trade and then skedaddle to make our profit. We come to

£

make homes out of this place. In this activity, the Haida values
of sharing and respect, the practices of gift giving and naming,

and bestowing prestige, can be of great help. The Haida ability



113

to traﬁsform (rather than simply translate) local spiritual into
material equivalents, to bestow local names on the "trues" places
in which they occur, is more profound, as we have witnessed, than
the Eurcpean immigrant practice of aping foreign practices by

naming local landscapes after them.

I suggested at the start of my analysis that the Haida project and
Diane’s project will succeed or fail by the power of its
translations. We have witnessed now how these translations

succeed insofar as they become or involve or provoke physical
transformations--a place into a person; a perscon into another
person; a place into another place-~-and that these

transformations occur if they accede as gift transformations. The

£
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the transfoermation--the spiritual /material exchange of meaning
between persons and place, persons and persons--which, if the
translation is taken as commodity, is blocked. A blocked or
suppressed translation becomes, then, a distortion, and provokes
another kind of transformation--that of giver and the receiver

into the "things” they are exchanging.

~Early on in this project I was asked why I thought I could
understand {(and feel) Diane Brown’s testimony or the Haida
testimony in general more easily or strongly than other
Eurccanadians living in B.C. perhaps could. I'm not sure that 1

necessarily can; the question nevertheless is important.
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I have only one anszwer to it: as an immigrant I, like Diane, have
made a first language/second language translation/transformation
in my life. In moving as a child from Europe to B.C., I replaced
or displaced my first language with a "better” second one. I
explained this earlier as the direct inverse of Diane’s
translation process: where I displaced my first language with my
better second one, transforming the latter thereby into my first
one, she maintained the traditional sequence--first language,
Haida, bhetter second language, English. I speak English as better
first language, having relegated my traditional first lénguage to
the status of second language. In this, I followed Watson Price’s
practice more than I did Diane’s--and haye felt some of the pain
that results from a severing of veocal chords. As I indicated
garlier, Diane’s and my inverse position on the guestion of

first versus second languages is logical, given our inverse

relation to place as immigrant versus aboriginal inhabitant.

The inverse symmetry creates a solidarity of emotion. We have
both experienced English as second language. We have both felt
the welght of the Crown symbel, that auvthority which came not
from ocur home and our country’s language, but from another place,
and thus sat awkwardly on our shoulders. We both learnsd to speak
thHig symbol’s language, knowing full well it could nevear
reciprocally incorporate our “"true’” names into its sound and

syntax.

In this sense, we have shared (to invoke the Haida term) a

transformation. I do not want to appear sentimental about this.
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On the bther hand, I don’t want to underestimate the power
involved. I said earlier that His Honour, Harry, although he is
offeraed the gift of the gkow transformation, cannot be forced to
accept it. He cannct be moved, by complusion, from a first, to a
second language place. Diane can "give"” him the gift of her
testimony, and hope that he understands and feels it; she cannot
impose this understanding and feeling on him.

I =suggested later that Harry/Kilsli is in fact unable to accept
Diane’s gift to the full extent of its meaning, because to do so
would mean to forfeit the authority (with or without respect) he
has methodically and perhaps painfully built up through a history
of personal career-building--his own, self-transformation from
"Oarry" int: His Honour"--and what I described as the historical
project by which, in Furcpean idioms, a person can come to "stand

for," even as he stands over, a place.

Harry does not make the gkow/Herring-Roe-On-Kelp transformation.
He cannot get down there in the water, rhetorically with Diane,
and experience how spiritual and material, person and place
values interact and exchange places. To do =0 would be to strip
himself of inherited and socially maintainted seltfhood: it would
strip his court of the authority by which the Crown symbol can
operate magically--as if it were that place--to continue naming

the Queen Charlotte Islands.

The fact that, in spite of his praise of Diane’s rhetoric, and
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the strong spirit he shows in allowing this rhetoric to be heard
in his court--the fact that in spite of these "personal”
accomplishments which would befit a true Kilsli, he still, on the
level of Harry, grants the injunction against which Diane’s
testimony spoke, testifies to his unwillingness to occupy the
respect location which the gift name Kilsli constructs and

proffers.

