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Abstract

This qualitative study reports the development of an education/training model based on
Secwepemc language, culture, values, beliefs, and way of life. The model includes a
decolonization agenda. A critical theory framework and Indigenous research method are
used to examine three basic questions. What were traditional Secwepemc epistemology

and pedagogy? What disrupted these processes? What are the remedies?

| introduce the context with a brief outline of our pre-contact way of life. Historical
documents and Elders’ voices provide evidence of how this way of life was disrupted
and impacted by the arrival of European settlers and ensuing colonization. The Elders
describe their lived experiences of colonization, in particular, how their attendance at the
Kamloops Indian Residential School contributed to the loss of Secwepemc language,
culture, and way of life: this institution contributed to the breakdown of traditional
lifestyle, including pedagogy, child rearing, and family structures. The parents in my
study describe their personal experiences of colonization and describe how the
Secwepemc language, culture, and knowledge were not transmitted to them and their
children. The Elders in my study also describe traditional education/training and child-

rearing practices.

My analysis of the interview data shows the deep desire and commitment of Elders to
maintain our traditional Secwepemc way of life and the parents’ desire to learn and
practice this way of life. The Elders’ knowledge combined with the parents’ ideas of how

they want their children educated provides the framework for a Secwepemc education



model. This model is based on family learning to ensure language and knowledge is

transmitted to future generations. It is a holistic model based on the land.

The central construct of this dissertation is the relationship between the restoration of
language, culture, identity and decolonization. It shows how restoration of traditional
ways requires processes of decolonization. | present decolonization theory by
Indigenous scholars. The parents provide decolonization strategies. The strategies of
restoring Secwepemc language, culture, identity, and land combined with decolonization
strategies will lead to the healing of individuals, families, and communities and to our

eventual restoration of self-determination.

Keywords: colonization; decolonization; hegemony; self-determination; indigenous
pedagogy
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Chapter 1.

Background and Statement of the Problem

I would like to take you on a journey. A journey which | and my ancestors have
embarked on since our world was created; a journey fraught with hardship, survival, as
well as happiness and joy. This journey will give you a glimpse of our Secwepemc way
of life before contact with European settlers when we were the only people on our land
and when we were a strong and healthy Nation, with strong family and community
system, with our culture and language intact. In this journey on which | take you, you will
discover the incredible strength and fortitude of my people. We survived the ravages of
colonization, oppression, subjugation, domination and their pathological effects. We

survived and | am still here to share our story with you.

Who Are the Secwepemc?

| am Secwepemc and | come from Secwepemculecw (Secwepemc Nation).
Secwepemc is our name for the people. The late Secwepemc Elder Bill Arnouse,
speaking at the National Elders conference in 1993, said that for us living in our area
Secwepemc means “following the waters as it gathers more water and flows back down
to the Pacific Ocean.” Now, we are referred to as Shuswap, which is an anglicized
version of Secwepemc. Our language is Secwepemctsin. Our Nation (the land) is

Secwepemculecw. We are the largest Interior Salish speaking Nation in British



Columbia. Ignace and Ignace (2004) describe Secwepemculecw as a vast territory

which encompasses approximately:

180,000 square kilometers in the south central area of what is now known
as British Columbia, stretching from near the Alberta border west of
Jasper to the plateau west of the Fraser River, and southeast to the
Arrow Lakes and the Columbia River. (p. 380)

Three large rivers run through the territory—the Fraser, the North and South Thompson.
(Teit, 1909, p. 451). The Columbia River also runs through Secwepemc territory. Other
informants say our traditional territory was much larger and that there is a map outlining

it, although, | do not know its source.

Teit (1909) describes what he called “divisions” of the Secwepemc: the Fraser
River Valley from High Bar to Soda Creek, Canon, North Thompson, Kinbasket,
Bonaparte, Shuswap Lakes, Kamloops, Arrow Lake, and a Shuswap/Cree/lroquois
mixed division (p. 450). Each division had their extensive territories. Bands comprised
of groups of families inhabited the various divisions. Village sites were established

within the bands’ divisions.

Our Creation story informs us that Old One and Coyote created the world we
now inhabit. They provided instructions of how we must live and responsibilities we
must uphold so we would always live in harmony and balance with Mother Earth.
Upholding our sacred responsibilities and using the knowledge we gained ensured our
survival. We flourished on our lands for thousands of years. Our responsibilities,
essential for survival, guaranteed our harmonious relationship with the land and all of

Creation.



Secwepemculecw was, traditionally, a rich and varied environment. The rich
landscapes included high alpine mountains, forests, lakes, rivers, river valleys, plateaus,
meadows, grasslands, and dry deserts. These various landscapes provided a wide
diversity of animal and plant foods, medicines, and technological resources. Palmer
(1975) interviewed Secwepemc Elders and recorded 135 different plant species within
the Lakes Division that were suitable for food, medicine, ceremonial, habitation, and

technological use.

Our peoples, traditionally, were hunters, fishers, and gatherers. We followed the
seasonal cycle of foods (for a detailed description of subsistence cycle, see Ignace &
Ignace, 2004) travelling great distances to procure and preserve food. Enough food had
to be preserved for the long, harsh winters. With our intimate knowledge of the
environments, we based our subsistence economy on balancing the use of resources
with careful management regimes. We made use of foods which were in abundance,

but also relied on other sources when primary sources failed.

Cajete (2000) describes a worldview as “a set of assumptions and beliefs that
form the basis of a peoples’ comprehension of the world” (p. 62). Like many other
Indigenous peoples’, Secwepemc ontology (worldview) is grounded in the right
relationship between people and the natural world. Traditional Secwepemc way of life
was based on the land. Our practical needs—food, medicine, technology, social and
political organization, kinship, and spirituality were interconnected and interdependent.
Our worldview necessitated a practical and spiritual respect for the people, land, water,
air, animals, plants, celestial bodies, and the spiritual realm. Upholding our
responsibilities ensured a balanced and harmonious relationship with people, land, and

the spiritual realm and ensured our survival for thousands of years.



Our life on the land equipped us with an enormous repository of traditional
knowledge. Ecological, cultural, linguistic, and spiritual knowledge was gained through
active participation and through observation of the land. Keen observation of the natural
environment guaranteed the acquisition, maintenance, and transmission of knowledge.
For example, gathering fir pitch for medicine involved observation of evergreen trees in
the forest. When one observed a tree that had been struck by lightening, he knew it
would have large amounts of pitch running out. This not only enabled the tree to heal,
but our people to gather the pitch for healing themselves. Our hunters, with their
intimate knowledge of the ecosystems, observed animals they hunted or trapped so well
that they “became the animal” to ensure a successful hunt (William Ignace, personal

communication, March 14, 2007).

