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historical research effort along some of the paths explored here.

Notes

1 Robin Fisher, Contact and Conflict: Indian-European Relations in British
Columbia, 1774-1890 (Vancouver: University of British Columbia Press, 1977
[2nd ed. 1992]). This work was based on his Ph.D. dissertation, "Indian-
European Relations in British Columbia, 1774-1890," which he completed at
University of British Columbia in 1974.

2 Rolf Knight, Indians at Work: An Informal History of Native Indian Labour in
British Columbia, 1858-1930 (Vancouver: New Star Books, 1978).

3 For example, the 1996 decisions re: R. v. Gladstone, R. v. Van der Peet and R.
v. N.T.C. Smokehouse Ltd. (Supreme Court of Canada).
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Sto:lo Exchange Dynamics

Keith Thor Carlson

The historical debate over Aboriginal resource use has
occurred primarily within a judicial system where Native
people are compelled to try and define their Aboriginal rights
againstgovernment'spolicies which all too oftenreflect agendas
set by vested economic commercial interests. In the recent Van
der Peet v. Regina case (August 1996) the courts determined
that a Std:10woman, Dorothy Vander Peet, hadnot demonstrated
that in selling salmon she was exercising an Aboriginal right.
This paper argues that such a decision says more about the
inadequacy of courts as a theatre for recreating Aboriginal
history than it does about actual events in the Std: Id people's
past. By applying linguistic analysis within an ethnohistorical
model ofsocial/spatial distance the author hopes to rekindle
debate outside the court system over the antiquity ofAboriginal
market economies. He demonstrates that within traditional

Std:15society a broad range ofeconomic activities occurred,
and that the post-contact era was characterized not by the
adoption of a new market exchange system, but by increased
activity within an already existing market exchange economy.

Echanges dynamiques sto:lo

Le debat historique sur I 'utilisation des ressources par les
Autochtones s'est passt essentiellement a I'interieur d'un
systeme judiciaire ou on oblige a ces derniers la defense de
leurs droits d 'autochtones contre des politiques
gouvernementales refletant bien trop souvent des agendas mis
en place par des interets economiques commerciaux devolus.
Dans le cas recent de Van der Peet v. Regina (aout 1996) le
tribunal a determine qu'une femme std:Id, Dorothy Van der
Peet, n 'availpas demontre qu 'elle exercait undroit autochtone
en vendant du saumon. Cet article avance qu 'unetelle decision
en dit plus sur I 'insuffisance des tribunaux et sur les tribunaux
comme lieux oil I 'histoire autochtone est recr^ee que sur les
evenements du passe de la population std: Id. Dans cet article,
I'auteur applique une analyse linguistique a I'interieur d'un
modele ethnohistorique de distance sociale et d 'espace,
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tout en esperant de ranimer le debat sur I'antiquite des
economies de marches autochtones a V exterieur des
tribunaux. II demontre qu'a I'interieur d'une societe std:Id
traditonnelle un grand nombre d'activites economiques se
sont produites et que Vkre apres contact etait caracterisee
non par I'adoption d'un nouveau regime d'echanges du
marche, mais par la croissance d'activites a I'interieur
d'une economie d'echanges du marche existante.

" 'I fancy your basket, I wonder if you would takethis sweater?' You
see, strange Indians would sell to each other, but with your family you
share." (St6:lo ElderRosaleen George, age76,March 1966)

Introduction

This paper documents St6:l5 (pronounced "Stan-low") exchange
dynamics from the immediate pre-contact eratothe present. Contrary tothe
position of the Crown counsel in R. v. Van der Peet the St6:lo adopted a
market economy from Euroamericans1 in the nineteenth century, it is
possible todemonstrate that afull complement ofSt6:16 exchange mechanisms
existed on asocio-economic continuum prior to the arrival ofEuropeans. To
dothis, linguistic and ethnohistoric analysis will beapplied within asocio-
spacial model. Evidence indicates that traditional St6:lo exchange dynamics
expressed themselves in a full range of economic guises. Trade and
exchange were both social and economic activities. Altered circumstances
associated with the arrival of the Hudson's Bay Company (HBC) in 1827,
the 1858 gold rush, and subsequent Euroamerican settlement did not
introduce a new exchange economy. Rather, these events and processes
precipitated incremental shifts in emphasis within existing St6:lo exchange
patterns towards increased open market exchange.

Historiographyand Methodology
It isperhaps indicative oftheseparateness of interests between academic

historians and certain other segments of Canadian society that recent
discussions about the mechanics and dynamics of Aboriginal exchange
networks have been driven and shaped by litigation and occuroutside the
realm of peer review and open debate.

Attempts by Aboriginal groups to define their hunting and fishing rights
within the realm ofmarket exchange have resulted in fierce corporate and
government opposition,2 resulting inlitigation. Because of theconfrontational
nature ofthe court system, arguments tend to be presented within amutually
exclusive, "win-lose" paradigm. Suchwasclearlythe case in the recentR.
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v. Van der Peet (Supreme Court of Canada Decision, August 1996). This
"landmark" Aboriginal rights court case began in 1989 after a St6:16
woman, Dorothy Van der Peet, was arrested for selling eight sockeye
salmon to a non-Native neighbour in Chilliwack B.C. Mrs. Van der Peet
caught the fish at her hereditary family-owned fishing site in the lower
Fraser Canyon. Her lawyers argued that in selling the sockeye Van der Peet
was exercising herunextinguished Aboriginal rights. In attempting to deny
the existence of this right the Crown counsel argued that there was no
evidence supporting the St6:lo position that their ancestors participated in
a salmon trade prior to contact. This "all or nothing" position precluded an
appreciation of the complex nature of traditional St6:lo exchange dynamics.
Moreover, it necessitated the construction of a supporting false model of
traditional St6:lo social structures which argued that pre-contact Sto:lo
society lacked any semblance of formal structure or cohesiveness.

Crown counsel's strategy effectively mitigated against the presentation
of competing models of social structure, or more sensitive in-depth
descriptions of trade and exchange. As such, rather than offering alternative
models and approaches to understanding the dynamics of exchange, the
St6:lo defence focused solely on providing evidence for the existence of
exchange in the past. Unfortunately, due in large part to constraints inherent
in litigation, the evidence and arguments presented by the defence did not
distinguish between different kinds of trade and exchange. As such, they did
not explore the full range of traditional exchange activities and the social/
historical context in which they occurred.

Much of the discussion in Van der Peet focused on archaeological
evidence. But, as Robin Torrence pointed out, archaeology "lacks a
coherent methodological framework for exchange."3 Artifacts found in the
ground cannot tell us how they came to be there, much less explain the
complex social relations that they are sometimes thought to imply. Indeed,
even in the rare occasions when archaeological analysis can determine
where an object originated (as in obsidian discovered in the Fraser Valley
sourced to locations in Oregon) it does not necessarily tell us the nature by
which it came to be transported there, or the route.

Moreover, archaeologists are limited to an analysis of those tangible
trade commodities that are durable enough to have survived the acidic
Fraser Valley soil. Only rarely do environmental circumstances permit the
preservation ofexchange items (such as water-saturated deposits).4 Available
data is further limited by archaeological recovery. Analysis involves
materials that have left the system of exchange, such as objects found in
burial sites. However, this cannot provide a direct measure of frequency of
use for it is impossible to know if a burials consist of a representative
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inventory of a person's possessions. In addition, archaeology does not tell
us what happened on a single day or during any single exchange activity.
Rather, it provides hints that ultimately may illustrate a series of events over
a relatively broad time span.5

Compounding these methodological problems is the limited number of
systematic archaeological investigations conducted throughout Sto:lo
territory, and a frustrating lack of substantive analysis and documentation
of materials found. Such unfinished work provides a small data base from
which to hypothesize, draw conclusions and identify the existence of
exchange and exchange routes, etc. St6:lo people concur with Roy Carlson
in questioning how much can be realistically inferred when only a fraction
of the data base exists.6

In August 1996 the Supreme Court of Canada declared that Mrs. Van
der Peet had not demonstrated that she was exercising an Aboriginal right
when she sold her fish. However, the court did not declare that such a right
did not exist among the St6:16. Rather, the justices decided that they were
prepared to recognize the existence ofan Aboriginal right to sell fish among
those Aboriginal communities who could demonstrate, among other things,
that the sale of fish was an integral component of their society prior to
contact. In the court's opinion, Mrs. Van der Peet had not demonstrated that
her sale of fish was consistent with a pre-existing Aboriginal right.
However, they did not say that Mrs. Van der Peet, or any other St6:lo, did
not have such rights. In other words, in the absence of a competing model
to that presented by Crown counsel, the court adopted an outdated
anthropological model based on core culture traits to assess a First Nation's
eligibility for market-style Aboriginal rights. Such a model is not only based
on outdated anthropological theory, it also forces Aboriginal communities
to define their rights in terms of twentieth-century Euroamerican definitions
ofmarket economy.This is ironic, given the 1990 Sparrow decision in which
the Supreme Court declared that Aboriginal rights are not frozen in time. It
would seem that while Aboriginal rights are not frozen in time, they must
coincide with an interpretation of market economy that springs from a
temporally specific (late-twentieth-century) definition of market exchange.

Discussion on Coast Salish/St6:lo" exchange continues to occur within
a justice system that is viewed with suspicion by many St6:lo people. Since
this paper is in many ways a reaction against models arising from the
litigationparadigm, it toofalls somewhat into this category. Acknowledging
the limitations of this model, I hope that the following analysis might revive
discussion outside of the courtroom about Aboriginal exchange
dynamics.While every attempt has been made to be inclusive and involve
various members of the St6:lo community in this study, I caution readers
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that the perspective presented remains that of an outsider.
In approaching this subject, I beganby talking withSt6:lo peoplewho

hadgiventhematter of traditional market exchange serious contemplation.
They, in turn, provided the parameters for thestudy. Next, I reviewed my
ownfieldnotes dealingwithtradeandexchange, compiled overthepastfour
years, andcomplemented themwithtapedor transcribedinterviewsconducted
by other St6:16 Nation staff members. In addition to published Coast Salish
ethnographies, I also reviewed Wilson Duff's and Marian Smith's
unpublished St6:lo field notes. This was followed by a review of the
transcripts of St6:lo elders and expert witnesses who had testified in the Van
derPeetlitigation. Finally, Imet with anumberofanthropologists specializing
in Coast Salish ethnography. It was on the recommendation of Dr. Bruce
Miller, University ofBritish Columbia (UBC) that I turned to the models of
social-spacial distance developed by Marshall Sahlins (1965, 1972) and
applied by Miller (1989) to frame my discussion.7 Dr. Mike Kew (UBC)
reinforcedmyownimpression about the importance of linguisticanalysis.