In describing Harry and myself initially as inscribed readers of
Diane’s testimony, as dual witnesses to her “Potlatch,” T implied
that a continuity between us existed. I enacted this connection--
a possible solidarity--by "pretending” in my writing of the
gkow/Herring-Roe-On~-Kelp section of my text, that I was he. I
imagined myself as Harry/Kilsli, down in the water sharing the

roe and the milt, the water and the kelp, performing the food

gathering = spiritual transformation.

I made this imaginative leap in order to illustrate my "feesling”
about this transformation, as this flowed to me from Diane’s text,
and suggested that the transformations--place into person, perscn
into person—-were spiritual at the same time as they were
physical ones. I pretended, in going to that "place,” that the
"gspirit” of His Honour, asz Harry listening, might flow into me,

P

even as Diane’s did, so that I might understand and feel how he

understands and feels her text.

On looking over my shoulder now, however, I discover, that Harry,

His Homnour, did not Jjoin me down there in the gkow. He did not
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spect or share that imagination. 1 discover--much as the
Eurcpean hero, returning from Hades or a similar forbidden realm
of meaning discovers, on breaking the admonition to not look over
my shoulder--that His Honocur/Kilsi Has turned to salt. The

name/relocation was not received. The gift, the "empty place” at
the centre of the community circle of witnesses, remained
barren--—-at least as far as Harry was concerned. The proof of this

lies in the fact that he granted the injunction which, at least

on paper, transformed Haada Gwall irnto an unnamed wilderness

of timber leases.

There are, as I said, institutional and historical reasons for

this denial of gift communication on Harry’s part. He can not

' LR

‘afford” {(te import the commodity term here) to receive the
intimacy, the erotic "contract of the heart” communication given
by Diane’s speaking. Hence he cannot receive the gift of

community it implies.

He alsco--and here 1 draw the finer line between Harry and myself
as Buropean male witnesses (at least imaginatively so) to the
testimony~~he also has not, I suspect, gone through the
.self/place transformation in his life that a leap from first
langunage place to second language place requires. He has not, to
bring the Underworld image forward, confronted the riddle of
language at this level. Thus, perhaps, he is unable to understand
and feel the level of physical solidarity which Diane’s process

of meaning needs to make gift meaning flow. I cannot prove this,
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of course; I can only use it to construct a resading for the way
in which Harry's and my path diverge in the face of Diane’s
testimony.

&

Te put this another way, I, as "writer,"” as newly inscribed
reader of Diane's text, refuse the injunction which Harry, His
Honour, grants. I do not believe, pretending for a moment I am a
Kilsli, that the Western Forest Products timber corporation has

the legal and constitutional right to remove and sell the trees

of Haada Gwaii and thereby transform it from place into a

commedity. My reading of Diane’s text thus puts me at odds with
Harry, my erstwhile European male travelling companion, and
places me closer to Diane Brown, the Haida woman. (3)

¥

In this sense, therefore, at the very point where Diane’'s

1 "

translation/transformation gift "fails" at the level of the

Courtroom--Queen Charlotte Islands is not transformed into Haada
(Gwali because Harry refuses the gift name Kilsli~wit succeeds at
the level of her text. At the very point where Harry, His Honour,
the listening witness, refuses the gift of the metaphor, I,

the writer of this text, agree to the transformaticn. I =aid at
the outset that I would approach Diane Brown’s text "naked and
shipwrecked,” aware of the many European methodologies and
theories by which to interpret this (and, by implication, any)
text, but discarding that privilege in favour of a desire to

receive a new "self.”

This idea of a new self--a new name/location, to retain the Haida
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readiﬁgw“is difficult to talk about in the voice of a
“researcher” or "social theorist,” etc., ie., from within a
Furccanadian institutional location:. These names/locations, as
rhetorical sites, all too easily become part of the REuropean
authority apparatus by which local meanings are suppressed
because their discourses--things and spirits--are distorted. The
"contracts of the heart”--between words and things, thus between
places and people, thus between people and people--become all too
easily transformed by such modes of writing into contracts of

paper.