Cajete (2000) cites ontological principles common to many Indigenous peoples
as “being true to all our relationships, keeping true to our responsibilities, compacts, and
alliances with the Natural World” (p. 74). This relationship entails maintaining balance
and harmony in all relationships. Cajete states, “everything is related and connected in
dynamic, interactive and mutually reciprocal relationships” (p. 75). Hence, this mutual

reciprocity requires one to give back for what is received or taken.

Indigenous ontology, pedagogy, and epistemology are based on the Natural
World. They are interconnected and cannot be separated from one another. Hence,
since the Secwepemc are people of the land, they share similar ontological,
pedagogical, and epistemological principles with other Indigenous peoples. As | discuss
these principles in this dissertation, | make reference to other Indigenous people’s

traditions and practices as well as ones common to the Secwepemc.



The Structure of Knowledge

Secwepemc knowledge, traditionally, was acquired, maintained, and transmitted
through symbolic and oral tradition (language, songs, dances, stories, rituals,
ceremonies, and practical activities). We relied on our language and traditional
knowledge to provide us with a sense of who we are and how we are to live. Language
was, and remains, the critical vehicle for the acquisition, maintenance and transmission
of Secwepemc knowledge. Our language, Secwepemctsin, was never a written
language, but passed down orally through the generations. Daily communication, oral
histories, storytelling, and ceremonies and rituals were all conducted in Secwepemctsin.

Describing language, Celia Haig-Brown (1989) states:

within Secwepemc society existed all the complexities of a culture:
government, religion, science, technology, acknowledgment and
celebration of life passages, traditions, and oral history, which included a
theory of origin. As with all cultures, language served as an expression of
and for the transmission of culture. (p. 23)

The late Secwepemc Elder Bill Arnouse states, “the Creator gave us a land and
with that land, gave us a language, that we hold today, for our communication to our
people and to the Natural World” (Assembly of First Nations Language Conference,
June, 2003). Another eloquent expression of the importance of language is by the late

Elder Eli Taylor.

Our Native language embodies a value system about how we ought to
live and relate to each other...it gives a name to relations among kin, to
roles and responsibilities among family members, to ties with the broader
clan group. There are no English words for these relationships. Now, if
you destroy our language you not only break down these relationships,
but you also destroy other aspects of our Indian way of life and culture,
especially those that describe man’s connection with nature, the Great
Spirit, and the order of things. Without our languages, we will cease to



exist as a separate people. (Assembly of First Nations quoted in Battiste
& Youngblood Henderson, 2000, p. 49)

Indigenous scholars, Marie Battiste and colleague Youngblood Henderson
(2000), reaffirm what the Elders say: “Indigenous languages are the means of
communicating the full range of human experiences and are critical to the survival of
Indigenous peoples” (p. 48). She also reminds us that language is the critical link
between sacred knowledge and the skills required to survive. Battiste and Youngblood
Henderson conclude, “indigenous languages provide the deep cognitive bonds that
affect all the aspects of Indigenous life—through their shared language, indigenous

people create a shared belief in how the world works and what constitutes proper action”

(p. 49).

Within the structure of Secwepemc knowledge, the responsibility for teaching and
acquiring knowledge was well defined. Deloria, quoted in Swan (1998), eloquently
outlines the roles and responsibilities of the family and community in ensuring children

acquired knowledge. He states:

the concept of kinship and clan relations is rooted in the idea that every
individual is responsible to every other member in the group to ensure
that correct behavior is adhered to, thus, the values, norms, and beliefs
are perpetuated by everyone. It is up to each and every member to
accept responsibility of proper conduct so that the society as a whole
functions. (Swan, p. 56)

Secwepemc Pedagogy

Secwepemc pedagogy, traditionally, was based on the land. Our Elders say “the
land is your teacher” and you will know what to do based on your knowledge of the land.

Fixico (2003), Swan (1998) and Harp (1998) articulate the pedagogy of the land



common to many Indigenous peoples including the Secwepemc. Listening and keen
observation skills are essential learning strategies for people in land based cultures such
as the Secwepemc. Secwepemc pedagogy fits the description provided by Australian
Indigenous scholar, Karen Martin (n.d.). In her unpublished thesis, Quandomooka
Ontology, she articulates the holistic nature of Indigenous pedagogy. She affirms that
Indigenous pedagogy is all-encompassing and that it reflects Indigenous ways of
knowing, being, and doing which understand the connectedness of past, present, and
future as parts of the whole universe. She further describes it as being interplay of
physical, spiritual, political, geographical, environmental, intellectual, emotional, social,

historical, sensory, instinctual, and intuitive elements of experience.

Disruption of Knowledge

The first part of this chapter provides a brief glimpse into Secwepemc pre-contact
life. This way of life; however, was transformed drastically with the arrival of the
European colonizers. Waves of colonizing forces confronted the Secwepemc. The
colonial government agents, explorers, fur traders, miners, missionaries, ranchers,
loggers, and settlers wrought destruction on the once strong and healthy Secwepemc
Nation. Although the colonial forces were many, the colonial governments and the
churches are considered the main perpetrators, working together in a systematic,
synchronized way to colonize and oppress our people. Our late Elder Mary Thomas

describes the changes.

I can remember my grandmother when | was a growing child. Around
that time, the government and the churches made a drastic change in our
lifestyle. The freedom that we once had in sharing our Secwepemc land
with other families, in gathering for our survival, the children were always
part of of what the Elders were doing. It was a slow change happening,



where the government said that we were no longer allowed to share all
the Shuswap area. We were put into areas where, as Bands, we call a
reservation. And our parents were forced to accept a new lifestyle.
(Thomas, 2001, p. 2)

By the early 1900s, the Secwepemc were left struggling to survive from the devastating
effects of colonization. In our physically, culturally, and spiritually weakened state,
dispossessed of land, language, and culture, we were thrust to the brink of extinction.
Among the most devastating losses endured was the disruption of intergenerational
transmission of language and culture. We now face the harsh reality of not knowing our
language, culture and history as we should. Many of our ancestors passed on without
leaving us this precious legacy. We now only know bits and pieces of our traditional way
of life. Due to our sheer strength and perseverance however, we have survived and are

still here today.

In order to begin the process of rebuilding, we must understand our experience
with colonization and oppression and all its devastating effects. Understanding is critical
to comprehend the depth of the “problem” caused by colonization—the loss of
Secwepemc culture, language, knowledge, and land. An even greater aftermath of
colonization is forced imposition of foreign systems and a foreign way of life on our
people. Today we are still colonized, subjugated, and oppressed by these foreign
institutions and ones administered by our own people. Each day we are becoming

increasingly assimilated into EuroCanadian life.