This discussion of St6:lo exchange dynamics is placed within a social
and historical context. First, a model of social-spacial distance isconstructed
in the hopes that this will "connectconcepts of centralityand exchange."8
A linguistic discussion of St6:lo verbs associated with exchange follows,
accompanied by a relatively detailed description of various forms of
exchange known to have existed among the Sto:16 in pre-contact times.

Sto:lo Socio-Spacial Universe of the
Early Nineteenth Century

The traditional territory of the Sto:lo, or "River People," as identified
in 1995 for the B.C. Treaty Commission, consists of the entire lower Fraser
River watershed downriver of Sawmill Creek in the Fraser Canyon: It
stretches east to the Cascade Mountains, north to include the headwaters of
the Harrison, Stave and Pitt lakes, east to the Strait of Georgia, and south
beyond the U.S.-Canadian border including the Chilliwack and Nooksack
drainages. Most St6:lo people continue to live in villages along the major
waterways. Halq'emSylem, the traditional language of the St6:lo, is divided
into three distinct dialects (upriver, downriver, and island). The St6:lo are
mainland Halq'emSylem speakers. The island dialect is spoken by their
relatives living along the shores ofsoutheast Vancouver Island. Kin ties are
traceable throughout the entire Halq'em6ylem language region, as well as
with people from neighbouring linguistic groups.

Marshall Sahlins observed that to better distinguish between the various
types of exchange it is useful to think of social distance as a reflection of
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physical distance. He documented this phenomenon in numerous culture
groups throughout the world and over time, concluding that "the distance
between poles of reciprocity is, among other things, social distance."9 In
Stone Age Economics, Sahlins demonstrates that

Reciprocity is inclined toward the generalized pole by close kinship,
toward the negative extreme in proportion to kinship distance... .The
several reciprocities from freely bestowed gift to chicanery amount to
a spectrum of sociability, from sacrifice in favour of another to self-
interested gain at the expense of another.10

Social distance and geographical distance tend to be directly related, and "it
is not only that kinship organizes communities, but communities kinship, so
that a spatial, co-residential term affects the measure of kinship distance
and thus the mode of exchange." In other words, geographic distance
reflects or maps onto a determinant social distance. Thus, while friends and
family typically engage in gift giving or balanced reciprocity, non-family
exchange more often takes the form of market exchange.

While the debate over the meaning of market exchange continues, for the
purposes of this paper it will be defined as negotiated or contracted
exchange among individuals or groups wherein X is exchanged for Y at a
specific time and place with no commitment to future exchange (reciprocity,
by contrast, implies further exchange). It is important to note that this
definition does not necessitate the linking of market exchange to capitalism.
Market exchange can occur as barter, where participants exchange goods,
commodities or labour, or it may take the form of buyer exchanges where
money, or a trade item with a standardized value, is traded for goods,
commodities or labour."

At the risk of building a model that over-structuralizes a society that in
practice was dynamic, adaptive and somewhat fluid, I suggest that it is
possible to divide immediate pre-contact Sto:lo society into three broad
overlapping categories reflecting social and physical distance (Figure 1).
To do this I apply linguistic analysis; that is, I create categories based upon
the following Halq'em6ylem groupings: xwelmexw(people known to exist),
siyaiye (close friends and family), and lats'umexw (different people).

The St6:lo referred to all people whom they "knew" or "recognized" as
Xwelmexw; an expression some contemporary Halq'emeylem speakers
translate as "people of life," or simply, "people." Xwelmexw were people
"known to exist" in the literal sense. They lived within the known world. The
degree of "closeness" between Xwelmexw determined the nature of one's
social and economic interaction. When discussing what he interpreted to be
the meaning of his elder's understanding of "the whole world," current elder
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and Yakweakwioose smokehouse leader Frank Malloway provided the
following explanation:

MyElderusedtosaythat [winterSpiritDancing] wouldgoaroundthe
whole world, and I used tooften wonder "what do you mean it goes
aroundthe whole world?—Goesright toChinaandcomes back?" And
then I waslooking at a map of theCoastSalish territory, andit sortof
goes in a circle: Sechelt, Nanaimo down to Victoria, across to Neah
Bay, you know, and up to Nooksack and it comes back, and its almost
like that's theonly world theCoast Salish knew. And I was thinking
"that's why theydescribed theirterritory, theCoastSalish territory, as
going around theworld." And those are theonly people who practise
SpiritDancing, theCoastSalish. If you go outof the territory north,
they don't practise it. You go too far southand they don't have it."12

Withinthisvaguelydefined butwell appreciated geographic boundary, and
among Xwelmexw, a broad range ofexchange activities occurred, ranging
from family gift exchange to potlatches, market exchange and even labour

Social/Spacial Distance

Figure 1: Storlo Social/Spatial Distance

Siya:ya Reciprocal
Gift Exchange

Potlatch Exchange

Market Exchange

Warfare Raiding
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brokering. Materials were also exchanged through the mediumofgambling,
and even raiding. The diversity and rangeof exchange possibilities among
Xwelmexw serves as a reminder that in pre-contact times the Sto:lo had no
formal political organization beyond the extended family level. Thus,
different familynetworks within Xwelmexw territory had independent and
shifting relationships with one another (see Figure 2).

Within the broad definition of Xwelmexw thereexists a variety of sub-
classifications. Infact, there areover 100 Halq'emeylem words describing
different human relationships (e.g., father, aunt, great-great-great-great-
grandparent, cousin of great-great-great-great-grandchild, etc.). Here I
focus on the category ofsiya.ye, a term that roughly translates as "friends
and family." The expression siya.ye does not replace other more specific
terms for social relationships, but rather within the Sto:lo world view it
reflects a generalized social grouping. Asiya.ye is someone held inspecial
regard. Siya.ye are at the centre of St6:lo people's social universe, and in
traditional times13 typically lived relatively close to one another (within a
day or two's canoe ride). The inclusiveness of this term illustrates that,
within the Sto:lo world view, close relatives, in-laws and friends were often
regarded as occupyingpositions of similar social proximity. The fact that
siblings and cousins areall referred tobythesame Halq'emeylem expression,
qelo.qtel, helps toillustrate thesocial inclusiveness ofthesiya.ye relationship.
Special marriage alliances were formed with more distant people to expand
a family's social universe. This would bring more people together as
siya.ye, and thereby increase a family's access to resources. Today, many
Sto:l5 elders express the opinion that people tended not to "trade" with their
siya.ye in the way that they would with people less familiar to them (i.e.,
through market exchange). That is, with family and friends, people did not
seek to maximize profit. That would be "insulting." Rather, exchange
amongsiya.ye typically expressed itself through the "sharing" of resources
and wealth—reciprocal gift giving.

Elder Rosaleen George recently summarized this process stating that
"strange Indians would sell to each other, butwith your family you share."14
Bill Pat-Charlie ofChawathil elaborated on this description, explaining that

Ifyou sold another Indian afish around the reserve [someone you were
close to,asiyd:ye], Idon'tknow, you were some kind ofa, Idon'tknow
what they called you, but they'll razz the Hell out of you anyway:
"That Indian istrying to sell another Indian a fish, humph!" [laughter]

Yeah, if you sold a fish to another Indian, well, sometimes there back
in them days if you were short on money for booze or something we
would sell to anotherIndian to get money to get a bottle. That's what
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they used to razz us about.

Question: What kind of things would they say?

Oh they'd say"another Indian selling to an Indian, he must be poor.
Must be prettydamn poor." [laughter] Things like that.

Question: Would you sell to another St6:lo or another Indian if they
were not a relative, and lived far away?

Oh yeah. Some people want fish andsometimes wejustgiveittothem
andsometimes wecharge for it, if weneed the money.

Question: You wouldn't get razzed the same way if you ... ?

No. No.

Question: Just if it's a close friend or relative?

Yeah, yeah.15

As Mr. Charlie's comments indicate, at various times St6:lo people
established exchange relations withpeoplewhowerenotrecognized—who
were not Xwelmexw. Such people were referred to as Lats'umexw, or
"different people." Lats'umexw people existed on the fringe of any given
St6:lofamily's socialuniverse. Theysometimes spokedifferentlanguages,
practised different customs and generally behaved "differently." After a
St6:lo person established relationships with such people they ceased to be
Lats'umexw. Individual Sto:16 people came into contact with Lats'umexw
people ina varietyof ways.Often theymetat regional trading centres where
they engaged in market exchange trade and barter, orthe Lats'umexw may
have ventured into St6:lo territory to conduct a raid, or vice versa.
Similarly, St6:lo people may have met Lats 'umexw people when attending
a potlatch with distant siya.ye—siya.ye who would have invited other
peopleunknown tothefirstfamily from adistantvillage. Withcommunication
came understanding, and "differences" became known: Lats'umexw became
Xwelmexw.16

The Language ofExchange
The following discussion relies heavily upon the Halq'emeylem

Classified Word List17 and the generous assistance of students and elders
participating in the Sto:lo Shxwelf Language Program.18 These people and
sources provided over 40 Halq'emeylem verbs associated with trade and
exchange whichI groupedaccording to their position within various St6:lo
exchange context. My groupings reflect standard anthropological
classifications found in many ethnographies and are as follows: 1)siya.ye
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reciprocal gift exchange, 2) potlatch exchange, 3) labour, 4) market
exchange (barter/trade/sale), 5) gambling, 6) raiding/warfare and 7) other
issues (e.g., ceremonial medicinal payment).

When studying Aboriginal exchange dynamics the question inevitably
arises of whether these activities were practised during the pre-contact era.
This question can in part be addressed by applying linguistic techniques. In
this way, it is possible to determine if a Halq'emeylem word is Indigenous
or if it is derived from borrowed Chinook jargon, English, French or
Chinese. For example, the Halq' emeylem word for adomestic dog, sqwemd.y,
is Indigenous. The Sto:lQ are known to have domesticated dogs prior to
contact, which they called sqwemd.y. In contrast, the Halq'emeylem word
for a domesticated cat, puc:s, is derived from the English word pussycat
after domesticated cats were introduced to the Fraser Valley during the 1858
gold rush. Likewise, the word for pig, kweshu, comes from the French
cochon. Pigs were brought to the HBC farm at Ft. Langley in the 1830s. The
Halq' emeylem kweshu is thought to have been borrowed from either French
Canadian HBC employees or French Roman Catholic missionaries.