It is necessary, in other words, for me to discard the
institutional mask which might distort my rendering of Diane

T DU |

text, and Lo glve my reading from a position of nakedness
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and vulnerability which shares in hers. Only in this way can I

begin to speak with, rather than for, or, what’s worse, against

Diane Brown.

Lewis Hyde says that teaching, the passing of a "bhody” of

knowledge from teacher to student, can sometimes flow in gift
form. It can bhecome a gift--and thereby affect personal
transformation-~-if "between the time the gift comes to us, and

the time we pass it along, we suffer gratitude.”(4)

"guffering gratitude” is, I think, a poignant

way to describe the act of learning--be it from another culture,

or from the teachers in one’s own culture. Hyde continues:
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Moreover, with gifts that are agents of chaunge,
it iz only when the gift has worked in us, only
when we have come up to its level, as it were,
that we can give it away again. Passing the gift
along is the act of gratitude that finishes the
labour. (5)

I feel that the gift of Diane’s testimony has "worked in" me
during the course of my writing this text, and I feel that I have
been transgformed by it. I also feel that I have "suffered
gratitude" for the teachings I received from my own culture--its
practices, methodologies, thecrieg--but find it more difficult,
now, to speak about such self transformation in the abstract
language which is favoured by the learning instituticns of

that culture. I recall the school building/school of Lyell Island
discussion to illustrate this point: to become vulnerable in my
writing in the way that Diane Brown is vulnerable in her

speaking I must move, rhetorically, to a place that approximates

the latter more closely than it does the former.

I suggested earlier that Harry McKay and I jecinsd company by
being inscribed readers--ie., witnesses--cof Diane Brown's text,

became the

[t

and that we parted company at the point where h
%istener who was not transformed by it, and I became the
listener/writer who was. To the extent that I succesded, I,
"Nobhert," have besn renamed. I appear as "writer” of this taxt,
returning from the place of gkow and of "it," alive to tell about
it. I am resited here in my text, so to speak, and have no other

place than this telling from which to construct my "self.” I



rely, in other words, entirely on the respect (or authority)

given to my text by you, the readers/listeners.

Another way of putting this is to say that I give my text to you,
the reader, as a gift. I inscribe you, (whover “you" are) in my
testimony, in the same way that Diane inscribed "me." I hope,
thereby, as she does, that you will agree to receive the gift and
give me the return gift of your understanding and feeling: that

you will witness my (re)naming, and in this way affect social,

ie., matual, transformation.

By implicating "you" thus in the act of my writing, I am doing two
things. One, I am asking you to witness my renaming, to bestow
respect on the teaching I have received from Diane by
acknowledging the new "self" that emerges from it; two, 1 involve
vou directly in Diane’s political rernaming project, which is to

transform Rueen Charlette Islands into Haada Gwaii.

If you agree--via my rendering of Diane’s text--to witness the
new name, and bestow repect on the place, then the translation/

transformation project succeeds. Baada Gwall appears

orn 'our"” horizon as a gift region where two cultures come and
‘mest and share and Join in the gkow/Herring-Roe-On-Kelp
transformation that bestows mutual respect. If you don’'t, then,
like Harry McKay, you leave the site of the name vacant, and

Haada Gwaii is thereby opened tc be named "fibre," or "timber,"

or "resource,"” or "raw material,” or any of a host of commodity

rames.



122

It is in this two-fold sense I argued earlier that Diane

Brown’s testimony might succeed outside the courtroom at the very
point where it appears to fail inside it. In closing the
boundaries of commodity speech, of testimony as "courtroom
evidence" around her speech, and granting the injunction sought by
the timber company, His Honour, Justice McKay, leaves open a
crack--the court transcript itself--by which the testimony might

leak beyond these boundaries and "transform” the world outside.

If this transformation in fact occurs--in other words, if you,

the reader, accept Haada Gwaii as a gift, rather than a commodity

region, and if you agree to give the value "respect” to the
name/site "writer” whereby Diane’s text locates me--then the
spirit of Diane Brown's testimony survives, even as its words are
constrained and commoditized inzide the courtroom. The gift
survives and moves on, and it might still become possible to
transform a place by speaking and hearing “true" local words

about it.