Transformative action is needed to reverse this process. My intention is to
reconstruct, as much as possible, traditional Secwepemc ontology, epistemology, and
pedagogy. In doing so, we have the opportunity then to replace the imposed systems

with traditional Secwepemc ways of knowing, doing, and being. | will attempt to



reconstruct our past, fit together the pieces of the puzzle, to the best of my ability. Our

Elders tell us that in order to know who we are, we must know where we came from.

| rely on Elders’ memories and written enthographic descriptions by James Teit
and other anthropologists, who came to our territories in the late 1800s and early 1900s,
to help in this reconstruction. Teit's manuscripts appear to be the most comprehensive
study of pre-contact Secwepemc life. His manuscripts are one of the few, written
sources on the Secwepemc. | feel James Teit's writings are a reliable source of the

historical information | desperately need.

| rely on assistance from Indigenous scholars such as Battiste and Youngblood
Henderson (2000); Cajete (2000); Ermine (1995); Martin, McMurphy-Pilkington, Tamati,
Martin, and Dale (2003), and Brant-Castellano (2002) who have articulated Indigenous
ontology, epistemology, and pedagogy. Since it is widely recognized that Indigenous
cultures throughout the world share similar cultures, much of what these scholars write is

consistent with Secwepemc traditional ways of knowing, being, and doing.

Dr. Leanne Simpson (2004), a leading Indigenous researcher, writer, educator,
and activist and citizen of the Nishnaabeg Nation, powerfully summarizes not only our

plight, but the plight of all Indigenous Nations. She writes:

When Indigneous Nations were an obstacle toward establishing
European sovereignty over Indigenous lands, the foundation of
Indigenous Knowledge was attacked by the invading culture as a
mechanism to annihilate Indigneous Nations and assimilate Indigenous
Peoples. Indeed, the colonial powers attacked virtually every aspect of
our knowledge systems during the most violent periods of the past five
centuries by rendering our spirituality and ceremonial life illegal,
attempting to assimilate our children and destroy our languages through
the residential school system, outlawing traditional governance, and
destroying the lands and water to which we are intrinsically tied. Our
knowledge comes from the land, and the destruction of the environment
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is a colonial manifestation and a direct attack on Indigenous knowledge
and Indigenous nationhood. (p. 4)

Introduction to the Problem

With some exceptions, Indigenous peoples worldwide have been
minoritized and marginalized in their homelands, they share with other
minoritized people a diasporic history characterized by invasion,
colonization, displacement, enslavement, and genocide.
(Deyhle, Swisher, Stevens, & Galvan, 2008, p. 1)

Indeed, the systematic assaults on Secwepemc culture, language, land,
spirituality, family structures, communal way of living, and all other aspects of our way of
life were deliberate and calculated resulting in the ultimate loss—loss of self-
determination. Colonial actions were designed to remove and alienate us from our
traditional territories and resources where Secwepemc ontology, epistemology, and
pedagogy emanate. Calculated strategies, such as the eradication of Secwepemc
culture and language by forced attendance at the Kamloops Indian Residential School
have been well documented in research by Haig-Brown (1989), George Manuel (1974),
and Jack (2000), were employed with the ultimate goals of extermination of the

Secwepemc and theft of our lands.

The problems we now face are multi-faceted and interconnected. We no longer
practice, maintain, and transmit our language and Secwepemc way of life to the extent
that we must to future generations. The forces of colonization and oppression have
rendered Secwepemc ontology, epistemology, and pedagogy to the point of near
extinction. Parents, grandparents, extended family, children, and community members
no longer uphold their responsibilities or fulfill their roles according to our Secwepemc

way of life because much knowledge fell into disuse and was lost.
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We have largely adopted governance, education, economic, health systems and
family structures based on EuroCanadian models. Our use of the English language is a
prime example of the adoption of a foreign lifestyle. We remain colonized, oppressed by
colonial institutions as well as our own. Our traditional territories are being destroyed by
industrial, residential, and recreational development and we are losing access to them at
an alarming rate. We are not acting like a self-determined Secwepemc Nation; instead,

we contribute to almost every social pathology and critical health issue imaginable.

The Purpose of the Study

The purpose of this study is to research and describe Secwepemc ontology,
pedagogy, and epistemology; to explain how this knowledge was disrupted by
colonization; to conduct research with parents to determine the type of education
(training) desired for themselves and their children; and to use the knowledge provided

by Elders and parents to propose a model of Secwepemc education/training.

This study is needed to reveal the urgency of re-learning and re-establishing
Secwepemc ontology, epistemology, and pedagogy, so Secwepemc language, culture,
identity and other aspects of our lives destroyed by colonization and by adoption of
EuroCanadian ways of life can be restored, maintained, and transmitted to future
generations. It is needed to critically examine the forces which perpetuate colonization
and oppression by colonizing agents including our own; to undergo the process of
decolonization and empower Secwepemc to achieve the ultimate goal of a self-

determined Secwepemc Nation.
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This study is timely because of the urgency surrounding the state of Secwepemc
ontology, epistemology (including Secwepemc language and knowledge) and pedagogy
and the diminishing land base whence all knowledge emanates. Elders, the only ones
who know the language, culture, and history, are passing away at an alarming rate.
Very few Secwepemc of the younger generation are actively re-learning and transmitting
language and other aspects of our way of life to their children and grandchildren. These
issues have not been fully addressed within the Secwepemc Nation, or within any of our
neighbouring Nations. There are no models of education/training based on restoring
Secwepemc ontology, epistemology, and pedagogy, which contain a decolonization

agenda.

We know our situation has reached the crisis stage as we become more
assimilated and continue to be colonized by EuroCanadian institutions. We want to
know how to halt the degeneration and loss of our Secwepemc way of life and to
increase the use of our language and culture and all its aspects to the fullest extent
possible. We want to decolonize and empower ourselves so we can be in control of our
own destiny. We must live up to our sacred responsibilities as stated in our
Okanagan/Shuswap Declaration (see Appendix A). The restoration and daily practice of
our Secwepemc way of life is essential to our very survival as Secwepemc and to the

maintenance, preservation, and protection of land and biodiversity.

Research Method

This study employs a qualitative research approach since the topic and concepts
of my research are not suitable to quantitative and positivist approaches. Denzin (2005)

observes, “indigenists resist the positivist methodologies of Western science because
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non-Indigenous scholars too frequently use these foundations to validate colonizing
knowledge about Indigenous peoples” (p. 943) and “indigenous peoples deploy, instead,
interpretive strategies and skills that fit the needs, languages, and traditions of their
respective communities” (p. 943). The methodological assumption of a qualitative
approach, according to Creswell (1998), dictates that the researcher works inductively,
studies the topic within context, and uses an emerging design. Creswell (1998) states,
“the researcher starts with general questions and refines them as the study proceeds
and includes a discussion of the context of the subject or case being studied” (p. 78).
This is important in my study because interactions with participants did determine the
research. | proposed key questions which, however, may change depending on the

participants’ responses.

