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DISSERTATION ABSTRACT
Virginia Rosalyn Beavert
Doctor of Philosophy
Department of Linguistics
September 2012

Title: Wantwint Inmi Tiinawit: A Reflection of What I Have Learned

I do two things in my dissertation. One is to tell the history of academic research
on my language from the perspective of a Native person who has been involved in this
work as an assistant to non-Native researchers. The other is to explain more about my
culture and language and how it works from the perspective of a Yakima person who has
spoken and used the language her whole life.

My most important task in this dissertation is to explain at more length some of
the most basic vocabulary about our ancient culture and way of life. I do this by writing
about different important parts of traditional life — life circles, sweathouse, ceremonies,
horses, and foods - and explaining the words we use to talk about these and how those
words explain the deeper meaning of what we do.

I write this dissertation for the Ichishkiin speaking communities in hope that by
documenting our lost traditions they will have a resource from which to learn our
ancestors’ ways and language. Detailing the traditional practices offers a much needed
historical and social accounting of each. I include various dialects and practices shared by
other Ichishkiin speaking communities. I incorporate texts, songs, descriptions of dances,
and practices in Ichishkiin.
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This dissertation contributes also to the fields of sociolinguistics and theoretical
linguistics, as well as historical and cultural anthropology. Despite the best efforts of
some anthropologists and linguists, all the work done on Yakima Ichishkiin is by
researchers from outside the community and is inevitably seen and presented through the
lens of the English language, Euro-American culture, and the Western tradition of
“objective” scholarship. I am in a unique position to present the research on my language
as a contribution to academic scholarship but from a very different perspective, that of a
Native speaker and scholar. Implicit in my view of scholarship is the way researchers
should work with Native people; therefore, I address how linguists can better work with
community members. [ discuss the protocols and etiquette expected by Native people in

working with non-Natives.
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CHAPTER I

WI'UYT INTRODUCTION

It"ikna wa tamdnwit niimipa tiindwitpa, ku ttuush ichi tkuuk ikks ttdwaxt kiish
pa’att'ydwisha, "Atk'ixshdxitash awku namdch'a ichi shikwat mish iwachd miimi txdnat ichi
tiindwit, dtk'ixshatash shikwat aw ndtash ku chaw shinim isdpsikw'ata.” Ku chaw nash awku
pa'inxa mish awku pamita kwinkink, ashkiu aw nch'twisha inmf ttdwaxt, kush tkushxi ink wachd,
chaw nash mun pxwipxwishana tiikin tkw’ak tiinawitki ashku shapdttawaxni txdnana
miimawitki.

The laws are strict in our Indian way of life, and now some of the younger
generation are requesting of me, "We too want to know our old ways, to learn how things
were long ago, we want to know, because nobody taught us." But they do not tell me
what they are going to do with that knowledge, and now that [ am growing older I see
that I used to be like that; [ never worried about our way of life, because I was raised with
that knowledge, in the old way.

Anakiish tt'aaxw nash sinwixa Ichishkiin kush dk'inunxana tkush pakusha tiinma, kush
chaw wa tt'aaxw tipan wapsix, chaw, awktdw nash aw dshukwaasha kw’ink ash kw’ink wachd
sdpsikw’ani. Tkw'aksim mash awki tfixwata ichna timashpa.

I spoke Ichishkiin all the time and I witnessed what the people were doing, but I
am not knowledgeable about everything, I only know what I was taught. That is what |

have included in this writing.



I do two things in this dissertation. One is to tell the history of academic research
on my language from the perspective of a Native person who has been involved in this
work as a “helper” or “assistant” many times. The academic research that has been done
on Yakima Ichishkiin presents a picture of Ichishkiin to the outside world, and some of it
is useful to my community also. But I think that it is time to write about some of these
questions and ideas from the other side, as a Yakima person and a Yakima scholar.

The other, more important goal is to explain more about my cultural practices and
language and how it works from the perspective of a Yakima person who has spoken and
used the language her whole life.

My most important task in this dissertation will be to explain at more length some
of the most basic vocabulary about our ancient culture and way of life. I will do this by
writing about different important parts of traditional life — family life, religion,
ceremonies, food gathering - and explaining the words we use to talk about these and
how those words explain the deeper meaning of what we do. This is my purpose in
pursuing a Ph.D. at the University of Oregon. I chose to come to UO because of the work
Dr. Janne Underriner and Dr. Joana Jansen and I have done over the years, and because

of my involvement with the Northwest Indian Language Institute.

1.1. Shiikwaat Ichishkiin Sinwit Language Background

The Sahaptin tribes of Indians living on Indian Reservations in Oregon, Idaho,
and Washington once roamed freely where there were no dividing lines to separate or
impede the Indians from traveling to socialize with each other. According to the

Archaeological evidence, Native Indians had lived here in the Columbia Plateau for 8,000
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years or more (Hunn, 1990). Early culture totally depended on hunting and fishing, and
gathering wild plants for food.