The Gitskan Wet’sewet’en Tribal Council of the Skeena, Kispiox
and Babine Watersheds is currently (1987) presenting its land
settlement and aboriginal rights claim in the British Columbia
Supreme Court before His Honour, Mr. Chief Justice Allan
MacEachern. MacEachern, I recall, is the same Chief Justice who
convicted Diane Brown and her father, Watson Price, for

disobeying Harry McKay’s Court Order to stop blocking the Haada



Gwaii logging road.

In the course of a trial marked by consistent refusals on
MacEachern’s part to allow Gitskan Wet’'sewet’'en witnesses, most
of them very old chiefs and elders, to give testimony in the
traditional method of the area in question, the Judge at one
point denied elder Mary Johnson the right to sing an hereditary
song describing traditional land use and ownership into the
record. He disallowed this testimony because he had, as he put
it, a "tin ear,"” and it would therefore "do no good” to sing to

him. (8)

In order to confront this continuing problem of REuropean tin ears
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Iron Men") 1 would like to present the concluding section of
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Diane’s testimony-—-and of my analysis--in verse form, in order to
give emphasis to its acoustic aspects and demonstrate how they

modulate semantic ones.

Lavinia Lightbown said it would be easier for her to testify if
testimony could be given "on one of our beaches,” or in a Haida
longhouse, instead of a Eurocanadian courtroom. Similarly, my
testimony, and Diane’s testimony will be more readily understood
and felt, I think--especially by pecple who harbour secret
doubts about the actual physical, as opposed to metallurgical

make~up of their own auditory organ--if it is written as close to

the acoustic mode as it is possible to get in a printed text.



The poem is introduced by a final argument from Soundscape
Theory, and returns us thereby to our point of departure,

the place/person dichotomy:

The opposition place/self as geographical designation both
conceals and discloses, on the level of language, the opposition
speaking/listening. If "self,” to be a true designation, must

t

extend over into place, then "speaking,” to be a true rendering
of location in language, must extend éver into "listening_" And,
of course, vice versa in both cases: listening provides the echo
of environment which the body needs in order to experience "true"

speaking; and the environment (place), in order to "speak” (ie.

become humanly inhabited) must be addressed by a speaking veoice.

Speaking/listening thus corresponds, on the level of language, to
the place/self opposition proposed by geography. The act of
speaking/listening is the physical/physiological manifestation of
"language" in the same way that place/person is the physiclogical/

physical manifestation of "landscape."(7)

It is on this level of understanding and intimacy that I would

like to share and respect the final section of Diane’'s text:

Finally the day comes when it spawns
the water

gets all milky around it.



I know 1 am supposed to speak for myself
but I share this experience

with all the friends,

lady friends,

that we pick together

this wonderful feeling

on the day that it happens.

The excitement
the relief

that the herring
did indeed come

this year.

And you don’t feel guite complete
until you are right out on the ocean
with your hands

in the water

harvesting

kelp,

the roe on kelp and then

"your body feels right.

The cycle is complete
and it’s not quite perfect
until you eat vour first batch of herring roe

on kelp.
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I don’t know how to say it geood
but your body

almost rejoices in. that first feed.

It feels right. If vou

lizten to your body

it tells you a lot of things.

1f you put something wrong in it
vour body feels it.

If you put something right in it
yvour body feels it.

Your spiritual self feels it.

In order to make me complete

I need the right food from the land.
But I wanted to elaborate on the harvesting of kelp,
to give an idea

of how it feels as a Haida

to harvest food.
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APPENDIX

Full text of Diane Brown’s Testimony, given to Justice Harry
McKay, in Supreme Court of British Columbia, November 6, 1985.

Kilsli, Kilsligana, Kiljadgana, Taaxwilaas. Your Honour, chiefs,
ladies held in high esteem, friends. I thank you for this
opportunity to speak today. I was aware that I could get a

lawyer, but I feel you lose if you go through another person.

My first language is Haida. My second language is English.
Therefore I can express myself better in English. 1 feel through
another person, a lawyer, they also speak ancther language, and I

would have lost what I hope to help Kilsli understand and feel.

S3ince the beginning of time--I have been told this through our
oral stories--since the beginning of time the Haidas have been on

the Queen Charlotte Islands.
That was our place, given to us.
We were put on the islands as caretakers of this land.