A qualitative approach recognizes the need to study specific, unexplored topics.
A theory or model of Secwepemc education based on traditional ontology, epistemology,
and pedagogy that encompass a decolonization agenda has not yet been developed.
Creswell (2003) informs us that in qualitative approaches, theory is not established
beforehand. He describes qualitative research as an emerging design and those
meanings and data are negotiated with human data sources because it is the subjects’
realities that the researcher attempts to reconstruct. He contends that reality is
subjective and that there are multiple realities. Therefore, it is critical that, | as the
researcher rely on the voices and interpretations of the informants so they can construct

their reality and | can interpret it for the purposes of this dissertation.

The naturalistic and interpretive characteristics of qualitative research are
consistent with Secwepemc thinking and ways of being. Creswell (2003) cites elements

of this approach which make it compatible with Secwepemc values. They include: the
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research occurs in natural settings where human behaviour and events occur; the focus
is on the participants’ perceptions and experiences and the ways they make sense of
their lives; and it relies on the use of tacit knowledge (intuitive and felt knowledge). The
use of narrative is another important feature of qualitative research. As Creswell (1998)
describes, “we tell the stories” and “we let the voices of our informants speak and carry
the story” (p.20). This characteristic is congruent with the storytelling traditions of
Indigenous Peoples. Respect, an important value in Secwepemc culture, is embodied in
gualitative research methods. Respect is bestowed upon the participants when the
researcher employs the role of “an active listener who can tell the story from the
participants’ view rather than as an ‘expert’ who passes judgement on the participants”

(Creswell, 1998, p. 18).

The methods of obtaining results from qualitative research are just as important
as data collection. Data emerging from these studies are descriptive and reported in
words rather than numbers. Creswell (2003) notes that data is interpreted in regards to
the particulars of a case, rather than generalizations. In addition, he asserts, “criteria for
judging a qualitative study differs from quantitative research” in that “the researcher
seeks believability, based on coherence, insight, and instrumental utility, and
trustworthiness through a process of verification rather than through traditional validity

and reliability” (p. 199).

Phenomenology

| will use elements of a phenomenological approach; however, my study will not
be a pure form of phenomenology. In my study there is just one experience and one

phenomenon to be studied; and bracketing my personal experiences (to understand the
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phenomena through voices of the informants) is not possible, since my experiences with
the phenomena are similar to those of the participants. Despite these limitations, a
phenomenological approach appears most conducive to describing and documenting the
lived experiences and expressing the feelings of my participants (Elders and young
parents) about the phenomena. In my study, the lived experience is the loss of
Secwepemc language, most aspects of culture, loss of land, and self-determination.

The phenomena are colonization, domination, and oppression.

Some aspects of a phenomenological approach are evident in my research
processes. My research questions explore the meaning of participants’ experiences and
ask them to describe their everyday lived experience. | collected data from individuals
who have experienced the phenomena under study. | present what was experienced
and how it was experienced. | conduct an analysis of specific statements and themes
and then search for possible meanings. The end result is a better understanding of the
experience. Although phenomenology recognizes a single unifying experience, in my
study experiences are multi-dimensional. My goal is for the readers of my study to say, ‘I

understand better what it is like for someone to experience that” (Creswell, 1998, p. 55).

Limitations of My Study

Although this is an ambitious research project and | hope to accomplish what |
set out to do, there are limitations to consider. One of the most serious ones is the
dearth of Elders who possess Secwepemc knowledge held prior to contact. In my
community, there are only two Elders over the age of 80 who still hold traditional
knowledge. There are a few Elders under the age of eighty who hold some knowledge,

but by and large, most of the Elders attended the Kamloops Indian Residential School
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and did not participate in cultural activities on the land or spirituality when they returned
from the school, and therefore, do not hold this traditional knowledge. The Elders in my
study are of the age group whose parents and grandparents spoke the language as their
first language and participated in traditional activities so | will rely on their recollections of

this way of life.

Another limitation will be locating authentic historical archival information.
Archived research on the Secwepemc is limited to a few early ethnographers; namely
James Teit and George Dawson who recorded information in the early 1900s. At this
time, the Secwepemc had already experienced contact with the settlers. Further to this
limitation is verifying Teit and Dawson’s research with Elders who still know the

traditional culture and history.

Another limitation is locating information on other indigenous education programs
that restore indigenous culture and language and empower the people to work on self-
determination. There are examples of such programs in Hawaii and New Zealand;
however, | hope to find other examples of indigenous peoples who are undergoing

decolonization and achieving self-determination and sovereignty.

Definition of Key Terms

Colonization

Colonization, narrowly defined, is the practice of domination and subjugation of
one group by another. It is based on the doctrine of cultural hierarchy and supremacy.
Kortright (2004) describes its process. Colonization establishes its dominance by

physical force, expropriation of labour and resources, imprisonment (in our case, the
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imprisonment of people practicing culture), objective murders (the spread of epidemics),
and enslavement of Indigenous peoples and their lands. Ashcroft, Griffiths, and Tiffin
(1998) add that colonization maintains a rigid hierarchy of difference between the
colonizer and the colonized and, thus, is deeply resistant to fair and equitable
exchanges. The colonizer establishes institutions that perpetuate political, economic,
legal, cultural, and social power over the colonized and render them dependent. Babhri
(2006) cites Memmi as stating that racism and terror are the colonizer’s main tools,
which are ingrained in every institution and established the sub-humanity of the
colonized. Another major tool of colonization is the deliberate destruction of culture,
language, and way of life of the “other”. Hence, colonization, in our case, results in loss
of land, self-determination, language, culture, spirituality, and identity. The process of

colonization and its effects on the Secwepemc will be discussed in Chapter 2.

Decolonization

The most succinct description of decolonization | found is in Wikipedia

(Indigenous decolonization, n.d.), which describes decolonization as:

a process that Indigenous people(s) whose communities were grossly
affected by colonial expansion, genocide and cultural assimilation may go
through in understanding the history of their colonization and
rediscovering their ancestral traditions and cultural values. (Y1)

Wilson (2005) suggests that one of the first steps toward decolonization is to question
the legitimacy of colonization. She states that once we know the truth of the injustice,
we can think about ways to resist and challenge colonial institutions and ideologies.
Hence, two of the critical steps in resisting and challenging these institutions are

revitalization and practice of cultures dismantled by colonization. We must restore and
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practice our political, cultural, social, economic, spiritual, health and educational systems
and adapt them to a modern setting. | fully endorse the decolonization strategies

outlined in Wikipedia that state:

Indigenous decolonization must incorporate physical, psychological, and
emotional and spiritual strategies since the body, mind and the soul are
affected directly by colonialism. True decolonization can only be
achieved when all of these components have been addressed or met in
some way. (Indigenous decolonization, 1)

Restoring these aspects of life to our identity is key to the decolonization process.
According to Alfred (1999), one of the steps in decolonization is to remove ourselves

from direct state control.