Dr. Strang Burton (a linguist specializing in Halq'emeylem) was kind
enough to review the Halq'emeylem verbs and, with the generous assistance
of a number of his colleagues at UBC, concluded that all are Indigenous in
origin (not borrowed). However, Dr. Burton cautions that we cannot
assume that all non-borrowed, Indigenous, Aboriginal words necessarily
developed in the pre-contact era from non-introduced customs, practices or
objects. It is possible that St6:lo people might have witnessed something
"European" and assigned to it a new Indigenous name that did not borrow
from or bastardize the English or French word used to describe it. For
example, the term Chichel Siyd:m translates directly as "high above
respectedleader"orGodabove.Bothwordsintheexpressionare Indigenous.
However, anthropologists and Sto:lo alike continue to debate whether the
concept of a single supreme being predates contact.19 It would seem,
however, that if Chichel Siyd.m is an Indigenous term describing a post-
contact concept, it represents the exception and not the rule.

Siyd:ye Gift Exchange
At the centre of St6:lo exchange practices is the Central Coast Salish

family gift exchange.20 As the list in Table 1 of associated verbs indicates,
family gift exchange has traditionally centred around food. It is interesting
to note that while the verbydxstet is associated with giving something away
and supposedlynotexpectinganythingin return,everySto:lo personI spoke
to indicated that food gifts are reciprocal. Historically, as well as
contemporarily, such exchanges occurred whenever people travelled to
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Table 1: Verbs Associated with Siya :ye Gift Exchange

to visit latsut

to give/share food md:mt

to give something away
and not expect anything in return ydxstet, or yexchet

to share dxwet

to share food with someone,
give someone food dxwet

to serve everybody lhaxals

to serve yourself lhaxem

to give away extra food axwe thome

other villages to meet informally with parents, siblings, aunts, uncles,
cousins, grandparentsetc. Onsuch visits people always brought food items
(such as fresh or preserved fish) that were not readily available to their
host's family, so as not to be a burden and to show their appreciation for the
hospitality. In return, the guests could expect to be "thanked" by their hosts
by receiving wealth items before they departed, and food on a future
reciprocal visit. As is documented below, similar exchange also occurred
among in-laws.21

The nature of informal reciprocal family gift exchange appears to have
changed little since the arrival of the Euroamericans. Elder Rosaleen
George recently explained that today when family members arrive from out
of town expecting to spend the night they

... bringagift,buttheydon't makeabigdealaboutit. Theyjust quietly
give them [the host family] a sackof salmon or whatever when they
arrive, andthen the[host] people will givethem [the guests] something
totakebackwith themwhen theygohome.Youneversayanything, you
justknow you will getsomething back, butyou don'texpectanything.22

AsMrs. George indicates, the gift giving is reversedand repeated when the
guests become the hosts. While these gift exchanges are always discussed
within thecontextofanidealandbalanced reciprocity, inpracticethisisnot
always thecase. When discussing specific examples offamily giftexchange,
contemporarySt6:lo people often explain that it iscustomary for wealthier
family members togivemore to"lesswell-off family members, regardless
of whether they are hosts or guests. Such "unbalanced" reciprocity is
typically explained by St6:lS elders as a reflection of "manners" or wealth,
andtherefore may bethought ofaspartof theprocess whereby St6:lopeople
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establish and demonstrate their status among families or rank within
families.23

Within the context of intra-family exchange, it is considered extremely
bad taste for any exchange to occur in the form of "buying or selling."
Amongsomecontemporary St6:loelders, the thoughtof exchanging anything
with a family member in any way other than as a gift is unthinkable. An elder
was recently asked if it was socially acceptable to sell something to a family
member, and she unhesitatingly replied, "No, you just have to share with
family." The interviewer then related how he had purchased used electronic
equipment from his mother for $100. He asked the elder if she would ever
consider selling something to her son. Her response came in a look of shock,
quickly followed by embarrassed laughter. Upon composing herself she
reiterated between giggles that "No, you're not supposed to sell to your
family."24

The St6:16 practice of reciprocal family gift exchange is so important
that it transcends the physical world. Spirits of deceased ancestors are
described as "always being hungry," and therefore in need of regular
feeding by special spiritual leaders known as hi'hiyeqwels. Individual
families normally employ hi 'hiyeqwels to conduct such "burning" ceremonies
at least twice a year in the spring and fall (times when the "spirits are
travelling"), but they can be held at other times "if they are needed." For
example, burnings usually accompany funerals.

At burnings, women prepare plates of food (and sometimes other items
such as clothing) that hi 'hiyeqwelsburn in specially prepared fires. Through
the fire these items are transformed into spiritual gifts. Spirits who are
"cared for" and "fed" are content, and therefore less likely to trouble the
living. They will also be more likely to assist their living relatives through
benevolent behaviour when called upon in prayer. It is important to note that
the exchange associated with burning ceremonies not only involves gifts to
the spirit world, but reciprocal exchange among the living as well. Typically
this occurs among attending family members at the shared meals that always
follow burning ceremonies.

Expanding Siya.ye Exchange Networks
The gift exchanges described above take place between blood kin or

close friends, and except for the special burning ceremony for the dead, are
relatively informal events. As mentioned, the siya.ye network can be
expanded through marriage to include in-laws. Atthis level, exchange takes
on a more prescribed ceremonial nature. Suttles has documented that the
most important St6:16in-law relationship remains that between the husband's
and wife's parents—skw'elwes (a relationship Suttles defines as "co-
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parents-in-law").25 Historically, marriage alliances were carefully
orchestrated between upper class families. Once established, these alliances
created bonds ofobligation between in-laws—obligations that often expressed
themselves in reciprocal gift exchange. Arranged marriages potentially
served a number ofpurposes, ranging from creating peaceful relations and
facilitating the sharing of food, to securing access to family owned fishing
sites, all ofwhich may be thought ofas expressions ofexchange.

Wayne Suttles described Coast Salish marriage alliances inthese terms:

The [marriage] arrangements usually included preliminary negotiations
by members of the prospective groom's family, a vigil kept by the
young man atthe girl's house, and an exchangeofproperty between the
two families. This exchange was the wedding itself. Itwas held in the
bride's house. The groom's family brought wealth for the bride's
family; the bride's family gave wealth, perhaps nearly an equal
amount, to the groom's family; and the bride's father also gave, if
possible, an inherited privilege orprivileges, such as aname or the right
to use a rattle or mask, to the couple for their child or children 26

Suttles further explained that "the two families could continue to exchange
property for as long as the marriage endured." In his 1952 ethnography, The
UpperStab Indians, Wilson Duffelaborated on the continuing significance
of exchange visits among co-parents-in-law:

[A]n important feature of theseasonal round of activities were visits
paid to relatives, usually during the slack period in the fall. Up river
people, for example, would godown toMusqueam atthis time tovisit
relatives and pick cranberries with them. These visits sometimes
lengthened into winter-long stays or even permanent changes of
residence.27

An historical account of such visits is provided in the Fort Langley Journal
for the 28 August 1829, in which the author described the arrival of "a
number ofSinnahomes in two large canoes." He explains that "their main
object is to visit some oftheir family connections in this quarter." On 8April
1830 he notes that "about 50 ofthe Fall Indians (Tetins [upriver Sto.io]) in
eight canoes arrived in the Musqueam camp this evening by Special
invitation to eat shell fish &c &c."28

William Elmendorffurther confirmed that, among neighbouring Coast
Salish people from the Puget Sound basin, elaborate food gift exchanges
among co-parents-in-lawcontinued long after the initial marriage ceremony:

Village composition was furthercomplicatedby the frequent reciprocal
visiting between affines in different communities, accompanied by
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economicexchange; typically, giftsoffoodfromthevisitor'scommunity
werereciprocated eitherbyfoodstuffobtainable inthelocaleof thehost
community, or by giftsof chattel valuables. Obviously, inter-village
marriage was basic to a complex regional system of production,
distribution, and redistribution.. . .29

In his autobiographical Among the Ankomenums [Halq'emeylem] or
Flathead Tribes of the Pacific Coast, the Methodist missionary Thomas
Crosbyprovidesa first-hand accountof an IslandHalq'emeylem marriage
ceremony(exchange) hewitnessed inNanaimo inthe 1860s. This wedding
took the form of an elaborate gift exchange, which created obligations
between the co-parent's in-law—obligations that ultimately expressed
themselves as ongoing formal visits and gift exchanges.

Crosby provideda vividfirst-hand descriptionof an arranged marriage
that corresponds perfectly with accounts collected by ethnographers a
century later. He explains how even after upper class family leaders had
concluded preliminary marriage negotiations, the prospective groom still
had to remain seated outside his potential bride's house for three days and
nights waiting fora signofacceptance. If the woman's kinfound thesuitor
agreeablehewasinvitedto partakeofa meal,afterwhich hereturnedto his
own village anengaged man.Afewmonths later he returned to his fiancee's
home where he and a large delegation of his family were specially received
by the bride's father. A general atmosphere of celebration then spread
throughout the bride's community as the wedding exchange began:

In the lead came a band of the principal chiefs, old warriors and
musicians, gorgeously painted and feathered up, standing upon a
platformwhich was built on top of two largecanoes lashedtogether.
In their midst was the young man himself, well dressed in European
style.The singingcontinued until theygot to thebeach— Theyoung
man and the painted warriors stepped out and quietly walked to the
chiefs house, all the rest following. . . . The day was then spent in
resting andfeasting. In theevening a greatreception was given, when
all the great dancers of the Nanaimo's, by their dancing and song
welcomed the strangers. Feasting anddancing werenowthe order of
several days.30

Crosby's account continued, stating that a few days after the wedding:

... a verylargeand beautiful newcanoe,gailypainted [wasdrawnup
on the beach in front ofthe bride's home], the bow and stern carved and
ornamented in colours with animal and bird like designs. Inside the
housewefoundcrowdsofpeople, allpaintedup,dancingandscrambling
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for goods. Agreat numberofmountain goat skins were gathered at one
end ofthe house. Busy hands tied them together in along string ofrobes
down through the middle ofthe house. Immediately an excited scramble
followed Sometimes half a dozen men, getting hold of a skin,
would tear it in pieces, eager to get their part ofthe prize. Sometimes
aman would cutaskin into separate pieces ifmore than one person had
ahold ofit. The same repeated with many other goods.