Approximately 200 years ago foreigners came to that land. The
.Haida are very hospitable people. The pecple came. They were
welcomed. We shared. They told us that perhaps there iz a better
way to live, a different religion, education in schools. The
Haida tried this way. The potlatches were outlawed. In many
schools my father attended in Kokalitza, the Haida language was

not allowed to be spoken. He was punished if he used his



language. To this day, Watson Price, my father, understands every

word of the Haida language, but he doesn’t speak it.

50 the people came. We tried their way. Their language. Their
education. Their way of worship. It ié clear to me that they are
not managing our lands well. If this continues, there will be
nothing left for my children and my grandchildren to come. 1 feel
that the people governing us should give us a chance to manage

the land the way we know how it should be.

It seems that the other cultures don’t see trees. They see money.
That’s not the way it is in my mind. It’s take and take and take

from the earth.

On Lyell Island-~I want to address Lyell Island and South
Morseby, the injunction being sefved on us. I want to say why
that concerns me. To me it is a home of our ancestors. As Lily
stated, our ancestors are still there. It is my childhood. Every
spring come March my father and mother would take me down to
Burnaby Narrows. We stayed there till June. It’s wonderful
memories I had. I am thankful to my parents for bringing me up
the traditional way. There was concern on the Indian agent’s part
that I missed toc much school. But how can you tell them that 1

was at school?

Because of that upbringing, because I was brought down to Lyell
Island area, Burnaby Narrows and living off the land, I feel--

that’s why I feel the way I do abeout my culture and the land.
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In those early yearz the first lesson in my life that I remember
is respect. I was taught to respect the land. I was taught to
respect the food that comes from the land. I was taught that
everything had a meaning. Every insect had a meaning and none of
those things werebto be held lightly. The food was never to be
taken for granted; In gathering the food, it's what-~-the nearest
I can translate I can say to gather food is a spiritual

experience for me.

We are a nation of pecple at risk téday. They say thét to make a
culture the language is important. I am proud to say I speak my
language, but not too many more people in my age do. Sc¢ you can
say in a sense, if this keeps up, the language is going fast. In
the past the culture was in very much Jjeopardy when the
potlatching was outlawed. We almost lost ourselves as a people.

That culture has been revived in the past few years. There 1is

{

pride in being a Haida, pride in being a Native. The only thing
we can hold onto to maintain that pride and dignity as a people
is the land. It’'s from the land we get our food, it’'s from the
land we get our strength. From the sea we get our energy. If this
land such a Lyell Island is logged off as they want to log it
off--and they will go on logging. We have watched this for many
“yvears. I have read records that our forefathers fought in 1913.
It’s been an ongoing fight. But no one is really hearing us. They
gaid they wouldn’t log Lyell Island at first and now I hear they
are golng to go ahead. So teday I am here because pretty soon all
we are going to be fighting for is stumps. When Frank Beban and

his crew are through and there are stumps left on Lyell Island,
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Lhey got a place to go. We, the Haida people, will be on the
Island. I don’t want my children and my future grandchildren to
inherit stumps. They say, "Don’t be concerned, we’re planting
trees again. Wait for the second growth. It will be just like
before." I travel all arocund the Island a lot with my family. I
see lots of things. This summer I got to see second growth and
it pained me a great deal, because I kept hearing there is second
growth coming. I saw twenty-year-cld second growth around Salt
Lagoon. They were planted so close that the trees couldn’t grow
big. They were small and there was no light getting into them.
They couldn’t grow. You could see and you could feel that they
could not grown. Therefore, I don’'t feel too hopeful when I hear

second growth.

I want to touch now on ancther very important area in my life as a
food gatherer. It is my Jjob, my purpose, to insure that I gather
certain foods for my husband and my children, and I want to share
one part. It’s called gkow. That’s herring roe on kelp. In the
spring the herring come and they spawn on kelp. For many years

now I have been harvesting that and putting it away for the
winter. But so far I haven’t heard what--why is food gathering

splritual?

It’s a spiritual thing that happens. It doesn’t Jjust happen every
vear. You can’t take that for granted. We can’t take that for
granted because everything in the environment haz to be perfect.