Hegemony

Hegemony is generally understood to mean domination by consent. That is, if
one group is dominated by group, domination is by consent. Ashcroft et al. (1998)
elaborate Gramsci’'s concept of hegemony as the power of the ruling class to convince
other classes that their interests are the interests of all. They further state that
domination is exerted by a subtle and inclusive power over the economy and over state
apparatuses such as education and the media, by which the ruling class’s interests are
presented as the common interest and thus come to be taken for granted. In our case,
Euro-Canadian hegemony is a contributing factor to the on-going colonization of our

people.

Self-determination

The most accurate definitions of Indigenous self-determination | found are

provided by Tom Mexsis Happynook (n.d.) of the Nuu-chal-nulth Tribal Council and
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Taiaiake Alfred (1999). Both describe Indigenous self-determination as a way of life—

living the “good life”. To Mexsis Happynook, self-determination is to:

secure our right to live; create a safe environment to live in; revive our

identities; restore our languages; assert our right to our customary foods;

return to our belief systems; utilize our accumulated ancient wisdom;

rebuild our local economies; revitalize our natural resources and

restructure our traditional governments to be effective in the 21° century.

(11)
He adds we must restore the principles of respect, order, protocols, spoken word,
ownership, responsibility, accountability, discipline, and preparation. Indigenous self-
determination entails the social, cultural, linguistic, spiritual, physical, emotional, and
psychological survival of the people. It encompasses duties, responsibilities,
philosophies, jurisdictions, and authorities (unwritten Indigenous laws); the most
essential of these responsibilities are those that integrate people with their environment
and maintain their relationship with nature, the environment and the ecosystems of our
people, Indigenous governance, and cultural practices are all integral parts. Both
Happynook and Alfred propose the development of traditional governance structures
and belief systems as strategies to achieve self-determination. In promoting self-
determination, Alfred (1999) states we must, “take action to restore pride in our

traditions, achieve economic self-sufficiency, develop independence and display

courage in the defence of our lands and rights” (p. xii).

Organization of Dissertation

Chapter 1 provides an introduction to my dissertation. It includes an introduction
to the Secwepemc and how traditional life was disrupted as a result of colonization. This

provides readers with the context from which the research problem arose. This chapter
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introduces the research problem, the purpose of the study; a brief description of the
research method; limitations of the research; explanations of key terms; and
organization of the dissertation. Chapter 2 describes pre-contact Secwepemc way of life
including ontology, epistemology, and pedagogy. The second part provides a brief
examination of the colonizing agents and forces which contributed to the destruction of
the Secwepemc way of life. Chapter 3 investigates the process and impacts of
colonization. It describes how Secwepemc economic, political, cultural, linguistic,
spiritual, and social positioning was affected by colonization. It undertakes a critical
analysis of the historical events which contributed to colonization, oppression,
displacement, domination, and exploitation of our people and lands and examines the
ensuing pathologies to help understand “the problems”. Chapter 4 presents a review of
several examples of literature within the themes of my research, namely the work of
Indigenous scholars who have written on the struggle for reclamation of culture,
language, and identity. Chapter 5 describes the research method employed in this
study. Chapter 6 summarizes the findings of the study and proposes a remedy to
restore, maintain, and transmit Secwepemc ontology, epistemology, and pedagogy
among our people. The Elders provide traditional Secwepemc knowledge in regards to
learning/teaching. The parents present their ideas of the knowledge, values, qualities,
and ways of life they want to learn for themselves and their children. A Secwepemc
model of education/training is presented based on contributions of Elders and parents.
Chapter 7 discusses the effects of colonization from the Elders and parents
perspectives. It proposes decolonization strategies identified by the parents and includes

the conclusion to my dissertation.
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Chapter 2.

Pre-contact Secwepemc Life and
the Impact of Colonizing Agents

In Part 1 of this chapter, | present our Secwepemc creation story. Since our
culture was oral and much of our original knowledge is not recorded, we now rely on
written sources such as those compiled by ethnographer, James Teit, who came to
Secwepemculecw in the early 1900s. Our creation story provides insights into
Secwepemc philosophy and worldview. | also describe Indigenous epistemology and
pedagogy. Indigenous cultures throughout Canada and United States, and in many
parts of the world, including the Secwepemc, share similar epistemologies and

pedagogies.

In Part 2, | discuss the colonizing forces which severely impacted the
Secwepemc. In order to reverse the process of culture and language loss, assimilation,
oppression, and colonization, we must be aware of the historical events that affected our
lives in the past and continue to affect us in the present. Waves of colonizers swept into
Secwepemculewc—explorers, fur traders, missionaries, gold miners, colonial
governments, and settlers—each leaving their devastating impacts. Of all the
colonizers, the Catholic Church, with the establishment of the Kamloops Indian

Residential School, wielded the greatest devastation. Because of this institution,
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Secwepemc knowledge, language, culture, and way of life were repressed and, now, are

in a grave and precarious state.

Part 1.

Traditional Teachings

Our Creation Story

James Teit (1909) documented much information from Secwepemc Elders in the
Northern and Southern Secwepemc Territory. At the time of his research, the people
were still practicing aspects of their traditional way of life and still retained knowledge
passed down from their ancestors. These Elders described, to Teit, the Secwepemc

creation story, which | recount here.

We believe we lived on our lands since the creation of the new world which Old
One and Coyote worked together to create. Prior to this era, during the mythological
age, the people who inhabited the earth had both human and animal characteristics.
They were called speta’kul; some were cannibals. Many other mythological beings
existed. During this time, the earth was troubled by great winds, fires, and floods. Many

animals, birds, fishes, trees, plants, and berries did not exist.

Old One sent Coyote to travel over the world, including Secwepemculecw, to put
things right for the people. Coyote was gifted with magical powers beyond that of other
mythological beings. He had great knowledge and was cunning. He is known in our
stories as The Trickster. Oftentimes, he was selfish, lazy, vain, and played many foolish

tricks on others. Many times he died, and came back to life.
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We are indebted to Coyote for the great deal of work he accomplished in making
our land a better place. Coyote created many wonderful things for the people as he
traveled around Secwepemculecw. One of his greatest works was introducing salmon
into the rivers and the making of fishing places. Among Coyote’s accomplishments was

the creation of the seasons and of day and night.

Coyote taught many lessons on how to behave properly using himself as an
example. In fact, today you can see the markers left by Coyote that remind us of proper
behaviour. On the shore of the South Thompson River at Neskonlith, there is a big rock
and a small rock that are Coyote and his son. They were transformed into rock because
of their wicked thoughts. When we see the rocks, we are reminded of Coyote’s actions

and what happened to him when he behaved inappropriately.