Many of those who gathered, Crosby explained, sang asong proclaiming the
great deeds the boy's ancestors had performed, as well as his own good
qualities. Meanwhile, older women prepared the girl for her departure,
painting her face and dressing her in bright clothes.

The women then paraded single file to the waiting canoes. Men piled
their loads of new blankets into the canoe and the bride was seated
towards the back middle section ofthe boat. More blankets were then
piled in around the bride until only her head showed. Hundreds of
blankets were thus sent as dowry. Speeches were then made whereby
arepresentative ofthe bride's father told ofhow he was agreat chief
whose people had been leaders for generations. The groom's family is
told to care for her and that they are responsible for protecting her from
northern invaders. Then an old spokesman for the groom stood up in a
canoe and said that he heard what had been said, but it was not only the
Nanaimo's who were great people, and he promised the girl would be
cared for. Then the groom's family threw many beautiful muskets
ashore to show how wealthy they were. Then the Nanaimo ran to their
houses and got muskets and gave them to the boy's people saying they
were wealthy too, all the while speeches were made. Then the groom
prepared to leave, but first gave the bride's father his fancy clothes.
Suttles claimed that post-wedding ceremony exchanges between co-

parents-in-law were conducted with a great deal of ritual, mirroring the
initial marriage celebration. For example, the Halq'emeylem word for a
visit between co-parents-in-law is k'welwesen, which means "to paddle"
and refers to the journey between villages. Upon deciding to visit one's co-
parents-in-law, arrangements were made for members of one's own
community to help transport the food that would serve as items ofexchange.
Hosting families always invited members of their own community to share
in the food of such feasts. They also hired aspecial "speaker" to "pay" those
who had helped transport the food, and to "thank," with compensation, the
co-parents-in-law for bringing the food.31

Payment and the thanking at a k'welwesen took a variety of forms.
Those who assisted in transporting the food were paid not only for their
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labour, "but for the canoes themselves, the paddles and even the bailers."32
In other words, exchanges occurred that were in many ways analogous to
thepurchase of labour andtherental ofequipment. Suttles summarized such
exchanges, stating that "everywhere onecan takefood andexpect to receive
wealth."33

In the context of Coast Salish family and affinal exchange, it is
important to note Suttles' convincing argument that food and wealth are
intimatelyrelated;indeed, in manycases theyaresynonymous. Bysharing
food, a person redistributed wealth and therefore increased, or validated,
one's status. Having productivein-lawswhobroughtgifts of food enabled
people to hostfeasts for othermembers of theirfamily and village. This in
turn elevated a person's status, while it maximized the distribution of
resources. In-laws from distant locations collected and processed food in
their locale, then arranged for it to be transported to their in-law's house,
where it was redistributed among their in-law's village. At the same time,
those members of the visiting family's community received payment from
the hosts for their labour and the use of their transportation equipment. This
wealth was then taken back to their home, where it once again entered the
exchange economy.

In light of theseIndigenousexchangeprocesses, it seems reasonableto
assume that marriages between Sto:lo women and HBC employees at Fort
Langley required some sort of exchange ceremony to be regarded as
legitimate by theSto:locommunity. It is alsopossible that theupperclass
St6:lo families mayhave regarded the chief factor and officers, because of
their positions of authority over others at the fort, as somehow being the
equivalent of family leaders, and, aftertheformation ofmarriage alliances,
as co-parents-in-law.34 This appears to have been the case when James
Murray Yale married the daughterof the Kwantlen Chief:

TheQuitline ChiefandhisBrother camein with about 20skins small
and alarge—which they traded forblankets—These being the principal
Indiansofthisneighbourhood andwhoatallexertthemselves tocollect
Beaver we have thought it good policy in Mr. Yale to form a family
connectionwiththem,andaccordingly hehasnowtheChiefsdaughter
after making them all liberal presents... .35

Therecanbenodoubtthat thisgiftgivingwasofadifferentnaturethan that
practised bycontemporary British society. Archibald McDonald found the
St6:lo practise soonerous and detrimental toachieving "overplus" thathe
bitterly complained of being invited to St6:lo celebrations and being
expected to provide "gifts" to the hosting family—his ceremonial co-
parents-in-law. With some resentment, he later referred toYale's wife asthe
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"lady that has cost so much goods."36
Asstated previously, exchanges among relatives and in-laws were not

restricted to simply food itself. Often the exchanged wealth took the form
of "access to food." This is perhaps bestunderstood within thecontext of
family-owned and controlled resource sites. Coast Salish people had firm
and sophisticated concepts of land and resource ownership long before
contact with Europeans. AsSuttles explained, "Notall, but thebestcamas
beds, fern beds, wapato ponds, and clam beds were owned by extended
families with control exercised by individuals. Most duck net sites were so
owned [as were] the houses standing at weir sites, which were necessary for
smoking the catch."37

Among the St6:lo the most important family-owned resource locations
were, and remain, fishing sites in the lower Fraser Canyon in the vicinity of
Yale. Wilson Duff explained that

... nominally the station was owned by the head ofthe family; however,
all of his descendants could claim the right to use it, and he was
considered extremely selfish ifhe forbade anybody, related ornot, use
of the station The dip net was usually made and owned by the
owner of the [fishing] station, who left itat the water's edge for the
others use [In former years] most ofthe stations in the canyon were
owned by the families in the villages close by, although, through the
web ofkinship, most people allalong theriver could and did claim the
right touse atleast one. In more recent times, however, because ofthe
movement of population down river and further intermarriage, the
nominal owners have come to be scattered as far afield as Musqueam.38

Contemporary St6:lo people, with few exceptions, continue to access
canyon fishing sites through hereditary rights, expanded by marriages.

Information collected from St6:lo elders by Wilson Duff suggested that
polygamy was "fairly common among rich men who could afford several
wives."39In this way, families incurred obligations for exchange over broad
regions. Genealogies collected by Duff from elders living in the 1940s
showed that in eighteen of twenty-five cases St6:lo men married St6:lo
women. He noted that "only three found wives in their home village, but
seven more found wives within about ten miles."40

It is important to emphasize that, in the context ofexpanding access to
resourcesasdescribedabove,exchangemechanisms are somewhatremoved
from the actual resource extraction activity. That is, the exchange (movement
ofgoods from one location to another between different people) is facilitated
through the actual marriage ceremony wherein new access rights are
acquired. It is this exchange ofaccess rights that makes possible subsequent

Native Studies Review 11, no. 1 (1996) 23

resource extraction and the indirect exchange of material items.
In traditional St6:l5 society food could be translated into wealth.

Wealth, when redistributed, could inturn betransformed into status. Thus,
the relationship between exchange and status was both intimate and
complex. Reverend Crosby described how it was common at important
gatherings for people to tell of"the great deeds" oftheir ancestors.41 Such
story telling was the most public means of asserting a person's right to
hereditary privileges. The Sto:lo define high status families as those whose
members "know their history." Knowing your history refers to knowing
good manners, proper moral behaviour (information shared with children
by their grandparents and great aunts and uncles) as well as knowing one's
family history and genealogy. Knowing ones' ancestors was crucial to
being able to demonstrate one's hereditary right to access certain family-
owned resource procurement sites.

"Potlatch" Exchange
"Potlatch" is a Chinook jargon term, and not Halq'emeylem, and

therefore fitssomewhat imperfectly when usedtodescribe any single St6:16
exchange activity. Indeed, the expression "potlatch" has been used to
describe a wide range of ceremonial exchange activities occurring at
different periods oftime among various Northwest Coast societies. However,
the St6:lo have two types of exchange ceremonies that they often call
potlatches (see Table 2). For this reason, and because ofthe term's general
application among Euroamericans, Iapply this expression when discussing
exchange practices characteristic ofinteraction ofthe stage beyond family
gift exchange.

In the words of 1930s Coast Salish ethnographer Homer Barnett, the
major social significance ofa Coast Salish potlatch ceremony was

... to make apublic assertion ofevery fact orevent which contributed
to an advance or change in [a person's] social position. Such an
assertion always had tobe made before formally invited guests from
outside [the person's] extended family, who listened to [the]
announcements and vouched for [the] claims

In recognition for their attendance and participation in legitimizing such
claims, among the guests, the host "distributed presents in the form of
blankets, skins, planks, food, etc."42 Barnett's informants explained that
every such potlatch distribution

wasineffectanassertion orreassertion ofsomeclaimtodistinction
on behalfof the donor or some member of his family. Noonecould
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Table 2: Verbs Associated with Potlatch Exchange

to give a potlatch feast
to potlatch
to potlatch (short form)
to give/invite someone to a potlatch feast
to invite

to throw poles for a scramble
after a potlatch

to give something away expecting
payment/trade in return

to paddle to a gathering acting as a
courier of someone else

to take food home after a gathering feast
to lend

to lend something and expect payment
in return

to repay a debt

to thank (co-parents-in-law)
to step on someone (outdo them

in a potlatch)

tl'etl'axel

Ihit 'es

tl'dxil

tl'e'dxel

laxt

wdAs

ixemstex

k 'welwetsel

smaq 'oth
tselhtet

Ixemstexw, or eximstexw
lewlets

ci 7 (Suttles)

emitem

raise a house orgrave post, bemarried, orname achild and expect the
mattertobetakenseriously if hedidnot"callthepeople"aswitnesses.
To "call the people" meant that guests "received a gift or at least a
portion of food."43

In a subsequent study of the potlatch, Suttles accepted Barnett's
descriptions, but departed somewhat from his interpretation. Suttles argued
that the Coast Salish potlatch's most important function was

... tobe found neither in theexpression ofthe individual's drive for high
status norin thefulfilment ofthesociety'sneed forsolidarity, neither
incompetition norincooperation, butsimply in theredistribution of
wealth. Toappreciate this, onemust accept that"wealth" and"food"
were "separate categories ofgoods," and that "food was evidently not
freely exchanged with wealth."44

Contemporary Elder Rosaleen George echoes this sentiment, expressing the
belief that "you are not supposed to sell food. Food is for everyone."45
However, as Suttles demonstrated, the link between food and wealth was

Native Studies Review 11, no. 1 (1996) 25

strong:

A manwhocouldproducemorefoodcouldreleasesomemembers of
his household from food-producing activities and let them produce
wealth,andhecould attractmorefoodproducingandwealthproducing
persons to his household as wives for himself (polygamy being
permitted) and his sons, brothers, and nephews, and as sons-in-
law Thus food could be indirectly converted into wealth... .And
finally ... food could betaken toaffinal relatives and wealth received
in return.46 This then appears to have been the most important
mechanism fordirectly converting food into wealth.47

To better appreciate the significance of potlatches and family gift
exchanges to thecirculation andredistribution of resources andwealth, it
is necessary to describe in greater detail the actual practices of a St6:lo
potlatch.