The climate has to be perfect, the water temperature, the kelp
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have to be ready and the herring have to want to spawn.

But I want to share what goes on in my spiritual self in my body
come February. And I feel it’s an imﬁortant peint. That’s what
makes me as a Hailda different from you, Kilszli. My body feels

that it’s time to spawn. It gets ready in February. I get a longing
to be on the sea. I constantly watch the ocean surounding the
island where the herring spawn. My body is kind of on edge in

anticipation.

Finally the day comes when it spawns the water gets all milky
around it. I know I am suppesed to speak for myself, but I share
this experience with all the friends, the lady friends, that we
pick together this wonderful feeling on the day that it happens,
the excitement, the relief that fhe herring did indeed come this
vear. And you don’t quite feel complete until you are right out
on the ccean with your hands in the water harvesting the kelp,
the roe on kelp, and then your body feels right. That cycle is

complete.

And it’s not guite perfect until you eat your first batch of
herring roe on kelp. I don’t know how teo say it well, but your
body almost rejoices in that first feed. It feels right. If you
listen to your bedy it tells you a lot of things. If you put
something wrong in it, your body feels it. If you put something
right in it, your body feels it. Your spiritual self feels it. In
order to make me complete I need the right food from the land. I

also need to prepare it myself. I have to harvest it myself. The
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same thing goes for fish, the fish that we gather for the winter.
But I wanted to elaborate on the harvesting of kelp to give you

an idea of how it feels as a Haida to harvest food.

I want to talk and help you people understand some more about the
culture, and the best way I can do that is to use examples. We
had laws, much like yours here today. Laws for adoption, laws for
marriage. The potlatch is a form of law. I was adopted. Not in
the courts, but it was agreed and it was more strong. than any
paper any of us could ever have. I was born to my fathesr Watson
Price's niece, Ada Yovanovich. My adopted mother couldn’t have
children. She had one, but she couldn’t have more. Her uncle
would ask for me when she was carrying me. She couldn’t say no.
S50 that’s how 1 came to be in the same clan as wmy Tather.

It’s not--1 wanted to make it clear, because you may wonder why a
hereditary chief is my father. We are a matriarchal society. You
follow your mother. And if you are adopted, you follow your
hloodline, even if you’re adopted. I should maintain the

Khisun line. However my adeopted mother was from Skedans and a
very strong lady and brought me up as a Skedans lady. And when
she died, my father said, "Respect her way for a while, and then

come back to us.

30 we had appropriate ceremony for me to come back to the Khisun

clan. Those are the laws we ahide by.
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8o today since that ceremony I got a Khisun name, Kwakanat. But

that law of adoption, we didn’t go to court. But he is my father

and there 1s nothing can ever say anything different.

There are more laws. I don’t need to go into all of them, but,
like I said, there is some laws for marrying--that’s the kind of

culture we have. We had everything covered.

S0 I want to stress that it’s the land that helps us maintain our
culture. It is an important important'part of our culture.
Without that land, I fear very much for the future of the Haida
nation. Like I said bhefore, I don’t want my children to inherit
stumps. I want my children and my grandchildren to grow up with
pride and dignity as a member of the Haida nation. I fear that if
we take that land that we may losé the dignity and the pride of
being a Haida. Without that there iz no--there is no way that I
can see that we could carry on with pride and dignity. I feel
very strongly--that’s why I came down to express my concern for

my children and grandchildren.

B30 today, if that injunction goes through and the logging
continues--and there is a saying up there, they say, "Log it to
the beach.” Then what? What will be left and who will be laft? We

can’t go anywhere else but the Island.

I study a lot about our brothers on the mainland, the North
American Plains Indians in their history. They moved a lot

because they were forced to. Some moved north, south east west,



back up against the mountains and back again.

We as Halda people can’t move anymore west. We can go over into
the ocean is all. So when the logging is gone, is done, if it gos
through and there is stumps left, the loggers will have gone and
we will be there as we have been since the beginning of time.
Left with very little to work with as a people.