It is said, when the time came for him to leave, he disappeared and no one
knows where he went. Itis certain he did not die; and it is expected that he will return
some day and do wonders on earth again. It is said that one day when the people really

need him, he will return to offer his help.

Other transformers inhabited the land at this time who taught the people various
arts. Some helped rid the world of many evil beings that preyed on people. Tlii7sa and

his brothers were transformers who slew dangerous animals and monsters.

Another important figure in Secwepemc history, was Old One; Chief of the
Ancient World. He traveled in the form of an old man, but at times, changed his
appearance. After Coyote left, he finished the work that was undone, leaving the earth

as we see it today. Teit (1909) describes him as:
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all-powerful in magic and always able to do what he took in hand. He
never acted the fool, like Coyote. Whenever he played any tricks, they
resulted in good. When he appeared, no one knew who he was, and he
traveled rapidly over the country, performing much more work than
Coyote, in much less time. (p. 596)

Old One completed much work to make the world better for the people. Teit explains:

He made transformations whenever he thought they were required. He
flattened the land in some places, and raised it in other places. Where it
was too dry, he made lakes and where there was too much water, he
made it dry. He put the sun and moon in their proper positions, and made
rain and snow to fall at the proper seasons. Some say there was no rain
in the world until he caused it to come. He also regulated the winds,
telling them the proper directions from which to blow, and when to be
calm. (1909, p. 596)

Like Coyote, Old One introduced salmon and trout into the lakes, streams, and
rivers. He created new kinds of trees, bushes, and plants to grow. Old One also
introduced many kinds of animals, such as, deer, elk, bear, and hare. Before this, the
animals were living in their own underground world. Old One taught the people to be

respectful of the animals, use them properly, and never make them angry.

The people, at this time, were poor and selfish and had to be taught what foods
to eat, how to procure, preserve, and prepare them. Old One gave lessons on how to
make certain tools, weapons, baskets, snowshoes, and canoes. He introduced the

sweat-lodge to the people.

Old One led the tribes into areas which they now inhabit and gave them
languages to speak. He transformed the remaining bad people into animals, birds, and
fishes. Ignace and Ignace (2004) further explain the work of Old One, he “provided
humans with the arts and customs that distinguish them from animals by giving them

diverse languages....” (p. 380). The present day tribes are descendants of the good
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people of the mythological period; but they were not equally good, therefore, we find

some people better than others at the present day.

When Old One completed his work, he left; no one knows where. Some say he
went to the sky, where he now watches the earth and makes rain and snow. Others say
he became Chief of the Dead and lives in the Spirit-Land, whence he sometimes sends
messages. Like Coyote, he is expected to return one day and make the world even

better than it is. Coyote may precede or accompany him.

Secwepemc Ontology

The old stories explain our philosophy and beliefs and set out how we must live.
We can learn a lot from information from our ancestors, described and documented, by
Teit. Although today we have few Elders who know the old stories, we do have access
to some written documents by Secwepemc Elders such as Mary Thomas and research
provided by Ignace and Ignace (2004). With Teit's research and our own written
sources, we have enough knowledge of our traditional way of life to begin the
reconstruction process. In her written documents, our late Elder Mary Thomas (2001)
shared Secwepemc philosophy and knowledge. Describing Secwepemc spirituality, she

says:

It's kind of a rewarding way of doing it, because | know that our spirituality
was connected to Mother Earth. | can remember my grandmother taking
us out in the wilderness. My grandmother would never touch any herb, or
any tree, or any food, whatever she was looking for. She wouldn’t touch it
without acknowledging it first. She’d go, and she would be chanting, and
she’d go up and if it was a tree she wants the bark from, she’'d
acknowledge the tree: ‘Creator, put your ear to help me, and | come for
help from you. | need this much medicine. Help me heal'. Or if it's
somebody else, they'd say ‘I'm taking it home for my son or daughter’ or
whatever. And they always left a gift, something in return to acknowledge
the plant. (p. 23)



26

As Secwepemc, we must never offend the plants, animals, and everything in Creation
because we believe, as Cajete (2000) states, “everything is viewed as having energy” (p.

21) and, therefore, considered to be alive or animate and imbued with spirit or energy.

The interconnection of land, culture, people, and spirituality embodies the
Secwepemc way of life. Our knowledge system provided us with a clear understanding
of the social, ecological, and spiritual consequences of our actions. Hence, we uphold
our responsibility to care for the land in a careful and systematic manner. One example
is the practice of intensive land management regimes which ensured resources were
available for present and future generations. Elders recall burning certain landscapes to
ensure plentiful crops of huckleberries for the following years. Harvesting techniques,
such as replanting the corms of the Avalanche lily, also ensured plentiful food supplies.
Natural and supernatural consequences may result from not maintaining balance and

harmony. Ignace and Ignace (2004) provide the following example.

Nellie Taylor often told of how she and her partner, Cecilia Peters, went to
Hi-Hum Lake to fish trout. Two young men had set up camp and were
roasting the fish they had caught without offering any to the Elders. ‘After
that, the fish just quit running for them. They never caught any more’, she
remarked wryly. (p. 386)

By violating the norm of sharing (especially with Elders) state Ignace and Ignace, they
had acted inappropriately and had brought about supernatural sanctions of their

behaviour in that the fish stopped running for them.

Accordingly, Secwepemc values, beliefs, and morals were obtained from the
relationship and interaction with the land. Values, such as gratitude and sharing,
ensured the success of the people. These values, beliefs, morals, and teachings were

expressed through our language. Secwepemctsin ensured the acquisition, maintenance,
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and transmission of cultural, ecological, and spiritual values. An Elder spiritual healer
from Alberta, speaking at the Assembly of First Nations Elders Conference, describes

this relationship:

our greatest asset is our language. It connects us. The Creator gave us
our mental, physical, emotional, and spiritual connectedness. We cannot
protect our culture and ceremonies if we do not have our languages. We
are not whole people if we are disconnected from the Creator.
(Goodstriker, 1993)

Epistemology

Epistemology, narrowly defined in Stanford Dictionary, is the study of knowledge
and justified belief (Epistemology, 2005). Where the study of knowledge is concerned,

the following questions are asked.

1. What are the necessary and sufficient conditions of knowledge?
2. What are its sources?
3. What is its structure?

4. What are its limits?

As | attempt to describe Indigenous and, hence, Secwepemc epistemology, | will
make use of some questions, adapt others, and add some of my own. | will endeavour

to answer the following questions.

1. What is knowledge?

2. What are the forms of knowledge?

3. How is knowledge acquired, maintained, and transmitted?
4. What are the sources of knowledge?

5. What is its structure?
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6. Who is responsible for ensuring knowledge is gained?

7. Who acquired what knowledge?

Indigenous scholars, such as Willie Ermine (1995), have elucidated aspects of
aboriginal epistemology which are strikingly similar to Secwepemc epistemology.