Most potlatches tookplacein thesummer orearlyautumn when travel
waseasy, and typically werenot associatedwith the spiritual winterdance
ceremonial.48 Because of its complex function within St6:lo society it is
impossible to think of there existing a single "type" of potlatch. For
example, while the larger co-parents-in-law exchange celebrations are
sometimes described aspotlatches, typically theverb"to potlatch"wasused
todescribeceremoniesknown in Halq'emeylemasxe 'lak,49 tl'etl'axel5() or
Ihit'es.51 Duff discussed the various forms of St6:lo potlatches in some
detail, noting that the "paying-off' potlatch, whereby a person or family
paid offdebts accumulated over decades, was "probably the most typical
type"of St6:lo potlatch. St6:lo Elder Robert (Bob) Joe of Tzeachten
provided Duffwith the following detailed account ofahypothetical paying-
off potlatch:

A man is getting old,andheisgoing to payoffall hisdebts. With the
help ofhisbrothers and other relatives, hehas been saving upforthis
fora long time. Hehaslotsofthings topayofffor. When hischildwas
given hisname, hehad togive aparty and had topay thespeaker who
announced it. Some of his friends had helped to pay for the party, and
now hehad topay them back. Maybe hehas several naming feasts to
pay for.

Over the last ten or maybe thirty years one or more of his family had
died, andhehad topayforthefuneral. Certain officials had bathed the
body and prepared itfor burial, and that had to be paid for. Afew times
hehad hired people tochange theblankets around the remains of his
dead relatives, or to make a new grave-box. Maybe he built a new
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house, and called the Pilalt tribe to help him. When he did these things
he had not paid all the people, but had announced that there would be
a gathering in the future to pay for them.

Thetimehadcome."I amgoingtofinishmywork."Heisgoingtosettle
forall theworkhehadhiredpeopletodo,even thoughit wasdonethirty
years ago. Not only that, but he is going to pay back for all the gifts he
got at other potlatches, maybe blankets or a canoe.

His own house is probably too small, so he uses the biggest house
around, and pays the owner. The size of the house limits the size of the
potlatch, but he wouldn't build a new house especially for it. The
Potlatch gathering is called "Xe'lak."

Everybody, old and young, comes to the potlatch, not just those who
worked. Probably the old man has a grandson or granddaughter to
whom he wants togivea name, and that is the first thingtheydo. The
boy's newnameisannounced, andseveralprominent peoplearecalled
on to witness this name giving. They are paid right there. The old man
announces, "I'm going to settle, but instead of men , it's this boy who
willdothepaying."Thepeople knowit istheoldmanwhoreallypays.

All theoccasionsfor which thispotlatchis payingoff are takenup in
the order that they occurred. One to three speakers are hired to speak
for theboy.Thespeaker,promptedbytheoldman,tellsthepeoplewhat
each person did and how much he is being paid.

They are paying off for a funeral. Those who worked are paid first.
Then comes the people whobrought gifts and food, blankets, etc., to the
funeral. Thespeakernameseachone,callshim,andtellswhathegave
andwhat heisbeing paid back, andtheboypays back something more
than whathegave. How they remember isbeyond me. When allarepaid
for the that occasion, laha'y, "that's all," and the boy pays off the
speaker.

Then they payforthechanging ofgraves. Theyoung man may paythe
samespeakeroranotheronemightbecalled.Everyone whohelped gets
paidwith interest. Therearetwoorthree runners tocarrythestuff; the
speakergives it to the runner. A rich manbeingpaidfor someservice
may take it in a different way.He gets a man to speakfor him: "I have
justbeen given ablanket." Henames acouple ofprominent people and
says,"They will bring itovertome," andwhen they do,hegivesthem
something.

Thenhe pays for the naming, and laterfor the house building, in the

Native Studies Review 11, no. 1 (1996) ll

same way. Then he pays the other debts he owes. Ifhe had once given
a dinner, and a man from Chehalis had brought some ducks, he pays
them withinterest. Hedoesn't forgetanything.

After he has paid off all the occasions, and paid off all his debts, he
announces, "We have paid everything, but don't leave, we are not
finished yet. We have alot of stuff left over and we are going to give
the young people atime of their own." They call that a"scramble"
[wdAs]. There is abig platform in the house, and the host or speaker
throws things down so that anybody present can scramble for it. They
throw those big blankets, 15 yards long. You grab as much as you can
in your arms. Aman comes with aknife and cuts off what you have;
that's yours. (It is taken home, unravelled, and rewoven.) They may
throw down several things atonce. When they've done inside, they go
outside to the river. Sometimes they have aplatform atthe edge ofthe
river; sometimes they have acanoe, away out, and they scramble stuff
from there. The people go out in canoes or swim, and dive in the water.
After the scramble the potlatch is over. If itwas in winter time they
dance the smitla [winter dance], but most were held in the summer or
fall because fire wood was sohard toget. The potlatch might last three
or four days. The sponsor family fed all the people, maybe twice aday.
The food was put in long platters and sent around to where the people
were camped.52

As evinced in BobJoe's account, early contact-era potlatching embodied
complex social and economic activities within abroader exchange system.
Potlatching served anumber of purposes, ranging from enhancement and
demonstration ofan individual's or family's status, to fulfilling acommunity
need for strengthening solidarity. Moreover, the potlatch must not be
considered as "frozen in time." Its purposes and meanings shifted to
accommodate the changing nature of the society it reflected and affected.
However, most students ofCoast Salish ethnography now agree with Suttles
that the most important function of the early contact era potlatch was "the
redistribution of wealth."53

Homer Barnett's down-river and Vancouver Island Halq'emeylem
informants explained for him how apotlatch host attempted to "make the
size of his gift accord with the recipient's ability to return more than was
given him."54 However, the potlatch debt system should not be oversimplified.
Barnett also provides the following model for understanding potlatch
indebtedness, and by extension, the dynamics ofpotlatch exchange:

Donor Aat his potlatch might give twenty blankets to B. When Bin his
turn gave apotlatch, he invited Aand gave him any number that he
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wished,let us say fifty. This gift was called byaterm signifying"thanks
for coming to my potlatch." At the same time, but separately, so that
thedistinction was clear, Baddedtwentyblanketswhichwereinreality
a repayment ofA's twenty blankets. It was considered in bad taste to
allude to themin that way,but some people piqued bythe smallness of
the numbergivento them, did say scornfully, "This is what I got from
you." Otherwise, the twenty blankets would be referred to as "this is
whatgoeswith it," the "it" meaningthe fifty blanketsgivenas "thanks
for coming." When A againcalleda potlatchand calledB's name, he
wouldgive him any number he pleased, say twenty-five, and then add
fifty more as a return of the fifty given to him by B. Obviously, such
changes could go on indefinitely, and the two donors could potlatch
each otherasoftenas theyliked with no more capitaltodrawuponthan
fifty blankets. The important point, and the one which is clear in the
minds ofthe informants, wasthat thetwoseparatedparts ofthegift, the
"thanks for coming" and the return, were conceptually and actually
distinct. . . ,55

In the early years of Fort Langley, the post's men were quickly
integrated into the Sto:l6 ceremonial potlatch exchange system. Due to the
nature of the exchange, with incurred interest debt, their participation was
immediately regretted by Chief Trader Archibald McMillian. An entry of
the Fort Langley Journal makes the following observation:

Messrs: Annance & Yale with six men were at the Indian feast; from
which they returned; ate with 16 beaver as their share ofthe distributed
property. This is a common practise with the principal Indians of this
quarter—the realmotive I believeis morefrompoverty & avaricethan
the professed spiritofgenerosity andgreatnesswithwhich thepresents
are made: because its well understood that every one who receives,
acknowledges a debtofat least 20 p.centabovetheactual valueof what
he got. Five or six new & old ofour blankets—one or two of their own
manufacture—15 or 20 white sheep skins—a number of cassors [sic]
orkettles—leather robes & 3or4 fath.ms ofbeaver beads [sic] besides
thebeaver toourgentlemen were theprincipal presents—I understand
there was but little to eat.56

Labour

Aside from thegift-giving, exchange also tookthe form of payment for
labour (Table 3). "Paddlers" who assisted in transporting food and other
itemsto a distant villagefor exchangeceremonieswere paid for their labour
and their equipment rental. Such payment was not expected to be returned
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Table 3: Verbs Associated with Labour

to give money
to pay someone for services

(i.e., a speaker pays paddlers)
to hire someone

oxwest

q 'dwet
iydqw

29

or exchanged.57 Similarly, "speakers" were, and are, "hired" by host
families to speak on their behalf at all large gatherings. Payment was made
in the form of blankets or other valuables. Today, speakers hired for
gatherings are still givena blanket, which is draped over their shoulder. The
host family then pins money to the blanket as an additional payment.
"Witnesses" who are specially called and identified at gatherings are given
coins by the host family in exchange for their commitment to remember the
"work" that was done, thereby legitimizing claims made during the ceremony.