Again 1 want to thank you, Kilsli, for this opportunity to speak

na

and share my culture. Thank you very much.
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Toronto: University of Toronto Press, 1961, for a thorough
discussion of the outlawing of the Potlatch on the West




o
Lo
-1

Coast. For a description of the traditicnal Haida Fotlatch,
see John R. Swanton, Contributions to the Ethnology of the
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others," says Barry Truax in Acoustic Communication, Norwood:
Ablex Publishing Corporation, 1984, p. 20. See also Don IThde,
Listening and Voice: A Phenomenology of Sound, Athens, Ohio:
Ohio University Press, 1976, pp. 68-69.

See Swanton, p. 155-5K6. Also Mary Lee Btearns, Haida Culture
in Custody, Vancouver and Seattle: University of Washington
Press and Douglas & McIntyre, 1981, Ch. 2, Ch. 9., for =a
discussion of contemporary Haida adaptions of the Potlatch
Institution.

See Btearns, Ch. 2 and 3, for a discussion of Hailda
assimilation strategies, and their relation to the Canadian
Government’s contradictory policies of cultural integration
onn the one hand and economic isolation on the other.

The theory of the "Science cof the Concrete,"” which speaks to
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Strauss in The Savage Mind, trans. by George Weidenfeld and
Nicolson Ltd., Chicago: University of Chicago Press, 1966.
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and adaptlon by Wilson Duff in "The World is Sharp as a
Knife," in Donald A. Abbott, ed., The World is Sharp as a
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Toronto: University of Toronto Press, 1977, p. 7, cited in
Leiss, Kline, Jhally, p. 241.

Stearns’ book is an excellent discussion of how this
"houndary structure" resulted from Canadian policy afforts
to contain Haida culture. See especially chs. 2 & 3.

Neil Evernden’s conception of the self as a "field of caring”
(Sorge--he takes the notion from Heildegger), on the one hand,
and the environment as a "field of self"” on the other
underlies this whole second section of my analysis. The field
of caring/field of self argument offers an exciting European
paradigm by which to approach Diane Brown’s thoughts on the
place/self iszsue. See Evernden, pp. 35-55.

Evernden, p. 1Z5.
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I use the word "myth" here in the anthropological sense of a
story of origins, and in the literary/psychoanalytic sense
of a carrier of moral values. See Tim O’Sullivan, John
Hartly, Danny Saunders, John Fiske, Key Concepts in
Communication, London, New York: Methuen, 1983, p. 147.

Haida Carver Robert Davidson says there are three sides to
any story: "your side, my side, and the truth.” Transcript,
November 7th, p. 27.

See Swanton and also Stearns. My understanding of the
traditional Potlatch on the Pacific Coast is further informed
by Boas, Barnett, Cocdere, Drucker. See biblicgraphy.

Ulli Steltzer, A Haida Potlatch, Forward by Marjorie Halpin,
Vancouver and Toronto: Douglas and Melntyre, 1984, p. x.

Stearns, pp. 293-296.
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Property, New York: Vintage Books, 19798, p. 13.
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Hyde, p. 23.
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loc. cit.
Hyde, p. 89.

Karl Marx, Das Kapital: Kritik der Politischen Okonomie, BEd.
I, Frankfurt und Berlin: Ullstein, pp. 50-62.

Hyde, p. 92.

For the difference between felt and legal contract in the
history of treaty-(meaning-)making between Indianz and
Europeans in Canada, see Michael Asch, Home and Native

Land: Aboriginal Rights and the Canadian Constitution,
Toronto: Methuen, 1984, pp. 55-71. See alsc Hugh Brody, esp.
pp. 49-71, and Thomas Berger, Northern Frontier, Northern
Homeland: The Report of the MacKenzie Valley Pipeline
Inguiry, Vol. 1, Ottawa: Bupply and Services Canada, 1977,
esp. pp. 163-197.

EBruno Bettelheim, Uses of Enchantment: The Meaning and
Importance of Fairy Tales, New York: Vintage Books, p.
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Salmon, who are a strong source of spawhing imagery on the

Weast Coast of North America, also die right after they spawn--

which adds poignancy to the image here.
Bteltzer, p. viii.
loc. cit. My emphasis.