Ermine, a Cree scholar, explains the distinctiveness of aboriginal epistemology:

those people who seek knowledge on the physical plane objectively find

their answers through exploration of the outer space, solely on the

corporeal level. Those who seek to understand the reality of existence

and harmony with the environment by turning inward have a different,

incorporeal knowledge paradigm that might be termed “Aboriginal

epistemology”. (p. 102)

Ermine (1995) goes on to explain aboriginal epistemology as comprised of one’s
personal set of kinship, experiences, relationships, knowledge of community, practices,
spirituality, and history. Vizina (2006) also acknowledges that, “aboriginal epistemology
requires an acceptance that knowledge exists in many forms, including the tangible and

intangible” (p. 3). Battiste (2002) describes its source, “aboriginal epistemology is found

in theories, philosophies, histories, ceremonies, and stories as ways of knowing” (p. 18).

Although practiced by Indigenous peoples for thousands of years, it is only
recently that Indigenous scholars have conducted and published research on Indigenous
epistemology. Cajete (2000), Battiste and Henderson (2000), Fixico (2003), and Brant-
Castellano (2002) use various terms when discussing Aboriginal epistemology and
pedagogy. Some of the terms include Indigenous knowledge, traditional knowledge,
traditional ecological knowledge, eco-philosophy, Native science, and traditional

environmental knowledge. From my research, | have ascertained that these terms
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contain similar notions of how knowledge was acquired, maintained, and transmitted

within traditional Secwepemc society.

Battiste and colleague Henderson use the term “Indigenous knowledge”. They
explain the impossibility of using Eurocentric scientific paradigms to define it, and
maintain that the oral nature, intangible aspects and holistic views of Indigenous
knowledge does not fit into foreign paradigms. Battiste and Youngblood Henderson
(2000) contend that Eurocentric scientific paradigms search for tangible evidence,
definitions, and non-contradictory qualities, and without these qualities, Eurocentric
scientific paradigms cannot accept or process other kinds of information. Furthermore,
they advocate understanding Indigenous knowledge requires the use of Indigenous
paradigms that respect the intangible, intuitive and shifting nature of Indigenous

knowledge systems.

Indigenous knowledge systems, including Secwepemc ones, are holistic and not
separate from other aspects of life. Within Indigenous societies, states Cajete (2000)
there is no word for “education”. In Secwepemc way of life, one was not “educated” as
in the sense we use the word today—through formal schooling. In Secwepemc life,
learning, knowing, and understanding were life long processes, and a life long
responsibility, beginning even before birth and continuing until death. Cajete (2000)
explains, “coming to know” and “a coming to understanding” metaphorically entails a

journey, a process, a quest for knowledge and understanding.

In Secwepemctsin, we use the term “clleq’'melt” which translates as “to advise”.
This term was used in the teaching of daily and practical activities whereas, the term

“etsce?”, has deeper meaning. Itis used to explain the process used in coming of age
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training and ceremonies and knowledge gained from etsxe. Rather than ‘education’,
adolescent boys and girls underwent rigorous etsce? training, at puberty, which enabled
them to acquire the practical skills, values, attitudes, and spiritual beliefs to fulfill their
roles and responsibilities within Secwepemc society and as Brant-Castellano (2002)
explains, to make the “transition to adult roles and responsibilities” (p. 24). An important
aspect of etsxe training was vision quest. Cajete (2000) describes it as, “one of the
ways in which a person gains knowledge about one’s purpose and one’s soul, as well as
the forces of nature and the surrounding environment” (p. 43). One participating in a
vision quest would go to a high mountain area and spend four days and nights fasting in
isolation. Training times varied depending on the purpose. One training as a t'ekwilc
(medicine person) would spend years in isolation as part of his training. Meditation and
fasting, important aspects of the vision quest, facilitated the acquisition of spiritual

knowledge.

Traditionally, pubescent Secwepemc girls would undergo rigorous training as
well. The women Elders in my study did not recount any stories of this practice;
however, Teit (1909) describes the training of girls. He reports that girls upon their first
menses fasted away from the people for 4 days. During this time, they practiced the
various skills they would need in the future such as making baskets. Young girls would
bathe in running water, washing themselves with fir boughs and praying to Day Dawn.
Teit reports that young girls also practiced running, climbing, carrying burdens, and
digging trenches. This training enabled them to practice skills they would need to carry
out required tasks. A girl may spend as long as 1 year training herself after her first

initial training with her attendants.
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Sources of Knowledge

Traditionally, our knowledge existed in many forms and was derived from many
sources as Brant-Castellano (2002) describes in Updating Aboriginal Traditions of
Knowledge. She discusses three sources of knowledge: traditional knowledge, empirical
knowledge, and revealed knowledge. She notes, “These categories overlap and interact

with each other, but they are useful for examining the contours of aboriginal knowledge”

(p. 23).

Brant-Castellano (2002) explains traditional knowledge as the knowledge handed

down more or less intact from previous generations. She adds:

with variations from nation to nation, it tells of the creation of the world
and the origin of clans in encounters between ancestors’ spirits in the
form of animals, it records genealogical and ancestral rights to territory;
and it memorializes battles, boundaries, and treaties and instils attributes
of wariness or trust towards neighbouring nations. Through heroic and
cautionary tales, it reinforces values and beliefs; these in turn, provide the
substructure for civil society....In some of its forms, it passes on
technologies refined over generations. (p. 23)
From Teit's accounts of early, pre-contact history and from the memories of our Elders,

we can discern aspects of our traditional knowledge.

Secwepemc, being people of the land, relied on empirical knowledge which,
declares Brant-Castellano (2002), is gained through careful observation with ecosystems
by many people over extended periods of time (p. 23). This knowledge was facilitated
by Indigenous peoples’ intimate connection with the land and spiritual realm. Hence, the
traditional territories of the people are integral to knowledge and they cannot be
separated from one another. Knowledge obtained from the land, Brant-Castellano,

maintains, depended on nourishing relationships with the eco-system. Since knowledge
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takes place on the land, we say the land and all it encompasses make up the essential
“classroom”. We learn from everything on the land and water, including animals, birds,
insects, and plants. We know that when wild strawberry is in bloom, the trout will be
running. Ignace and Ignace (2004) provide an illustration of how the Secwepemc and
Stat'imx learned from the grizzly bear and how they were inspired to develop processing

techniques for scwicw (avalanche lily root).