In addition to discussing the continued practice of labour brokerings at
potlatches and naming ceremonies, I was reminded by a respected Sto:lo
community membertoalso includeadiscussionof thecontinuity of this sort
of traditional labour exchange at contemporary funerals. After a death,
family members typically depend on certain people to perform special
duties. Gravediggers are "hired," as are pallbearers and cooks. The family
also gives money to people whoattend thewake,and in particular to the one
or two people who spend the entire few days and nights before the funeral
visiting and assisting the family of the deceased. The funeral choir is also
compensated, as are the people who assist the priest.58 At the subsequent
burning ceremony, the hi'hiyeqwels and his assistants are likewise given
money, blankets and food. Most of these payments are deferred until
everyone is gathered together for a large mealafter the funeral. At this time
thefamilydirects thespeaker tocall all thosewhoassisted themand publicly
present them with money—the amountof which is"called out" and publicly
recognized. After the familymakesthese payments,the process is reversed,
with the assembled guests presenting gifts of money to the family. As each
gift is received the speaker calls out the donor's name and identifies how
much money is being given to the family. Significantly, at this point, most
people whohadjust previously receivedpaymentfor their services from the
family (e.g., pallbearers) direct the speaker to announce that they are
returning the money to the family. At St6:lo funerals, people take great care
to remember how much money each of the various guests gave to the family.
It is expected that these gifts will be returned to the donor's family at some
time in the future when their family suffers a death.59 As such, these
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payments have not only social value, but are also evidence of market
exchange.60

Though modified by altered social circumstances, pre-contact exchanges
of labour forwealth continued after contact. The Hudson's Bay Company
at Fort Langley was quick to exploit opportunities presented by St6:lo
labour. Locals were employed as seasonal labourers at the fort to assist
agricultural production and food processing and preservation. Sto:15 people
were also hired to gather wood for staves used in making barrels and the
production of split rail fence material. Letters were transported by Sto.lo
people hired as postal carriers between Fort Langley and Forts Nisqually,
Kamloops and later Victoria. Intertribal trade routes even allowed letters to
becommunicated between Langley and sites asdistant asYork Factory and
Fort Colville.61 Essential supplies for the commercial operations of Fort
Langley, such as salt, were delivered from Fort Victoria by Katzie and
Kwantlen Sto:lo couriers.62 Wealthy St6:lo leaders also rented their slaves
to the fort and collected their servants' wages for themselves.63 Numerous
examples document theinnovative manner in which Sto:lopeople adapted
to newlabouropportunities duringthefur tradeandgold rushera.64 Suffice
it to say that compensation for labour in the form of non-utilitarian wealth
was not unknown to the Sto:lo before the arrival of Euroamericans. The
Sto:lo simply adapted an existing economic exchange activity to take
advantage of new labour opportunities.

Barter/Trade/Sale/Contract Production

Pre-contact St6:l0 market exchange took a number of forms, all of
which typically involved exchange between unrelated people who sought
advantage over their trading partners (Table 4). To determine whether a
transaction iseither a form ofa reciprocal family giftexchange/potlatch or
a form of market exchange, it is useful to apply the following measures:
Reciprocal gift exchange and potlatch involve no bargaining or haggling
and are initiated by the act ofgiving. In contrast, market exchange involves
negotiated costs and is initiated by anoffer toeither dispose of,oracquire,
something.

As explained, prior tocontact, wage-style payment expressed itselfin
a variety of forms, such as payment of paddlers, speakers or witnesses.
Other examples ofAboriginal labour took the form of "contract production."
Contract production occurred when people required theservices of someone
with specialized skills who was not within their extended family siya.ye
network. Such a situation encouraged Sto:16 people to negotiate and
commission the creation of special prestige items from outside their kin
group. St6:lo oral traditions refer to a man from Wahleach (a village
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Table 4: Verbs Associated with Barter/Trade/Sale/Contract Production

to trade (can only sell to non-family
members)

to sell (can only sell to
non-family members)

to sell something
to buy/exchange for money/items

(only with non-family)
to buy something
to cheat someone

to be cheated in a trade

to send something
to send for something
to send someone

iydqt, or iydqlhstel

xwoxwiyem
xwoxwiymet

alqdAs, or ileqet
ileqet
ehdyt
ts'its'id

lepetst
tssdlem

tsesdit, or tssdt

between Hope and Chilliwack) who was renowned as an expert carver of
mortuary figures. His work was commissioned by unrelated people up and
down the Fraser River. In this way, he translated his labour into wealth.65

In the 1940s, Sto:lo Elder Harry Joe of Seabird Island explained for
Marian Smith how his grandmother had told him that "every man would
have a small canoe. Not every man built his own canoe, but most of them
did. Otherwise, you would buy acanoe from any place." Joe's reference to
buying canoes from "any place" is an example of commercial exchange
occurring between non-related individuals from different villages.66 Elder
Bill Pat-Charlie remembered as a child that people from all along the Fraser
River approached aman from Chawathil named Peter Joewho "used torent
canoes [as well as] sell them, and sometimes they'd order for a canoe
somewhere and he'd fix one "67 Early historical references in the Fort
Langley Journal make mention of "large war canoes which are used as
luggage boats." These canoes are described as being up to "50 ft. length"
and "6 to 7 in breadth across the middle" and elaborately decorated with
carvings and paint. While such canoes were widely used by the Sto:15,
traders explained that "the natives here do not make these large canoes
themselves but procure them from the Yucletaws and other nations to the
northward."68

Ethnologist Bernard Stern, writing ofthe Lummi Coast Salish ofPuget
Sound, noted that "barter relations were maintained with neighbouring
tribes on the mainland from as far north as the Fraser River to as far south
as the White River and with tribes on the adjoining islands."69 Similarly,
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William Elmendorf, in writing of the Twana Coast Salish people of
southwestPuget Sound, described how a family in one village lacking the
skills to properly cure fish addressed the problem by arranging for an
unrelated specialist from a neighbouring community to come and work for
them for a set price for a fixed period of time.

With the establishment of Fort Langley in 1827 the St6:lo extended
market exchange trade relations to Euroamericans. The Fort Langley
Journal described trade occurring between the St6:lo and the HBC even
before construction of the fort was completed.70 Moreover, some of the
goods theSt6:losoughtfrom thefort's storehouse (suchas sea shells)were
non-European. That such goods were requested indicates thatinengaging
the HBC in trade the St6:lo were extending a pre-contact market exchange
system,andnotadoptinga newcommercialactivity. Moreover, the fact that
furs, salmon, sturgeon and bark were traded to the fort in abundance before
marriage alliances were forged indicates that theSto:lo did not depend on
the formation of marriage ties, nor was it imperative that siya.ye or co-
parent-in-law relations be formally established as a prerequisite for trade.
The fort's chieftrader justified the marriages as a means of "reconciling"
his employees to the place, but cementing good trade relations with the
St6:lo and their Vancouver Island neighbours was probably uppermost in
his mind. It has been suggested that these marriages facilitated trade, and
thatSt6:lomotivations parallelled those of theHBC, namely to bettersecure
access to HBC trade goods. While possible, such a general assumption
obscures potentially more subtle and complex exchange dynamics. As such,
it must be reconsidered in light of the foregoing discussion of family
exchange.

As has been demonstrated, the St6:lo had been practising market
exchange non-affinal trade before the establishment of Fort Langley.
Furthermore, more than two generations of sporadic exchange relations
with maritime fur traders atthe mouth ofthe Fraser River no doubt provided
them with valuable experience in how best to extend such relations to non-
Aboriginals. Significantly, the Fort Langley marriages were initiated by the
HBC and not the St6:16, yet, as has been noted by many historians and
anthropologists, the St6:lo appeared willing if not eager to accommodate.

Tothe St6.io, marriage alliances with the men ofthe fort appear tohave
been initially viewed as a means of engaging the Euroamericans in a
reciprocal gift exchange network. As I have shown, such relationships
would have led St6:16 families who engaged in them to expect more open
access tothefort's selection ofproducts. Moreover, if weceaseto interpret
theSt6:lo asviewing trade with thefort asaseriesof individual enterprises,
and instead consider that the St6:lo likely regarded the fort as a resource
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site, the marriages can be regarded within a different cultural context. As
explained, the St6:16 accessedvaluable family-owned resourcesites (such
ascanyon fishing rocks and productive camus beds) byarranging marriages.
Thus, the St6:lo appear to have considered the fort itself as another
productive resource site, which, if properly cared for, would continue
supplying them with new goods. Bearing in mind that the St6:lo did not
distinguish between close family and friends as Europeans did, instead
referring to both as "siyd.ye" it appears that Fort Langley's chief trader
was regarded as a family leader (siya:m) who controlled access to the
valuable new resource site. Officers, and to a lesser extent the employees
within the palisades, were seen as members of the chief trader's siya.ye
group. From a St6:lo perspective, access rights to the fort for marriage to
any of thefort's employees should have secured some degree ofco-parents-
in-law. Thus, byenteringintomarriage alliances, theSt6:lowereattempting
to secure more favourable exchange arrangements than those offered by
straight barter trading market exchange; they were trying to establish
special co-parent-in-law reciprocal access rights to the HBC men's productive
resource site.

This interpretation is supported by thejournal's descriptionsof Ni-ca-
meusand Joe (prominent si:yd:m whohadfemale relativesmarriedto men
at the fort). Both of these Aboriginal leaders channelled the exchange of
other Aboriginal people to the fort through themselves. Their actions were
consistent with a siyd:m's prerogative to regulate access to a family
resource site.71 Eventually, after McDonaldcurtailed HBCparticipation in,
and attendance at, St6:lo potlatch and affinal exchange gatherings, the
St6:lo no doubt perceived that marriage alliances would provide fewer
advantages in exchange than might otherwise be anticipated had the
marriages been between upper classSt6:lo families. TheSt6:lo seem tohave
accepted oradapted tothe Euroamerican' sstrange behaviour and apparently
decided to continue exchange relations more within the domain of market
exchange rather than reciprocal in-law exchange.

Gambling
Outside of the exchange and trade activities discussed thus far, there

were and remain other mediums of exchange, one of which was gambling
(Table5).Likethemorecommercial bartertrade, itappears thattraditionally
gambling only occurred between unrelated people. Barnett explained that,
prior to a major potlatch ceremony, people from distant villages arrived a
few days early to enable them to participate in gambling competitions.
Typically, people engaged in competitive sports and wagered on the
outcome. Among Halq'emeylem speaking people there were a numberof
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Table5:Verbs Associated with Gambling

to gamble (especially in
playing slahal)

to bet

to lose (as in a bet)
to win (as in a bet)
to lose something,and you

won't get it back
to beat someone (in a contest)

eha.l

thexes, orxethos from "push money"
i:kw

tl'exwdleq

aqwjdlam
tl'itl'exwtd.l

gambling games, one ofwhich was a form ofshinny that involved team
mates passing two small blocks ofwood connected by aten-inch string using
hooked vine maple branches in an attempt to throw the blocks into the
opposing team's goal. Another gambling ball game referred to as "keep
away" also involved teams with goals ateither end ofa field. "Hoop and
pole" or "hoop and arrow" games involved people shooting at targets
through rolling hoops. Wagers were often placed on the outcome ofcanoe
and running races. However, the most popular gambling games were
guessing games that usually involved concealing sticks or disks in a
person's hand. Opponents tried toguesswhichhandheld themarked item.
Variations ofthis game are often referred to as slahal. During the playing
ofslahal the gambler's assistants sang and beat rhythm on a plank drum.
Not just the players, but also spectators engaged in betting.