Miles Richardson, Public Address, Stein Wilderness Festival,
Brimful Lake, Aug. 1, 1987.

dloc. cit.
Miles Richardson, Interview, Brimful Lake, Aug. 1, 1887.
Hyde, p. Z6. |

loc. cit.

Hyde, p. 27.

My information on these matters is received with thanks from
Vancouver lawyer Kim Roberts.

I use the terms "metonym” and "metaphor"” here in the standard
sense they are used in literary criticism--while being aware
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that writers like Jacobson, Burke, Welleck and others have
considersed them as the prime rhetorical figures for ths

construction of meaning in languags.

It doesn’t come inte its own as a social force, of course,
until the Post Enlightenment period of European nation
building. Its basic grammar, however, is established by the
feudal connection between a lord and his lands via ths medium
of his (and its) serfs. See Foucault, The Order of Things,
ch. 6.

[

See Michel Foucault, "Two Lectures,” in Colin Gordon, ed.,
Fower/Knowledge: Selected Interviews and Writings, 1972-1977,

Michel Foucault, New York: Pantheon, pp. 78-108, for a
discussion of the soverelgnty theme.

My thoughts on myth here are influenced by Roland Barthes.
Bbee "Myth Today,” in Roland Barthes, Mythologies, selected
and translated by Annette Lavers, Frogmore, 5t. Albans,
Herts: Paladin, 1973, pp. 102-158.

It is instructive in this connection to read the transcript
of the injunction trial which followed the Hearing from which
the testimony considered here is taken. There, Justice Allan
MacEachern refused to allow the Haida to testify in the
traditional way, and the resulting miscommunications stand as
a tribute to Canadian legal bigotry and thick headedness. See
transcript, Frank Peban Logging Ltd. vs. Dempsey Collinson,
Gary Russ, Miles Richardson and Gary Edenshaw and Persons

Leiss, Kline, Jhally, pp. 270-277.
Foucault, "Two Lectures,"” pp. 107-108.

The Globe and Mail, The Vancouver Sun, April-May, 1887,
various issues.

See Asch, pp. 112-114, and Berger, p. 185.

See Noel Dyck, "Aboriginal Peoples and Nation State: An
Introduction to the Analytical Issues” 1n Noel Dyck, ed.,
Indigenous Peoples and the Nation State, St. Jchn’s Nfld:
Institute of Social and Economic Reszearch, 1985, pp. 1-26,
for a discussion of the relation between aboriginal rights
and the nation state sovereignty concept.

As it was still called when I immigrated.

In semiotic terms, the Crown becomss the signifier, while
sovereignty i1s the signified.

Corday McKay, among others, reports that when Captain William
Douglas of the ship Iphigenia exchanged names with Chief
Blakow-Coneehaw at Kiusta, near North Island, in 1788, this
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contract survived in Haida lore to the extent that Chief
Edenshaw, inheritor of Blakow-Coneechaw’s title, retold i
George Dawson almost one hundred years later as the Firs
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Contact Story between Haida and Europeans on Haada Gwaili. Gee

British Columbia, Department of Education, Division of
Curriculum, British Columbia Heritage Series II, Our
Pioneers. The Queen Charlotte Islands. Victoria: Provincial
Archives, 1953, pp. 23-24. See also Dalzell, p. 25.

CONCLUSION

X

Asch, ch. 7, esp. pp. 100-104.

All of us living in British Columbia have cbserved, for
example, how this latter process of private accumulation
transforms local items of social and political power and
worth into inert and often distant collections of "Northwes
Coast Indian Art.”

To truly "go there," ie., to Haada Gwali and to gkow, I wou
have to learn Haida, of course--as I suggested earlier
Harry/Kilsli would have to if Diane’s first languags/second
language symmetries were to become fully operational. My
reading, as interpretation, thus hovers on the boundary
between translation and transformation: I accept the metaph
of the bridge and move half way across 1t, and then have to
stop.

Hyde, p. 47.

loc. cit

"Justice’s 'tin ear’ tested in Indian land claims trial,”
Vancouvey Sun, May 30, 1987.

My thinking here is informed by Truax, K. Murray Schafer’s
Tunipng of the World, New York: Alfred Knopf, 1977, and

especially by conversations with my friend and colleague,
Hildegard Westerkamp.
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