As the stories go, hunters observed grizzlies digging swicw. Instead of
immediately eating them, they left them exposed to the sun for some
days, then returned to eat them. Chemical analysis reveals that freshly
harvested bulbs contain an indigestible starch. Sun curing converts the
inedible starch into fructose and edible starches. Further human
intervention through pit cooking produces a balanced combination of
edible starch to satisfy hunger and fructose to satisfy the palate. Similar
chemical conversions through the combination of sun drying and pit
cooking (as opposed to boiling or roasting) exists for roots that contain
the starch inulin, such as balsam root and wild onion. (p. 387)

Revealed Knowledge

The spiritual realm is an important source of Secwepemc knowledge. Brant-
Castellano (2002) terms this “revealed knowledge”. She describes this as knowledge
acquired through dreams, visions, and intuitions that are understood to be spiritual in
origin. Knowledge was obtained from one’s guardian spirits which were obtained from
the vision quest. These guardian spirits were available for help throughout one’s life.
They were considered very powerful and could be either helpful or harmful. Teit reports,
which our Elders confirm, that guardian spirits provided messages in dreams, for
example, hunters were told what parts of the deer to eat, and if they obeyed, they would
have good luck in hunting. Guardian spirits also offered advice, songs, prayers, and
other cultural teachings. The songs sung at the Secwepemc winter dance were said to

have come from the spirit world. Messages and songs were obtained from other natural
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forces such as plants, water, or animals. Secwepemc medicine people relied on animal

and spirit helpers

Secwepemc Elder Flora Sampson recounts a story of how her mother’s sne7e
(animal spirit) was called upon in a healing ceremony to cure her. Knowledge, then,
revealed to us was obtained in ceremonies through dances, songs, and prayers and

transmitted through medicine people.

Teit (1909) recounts a story of a Secwepemc woman who died, went to the land
of the souls, and returned to earth. While she was there, she was taught many songs
and dances to show the people so that they could become like the people of the spirit
land. Brant-Castellano (2002) cites Hugh Brody who gives an example of how
knowledge gained through spiritual means can serve economic as well as psychological
needs. Brody describes how Beaver hunters of North-western British Columbia located
their prey in dreams, found their trails, and made dream-kills. He describes how they

would then go out and collect their kill (Brant-Castellano, p. 24).

Our Elders recount that when the people faced problems too great for the
physical mind to solve, medicine men were sent to the mountains where they fasted,
prayed, and conducted ceremonies to receive knowledge to solve the problem. My
Elder informants did not recount any stories of women conducting ceremonies to receive
knowledge. Likely, such ceremonies occurred well before contact and the Elders did not
recall such practices. | do, however, provide the example of how women acted as

powerful healers (see p. 32 of this thesis).
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Forms of Knowledge

Within Indigenous and Secwepemc epistemologies, different forms of
knowledge—practical, moral, ecological, and spiritual are interrelated and
interconnected. To be knowledge-able in traditional Secwepemc society, one had to
acquire these forms of knowledge. Deer hunting, for example, involved much more than
just hunting the deer. A tremendous amount of knowledge was involved. Before the
men underwent the hunt, there were many preparations—both practical and spiritual—to
follow. Traditionally, the men would go to remote mountaintops which were considered
sacred places where they would fast for four days prior to the hunting season. During
the fast, they would also participate in sweat-lodge ceremonies. These ceremonies
consisted of physical cleansing as well as spiritual cleaning and thanksgiving rituals.
The hunters had to thoroughly clean inside (mind and spirit) and outside (physical body).
A vomiting stick was used to cleanse the body. Weapons were cleaned with rose
bushes to purge them of bad spirits and to ensure good luck. After the many
preparations, the hunter would go out on the land for the hunt. The hunters knew the
land, deer habitat, and deer habits intimately. Before any kill could be made, the hunter
offered prayers and thanks to the deer for providing itself for food. Once the deer was
harvested, it was brought back to the village and shared among the people. The best
parts were given to Elders. A hunter could never keep the meat for himself because he
knew of the ensuing consequences. All the meat, and all parts of the deer were used—
the bones and antlers used for tools and implements—the intestines used for storage
bags—the hides for clothing, moccasins, and drums. Nothing was wasted. The meat
was preserved by drying. The hunter had to know how to make tools from the deer and

tools to hunt the deer. The hunter knew and performed deer dances and songs which
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honoured and showed respect to the deer so it would continue to provide itself to the

people.

Ceremonies, positive thoughts, gratitude, and sharing as well as practical and
ecological knowledge possessed by the hunter ensured the success of the hunt and
ensured the people’s survival. Cajete (2000), in his book Native Science, acknowledges
that “what we think and believe and how we act in the world impacts on literally
everything” (p. 73) and “we bring to our reality into being by our thoughts, actions, and
intentions” (2000, p. 73). If we fail to follow and uphold our responsibilities through
prayer, ceremony, and cleansing, we risk “bad luck” and supernatural consequences
and this, in traditional times, would have meant starvation. As Cajete informs us, “Native
practices and ceremonies help to help people act on their responsibilities to the Natural

World and help perpetuate harmony of the Universe” (p. 74).

Pedagogy

We say the land and the culture are inseparable. We often express our

views by way of our confidence in what the land provides to us. This

confidence in the land is reciprocated and maintained by being active on
the land and showing respectful relations to all life. Environmental health

is expressed through the health of the each person, each family, and

each community and region. (Villebrun, 2006, p. 15)

Secwepemc pedagogy began at birth; in fact, it began even before birth.
Secwepemc Elders Mary Thomas and Mona Jules, articulate Secwepemc pedagogy
which is discussed in Chapter 6. Mary Thomas describes the teachings which pregnant
women went through to ensure babies were born healthy. Mona Jules describes

Secwepemc teachings that babies went through beginning at birth. In order to restore

Secwepemc knowledge systems for use today, we have to go back and begin the
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teachings even before birth and we have to ensure children “are raised properly
according to our practices.” When we understand this process, we can incorporate
Secwepemc pedagogical practices into all aspects of education/training since the early

years of a child’s life provides the base for all further learning/training.

Other Indigenous scholars provide valuable information on Indigenous
pedagogical strategies which are manifested in child-rearing practices. Swan (1998)
elaborates further on the importance of the child’s early learning. She writes, “The task
of the cultural group was to provide every child with the opportunity to glean as much
experiences as necessary to develop the child into a contributing member of the
community” (p. 52). In Traditional Parenting, Jane Harp (1998) states, historically, the
laws of First Nations were clear about the welfare of their children because they knew
that the futures of their Nations were directly related to the well-being of their children.
She asserts that well-defined customs, values, and practices, handed down from

generation to generation, ensured the raising of healthy, well-adjusted children.

Harp (1998) describes how Cree children internalized their cultural values and
beliefs during the first five or six years of their lives. She reports, “the child learned the
Cree language, internalized traditional cognitive patterns of thought, norms, and
expectations for his or her age” (p. 69). Secwepemc children, like the Cree, undertook
training by a long process of apprenticeship under parents, grandparents, and other
members of the extended family. Secwepemc parents, Elders, and community
members worked together to ensure our c