Traditionally, women and men gambled separately. This probably
stemmed from the different spirit power associated with each gender.
Women who were pregnantormenstruating wereespeciallypotent spiritually.
To this day, men are reluctant to gamble against a pregnant woman, ora
woman "on her cycle." One common betting game played exclusively by
women involved dropping marked beaverteethdice onto a blanket.72

Marian Smith explained that Coast Salish gambling often involved
large amounts ofwealth. In discussing the Puyallup and Nisqually she
referred to gambling games being "backed by all ofthe group's available
property," that is, the entire collective wealth ofa family living in one
village:

Slaves, guns and horses, sometimes inheritable and consequently
inalienable,mightbe included inbets. Butbetsdid notnormally include
personal orinheritable property such ascanoes, houses, weapons and
tools. Withtheexceptionofthesethe losinggroup wasoftencompletely
impoverished. In matching bets ofits opponent, avillage sometimes
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even lowered its standards, losing in slaves andpersonal property what
it could ill afford to be without. Similar to this was the occasional

betting of "extra" wives. Betting might, therefore, occasion a sudden,
drastic shift in economic goods.73

Smith goes on to explain that to offset a major gambling loss it was "not
unusual for men to take a bet back after they had lost it. Only men of some
prestige dared attempt this but a leader might demand the return of all his
group's property." If such action were taken forcibly in a manner insulting
to the winner it was considered an "open assertion of enmity." If done in a
good way the winner waived his right to his spoils and was then given a gift
by the group's leader.74 However, even if a person lost most or all of the
family's liquid wealth, the potlatch economy likely ensured that he or she
could quickly rebuild assets by calling in debts owed by others.75

Since gambling accompanied most inter-village ceremonial visits, it
must have been responsible for a significant degree of the redistribution of
property and wealth in pre-contact times. Traditional gambling activities
remain an important medium ofexchange for many contemporary St6:l5 as
well. Most summer gatherings (canoe races, pow-wows, etc.) include slahal
games as ongoing side entertainment. It is not unusual for contemporary big
winners ofslahal tournaments to make thousands ofdollars and bring home
an assortment of material wealth.

Raiding/Warfare
Thus far, discussion has focused on exchange relations between relatives

and known or recognized strangers. All such trade occurred within a
relatively close social spacial grouping. On the fringe of any people's social
universe were others who were "different"—for the St6:l5 these different

people were known as lats'umexw. Sometimes the relations between
lats'umexw people was violent, and such violence was almost inevitably
associated with exchange—exchange in the form of raiding (Table 6). I
include this discussion, not because it is an indication of what might be
considered legitimate market-style exchange, but because it represents the

Table 6: Verbs Associated with Raiding/Warfare

to rob someone

to make war

to go steal women
to fight

qd.At
xeyle x.
kwdl_s
iydtV
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sort of exchange activities typical of relations on the periphery of a people's
socio-spacial universe. The frequency of raiding and warfare, contrary to
the assertions of Chief Justice Allan McEachern in his 1992 decision in

Delgamuukw v. B.C., should not be taken as an indication that Aboriginal
society lacked organization or was any more "nasty brutish and short" than
European society—contemporary or historical.76

Oral traditions, ethnographic and historical documentation, and
archaeological evidence all demonstrate that inter-village violence was
common among the Coast Salish.77Readers should be aware, however, that
today many St6:lo people do not like to speak about these activities for fear
of hurting people's feelings or reviving old disputes.78 Motivations for raids
ranged from such things as a young warrior wanting to test his newly
acquired spirit power (typically associated with aggressive creatures such
as a hornets or mosquitoes), to aggressive community members wanting to
acquire quick and "easy" wealth, to family members seeking revenge for
some perceived wrong (e.g., the placing of a curse).79 In all instances,
raiding involved the redistribution of wealth.

A typical raid was the one that occurred on 19 October 1827 between
a group of Cowichan and Musqueam against the Chilliwack. It was
described by theauthor of the FortLangley Journal in the following terms:

The war party of Cowitchens returned this afternoon from their
expedition. They have murdered one man and a woman, and taken
several women and children prisoners who as a matter of course
become slaves. .. . The greater number of the canoes were laden with
dried& fresh provisions, baskets, mats, andotherfurniture, thespoils
of the campof the unhappy creaturesthat they surprised.80

Not all raids resulted in counter-attacks. People often sought to ransom
captured family members. This was the case following the raid described
above when a lone memberof the Chilliwack community stopped at Fort
Langley toexchange a fewbeaverskinstosupplement thegoodsheintended
to use to "ransome one of the women who was taken by the Cowitchens."
Two days later the successful Chilliwack man returned from Vancouver
Island "with his wife and other females, whom he had ransomed."81

Trade of Fish and the Existance of Regional Trade Centres
in Sto: 16Territory

Having nowdocumented the major types of exchange practices along a
social-spacial continuum, I now turn my analysis to a more detailed
discussion of a particular aspect of market exchange, that involving the
trade or sale of fish. It is a well documented fact that the governors of the
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HBC intended to shut down Fort Langley soon after it was established
because of poor fur returns. Indeed, the fort's journal and official
correspondence from itsinitial years ofoperation show that much time and
energy was devoted totrying tocoax and coerce the Sto:lo tobecome more
active hunters and suppliers ofpelts—with little result.82 It was only after
the HBCtraders realizedthat theycouldprofit from the Sto:15 salmon trade
that the HBC allowed the fort to remain in operation. By redirecting Fort
Langley's focus to the Sto:15 salmon trade, the HBC tacitly acknowledged
the Sto:16 people's control of Fort Langley's economic destiny. The fort
failed to impose anextension oftheir continent-spanning fur trade economy
on the St6:lo; rather, the Sto.lo seem to have compelled the HBC to adopt
their Indigenous salmon trade economy.

As the previous discussion ofthe Van der Peet trial illustrates, debate
over the antiquity ofthe Sto:lo salmon trade has consumed much litigative
energy and financial resources. The belief that the Sto:lo only learned to
tradefish afterthearrival ofEuroamericans isa pervasive myth propagated
by the commercial fishing industry and others with vested economic
interests in monopolizing the exploitation of this resource. However,
nowhere in the HBC records is there any indication that the men at Fort
Langley needed to teach the Sto.lo how to trade salmon. Indeed, the Fort
Langley Journal shows that, immediately upon the arrival of men sent to
build the post, the St6:lo offered them salmon and sturgeon.83 The fact that
the Sto:lodidnot shift their trade focus from salmon to furs—even after the
HBC made a concerted attempt to encourage this, and despite the prolific
population of marketable fur-bearing animals in the lower Fraser River
watershed, and even though their salmon trade rapidly grew to meet Fort
Langley's demands—indicates that salmon trading was familiar and predated
the arrival of the HBC.

Certain Halq'emeylem place names support this contention. For example,
the Halq'emeylem name for the mouth of Timon creek is 'e 'yxyl, a term
meaning "bring(ing) a load of food by canoe for trade."84 Likewise, the
Halq'emeylem name for a location opposite Greenwood Island near Hope,
also means "place to trade salmon."85

The migration ofocean-based Coast Salish people tothe lower Fraser
Canyon each summer (as documented in the Fort Langley Journal) also
offers clues to the antiquity of the salmon trade and the nature of certain
Sto.lo exchange activities. The Fort Langley Journal described literally
thousands of Aboriginal people paddling up the Fraser to "the great
fisheries" nearYaleeach summer.86 Thenumbers ofpeople passing thefort
were so large that they were described as "swarms." However, the purpose
ofthis migration was never made entirely clear. On their return, the ocean-
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based people passed the fort with canoes loaded with salmon, generally
assumed to have been caught by themselves. Ifthis isthe case, did they have
their own fishing sites, secured through marriage and blood ties (as Duff
postulated), ordid they arrive as interlopers and simply occupy the fishing
grounds ofothers?87 Another possibility, tomy knowledge not discussed in
published discourse, is that the lower canyon may have been a major
Indigenous trade centre.88 Large numbers of unrelated people may have
been drawn to the canyon by its abundant resources and special climatic
conditions.People wouldhavearrived withitemsto trade withthe St6:lo for
wind-dried fish. Even today, with avastly reduced population and including
only mainland Sto:lo fishermen, there are not enough canyon fishing spots
to go around.89 Pressure on sites must have been far greater in the past
(despite larger salmon populations), conceivably too great to allow peaceful
productive fishing activity ifthe Cowichan, Nanaimo, Saanich, Squamish
and others fished there as well. However, archival sources indicate that the
interaction of these thousands of visitors with the local upper St6:lo was
generally peaceful. Indeed, the migration ofocean-based people tothe lower
Fraser canyon requires greater study.

Lending support to the hypothesis that the lower Fraser canyon was a
major regional trade centre are statements by St6:lo elders in the 1940s
recorded inMarian Smith'sfield notes. Harry Joeexplained toherthatwhen
the coastal people arrived in the canyon during the St6:lo fishing season:

They would stay for about amonth. They didn't hunt then, they stayed
right there They would take the fish back and trade them for
something else. People up here got clams from them and they went
down themselves to dig clams. People would godown there after the
fish dried andgetsomething forthedried fish, likeclams. I remember
seeing clams and the old people go with fish (dry). Just lately quit—my
grandfather. They brought clams back fresh in the shell, sometimes
theybroughtdriedones.Someoneelse wouldhavedried them. Would
bring a whole canoe full ofclams. The man who brought them back
would gather friends and would divide them up and be paid whatever
they want to give him. They thought clams were good to eat. The people
dried (on the coast) the great big ones only, and brought the others
fresh.90

Confirmation ofthe existence ofother Northwest Coast regional trade
centres associated with the major salmon runs is provided by James Teit,
who described the "Fountain" near the border ofthe Shuswap and Lillooet
territories as "a noted resort for trading and fishing."91 Similarly, the
"Dalles" on the Columbia River was renowned as a trade centre, and
attracted many people from as far away as southern Puget Sound every
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year.92 There have also been studies showing theexistence of a trade centre
on the Nass River.93 By way of comparison, the area around Sault Ste.
Marie in Ontario, which has similar geographic features, was also a well
documented trade centre based on fish runs.94

Thus the canyon fishery was probably only the largest of a number of
Sto:lo regional trade centres. In discussing the up-river St6:lo people's
desire to access salt-water clams, Homer Barnett wrote

... the Fraser River groups did like them and wereeager togather them
and trade them when they could. The desire to trade, in part, would
explain the congregation of clam diggers, sturgeon catchers, and
sockeye fishers on favourably located Lulu Island. All could fish and
trade to mutual advantage.

However, Barnett was cautious about extending the existence of the Lulu
Island "trade centre" activities prior to the contact era: "there is no way of
knowing how old the custom of congregating here is; even the trading
incentive may not have been strong enough to bring these potential enemies
togetheraboriginally."95 It wouldseemthat Barnett's caution wasexcessive,
given the description of the large, apparently relatively pacific gatherings
in thecanyonandat the mouthof thePitt Riverdescribed intheFortLangley
Journal. The Pitt River congregations were centred around the annual wild
potato harvest.96 The possibilitythat trade among unrelated peopledid not
accompany such regionally attended harvests appears unlikely. As one
prominent scholar specializing in St6:lo ethnography observed, "it is
reasonable to assume that the opportunities for trade such gatherings
offered did not go unexploited."97

If regional trade centres where unrelated people engaged in negative
reciprocal trade did in fact exist within St6:lo territory, it would be
reasonable to assume that there would be evidence for their continuation,
potentially inamodified form, intothepost-contact era.Restrictive fishing
legislation and the alienation of land near the river's mouth would have
made it difficult, if not impossible, to continue these activities without
alterations in location and form. Thus, it is possible that the well documented
trade activities associated with weekend rests in hop yard labour may have
been reflective of earlier practices. Until mechanized picking machines
rendered Aboriginal labour obsolete in the 1950s, the Fraser Valley hop
yards acted as regional tradecentres for the vast majority of the Aboriginal
peoplelivingasfar away asPugetSound, Vancouver Islandand Kamloops.
Many St6:lo elders share stories describing the trade activities associated
with the hop fields. The following account by Edna Douglas is typical. She
related that "the hop yards became very popular places for trading food. It
was like a public market. . . . Hop yard trading occurred on the weekends,
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starting Saturday—they would go on all Saturday and Sunday Every
tribe brought whatthey had at home and laidit out—laid their blanketsout
and put their goods on it. The people just wandered around trading what they
wanted." Shealsoclarifiedthatthemajortradeiteminwhich theStd.iodealt
was fresh and wind-dried salmon.98

Certainly Fort Langley assumed the role of a regional Aboriginal
trading centre. Not only did Aboriginal people travel to Fort Langley to
trade directly with the fort, but with each other as well. The fort journal
documents numerous instances, such as the account of a Sto:lo man from
"up river" referred to as the "Doctor" who arrived to trade furs with the fort,
after which he negotiated a separate deal for a slave with "Joshia" from
Cowichan.99 To a lesser extent, Fort Hope and Fort Yale no doubt played
similar roles.100 Later, Fort Victoria became the major trade centre for a
much broader region, attracting Aboriginal people from as far away as the
Queen Charlotte Islands. Indeed, by the 1850s Sto:lo people were beginning
to bypass Fort Langley and direct their attentions to the larger, better
supplied and more populous Fort Victoria. Chief Trader James Murray
Yale complained bitterly to his superiors that not only were St6:lo people
still unenthusiastic pelt traders, but even their interest in salmon trading was
now waning due to the huge profits they made engaging in market and labour
exchanges ofanother kind with HBC employees atVictoria.101 Suffice it to
say that the St6:lo were quick to take advantage of changing market
situations and new exchange opportunities.

Ido not wish to create the impression that regional trading centres were
the only, or even the most common, vehicle for exchange. As previously
stated when discussing the immediate pre-contact era, much commercial
trade both before and aftercontact was conducted on a small scaleand on
apersonal level. Elder Edna Douglas' testimony again provides a concise
description ofwhat may be considered typical St6:lo trade relations with
non-Aboriginal people in the twentieth century. Mrs. Douglas's grandmother
(who lived on the Seabird Island Reserve) regularly sold fresh salmon to
local Agassiz and Chilliwack merchants, communicating only in Chinook.
Likewise, her grandfather frequently took sturgeon and caviar to buyers in
Vancouver in the 1920s. Mrs. Douglas's aunt made baskets all winter:
"those baskets that she made were the way that she clothed the family. She
had aroute in Vancouver and aroute in Bellingham that she'd go and trade
for good used clothing."102

Other Issues Related to Exchange
Most of the major exchange activities traditionally engaged in by St6:lo

people have now been outlined, as well as some that extended well beyond
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contact, even to the present. To more fully appreciate the multifaceted
nature of Sto:lo exchange, it is necessary to also review the exchange that
occurred between spiritual healers and their patients, as well as the issue of
money or exchange units of standardized value, and intellectual exchange.

Suffice it to say that most of the people consulted for this study prefer
to use a healer from within their extended family or network of siya.ye. It
is not uncommon, however, for people to travel relatively great distances to
visitaspecialhealerin timesofgreatneed.Payment forsuchservices is very
different thanpaymentfor labour(e.g., toa "paddler")or for services(e.g.,
to a speaker) or for "contract production" (e.g., for the commissioning of
a mortuary postorcanoeby anunrelatedexpert).It alsodiffers fromfamily
or in-lawgiftexchange. Indeed, insomewaysitappears tobeacombination
of a number of exchange processes. To this day most spiritual healers will
not acceptpaymentof any kind for their "work," nor is it offered. Instead,
they will receive gifts of appreciation, or "thanks." After being helped,
people present their healer with a token of their appreciation, but in doing
so always make it very clear that "this isn't payment, this is a gift."103

St6:16oral traditions emphasize the distinct nature of exchange between
spiritualhealerandpatient. Onehealerrecently shareda storythathadbeen
passed on to her about her great-great-grand uncle, Ey:ia. She explained
that Ey:ia had been a good man who had contracted smallpox. However,
insteadofdying,hehadbeenvisited byJesusandspiritually healed.104 Jesus
told Ey.ia that from that time onward he would have the ability to heal
others, but that he was "not to take anything" for what he did—"just tobacco
and smoked fish." In other words, he was forbidden to accept payment, but
could take small tokens of appreciation.105 Henceforth, Ey:i£ was always
eager to assist people, but was careful to accept nothing more for his
services than gifts of tobacco or dried fish. However, the story ends with a
discussion of howEy:i&'s greedy wife beganto followaround after him and
demandpaymentfromthe peoplehe hadhelped. And "it wasn't longafter
that that Ey:ia went blind; and after that, he was gone. That greed is still in
that family line."106 This and other similar stories are well known among
St6:lo people, and make clear the special exchange dynamics surrounding
spiritual healing.

Money is also worth placing within an historical context. In
Halq'emeylem there are different ways of counting different things. For
example, "two people" translates as Ihxwdle, two trees as IhxwdAhp, two
wives as isldAtexw, and two dollars as lhi:xwes. The only other thing
counted like money is blankets, and in particular, goat wool blankets.107
This confirms what has been suggested by early historical records, namely
that at least as long ago as the early historic period and probably prior to
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contact, blankets were accepted as a common currency with a standardized
value.

Conclusion

There can be little doubt that altered circumstances associated with the

arrival of the Hudson's Bay Company in 1827, the 1858 gold rush and
subsequent Euroamerican settlement didnotcreateanewexchange economy
so much as they caused certain types of pre-contact exchange activates to
be emphasized and somewhat adapted to new circumstances. This is
demonstrated not only in linguistic analysis of Halq'emeylem exchange
verbs, but in the ethnographic and historic record as well. The range and
diversity of non-borrowed Halq'emeylem verbs dealing with exchange
provide a basis point for understanding the pre-contact nature of these
activities. St6:lo exchange dynamics werecomplex, flexible and dynamic.
Aboriginally, they included thefullspectrum ofexchange activities, ranging
fromfamilygiftexchangeto potlatchreciprocity,contract labourbrokering,
market exchange, gambling and even raiding. It would also appear that
marketexchangeoccurrednotonlythroughindividualcontacts,but through
the medium of large regional trading centres associated with various
resource procurement activities, the most significant of which were associated
with the lower Fraser canyon fishery. It is hoped that this paper will
stimulate further discussion not only onSt6:lo exchange dynamics, but also
on Aboriginal patterns of exchange generally.
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"The Highest Right that a Man Hath":
Maritime Property Rights Regimes

and BC First Nations

Dianne Newell

This paper examines conflicting North American notions of
property as they pertain to the use and management of
resources, particularlyfish. It challenges the Western notion,
favoured by the courts and economists, that fisheries are
inherently "common property" resources that call for
government regulation to protect them from excessive
exploitation for commercial purposes. This view fails to
acknowledge that Aboriginal people on the Pacific slope
treated fisheries as communal property managed by the
local harvesting group through consensus for ceremonial,
exchange and subsistence purposes. The discussion looks at
the various ways the perspectives of newcomers gained
prominence over those of Aboriginal people, paying
particular attention to the "Western myths" that have
facilitated this process. This examination reveals that
Aboriginal people successfully managed Pacific salmon
stocks for thousands of years even though they had the
technological capacity to destroy them. Conversely,
successive state management systems, often developed on
the advice of economists, have had devastating effects on
the stocks they were designed to protect. In the future, First
Nations' concerns and conservation practices will have to
be taken into account for the survival of their cultures and
the resource.

"Le droit le plus important qu'un homme possede":
Regimes des droits patrimoniaux des Maritimes et les

Autochtones de la Colombie-Britannique

Cet article examine des notions nord-americaines contraires

sur la propriete comme elles ont rapport d I'utilisation et la
gestion des ressources, en particulier la peche. L'article
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