The Sahaptin tribes extend over a large territory in western Idaho, northern
Oregon and southern Washington; possible drifts northwards and westwards within
recent centuries caused a wide scattering of bands. Rigsby (1965) describes three
Sahaptin language groups: Northeast, Northwest, spoken in the Yakima River drainage
and including Yakima, and the Columbia River. Sahaptin is a language of great
dialectical diversity. Ichishkiin and Nez Perce languages make up the Sahaptian Family.
It is classified as a member of the Plateau branch of Penutian, along with Klamath and
Molalla (DeLancey and Golla 1997).

North central Oregon bands include the Warm Springs, Tayx, Tenino, John Day,
Wayam and others. Western central Oregon tribes and bands include Walla Walla
(Walula) and Umatilla in Pendleton, Oregon, and the Palus (Palus) of the southeastern
Washington down Snake River to where it connects with the Columbia. These people
now reside on the Umatilla reservation and Yakama Nation. The Wawyuuk bands
roamed in the territory north of the Columbia, and had a permanent village across from
the Hanford reservation.

Northwest Sahaptin proper includes most of those who now reside on the Yakama
reservation: a small Sk'in tribe (Fall Bridge and Rock Creek people), the large Yakima
and Pshwédnapam (Kittitas-Ellensburg) bands; and the east and west of the Cascade
mountain tribe, named Xwatxwaypam (Klickitat) bands of the Lewis, White Salmon and

Klickitat Rivers. The mid-Columbia River band of Priest Rapids and Saddle Mountain



bands occupied areas clear up to Soap Lake, and they are Sahaptin speakers, and practice
the same culture.

A fairly large group in the Taytnapam and Upper Cowlitz River bands are on the
west side of the Cascade mountains (from the city of Packwood to Randle), and a tiny
band of Mishal (Mishiil, west of Mt. Rainier park) called the Upper Nisqually River
bands spoke the Sahaptin language. Some were enrolled on the Yakama reservation,
others were enrolled with the Nisqually tribe under a different treaty.

When the Elders talk about these people, they tell their children to be careful who
they marry, that sometimes we are blood relations. However, they encourage marriage
between members of the bands who practiced and understood the language and culture.

The country of the Sahaptin People then ranges along the western border of the
Columbia Plateau in the base of the Cascade Range; eastward from the slopes of the
summit to the Cascades to an elevation of only 650 feet along the Middle Yakima River
Valley. The Yakima Indian people dwelled along the Yakima River from the Cascade
Mountain down to where the river meets the Columbia River. They spoke different
dialects of Sahaptin language. They lived in small villages close to the waterways to feed
their stock and for other domestic uses of water. Water has always been an important part
of the religion Sahaptin people practice.

The country is broken by the Yakima Folds. Long narrow ridges extend eastward
from the Cascades to Sage Brush land. On the North side is the Wenatchee Range, and
further south along the Goldendale Ridge are the Horse Heaven Hills. Prehistoric
habitation sites are found in caves and rock shelters throughout the Yakima River

drainage, and small seasonally occupied campsites are scattered throughout the back
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country. Large permanent village sites appear along the major water courses from early
prehistoric time into the historic period. There are also numerous prehistoric villages
along the Yakima River. These include Awdtam, Sunnyside Dam, located at Union Gap;
Wenas village in the Selah district; Medicine Valley at White Swan; Sitd, a village across
the Yakima river from Zillah. Ancient camp sites or villages appear today as clusters of
wilchi, saucer-shaped circular depressions, about three feet deep and from twenty five feet
to forty in diameter, the remnants of earth lodges. Later there was a shift to rectangular-
shaped lodges, sometimes with rounded ends, a prototype of the present kdatnam ‘long
house’. Most recent discovery describes shallow circular depressions outlined by ridges
of stone which mark summer lodge sites, similar to the teepee rings found throughout the
plains country.

Of the current Yakama Nation enrollment of 10,268 members, approximately 158
are first speakers of Ichishkiin; 66 Elders have passed (37%) since 2003. All of the first
speakers are 67 years and older. Thirty-eight Elders are fluent first speakers of any of the
fourteen identified dialects of the Sahaptin language group. Exposure to the language
occurs most often in the longhouse (for example, at the first foods ceremony) and in some
Shaker churches’ traditional activities. Ichishkiin language classes are occurring in three
high school classes and two elementary schools on the Reservation. Additionally, first
and second year classes in Yakima Ichishkiin are taught at the University Of Oregon and

at Heritage University.



1.2. Inmiki Tiinwitki Wapfitat Wawshushyatamamiyaw My Background and Work in
Linguistics

I have worked with almost every linguist who has studied the Ichishkiin language,
at first in the role of language expert or consultant, later as a fellow linguist. In addition,
both my mother Ellen Saluskin (Hoptonix Sawyalilx) and step father Alex Saluskin were
involved in language preservation work.

In my work with linguists, I came as a resource person to contribute my cultural
knowledge. The household I grew up in was Indian speaking only, and traditional. My
grandmother (mother’s mother) was a shaman, as were my father and mother; my great-
grandmother was an herbalist doctor and midwife. My childhood environment was
surrounded by people who spoke three or four of the tribal dialects and languages: Nez
Perce, Umatilla, Klickitat and Yakima Ichishkiin. Until I went to the Mission, a boarding
place for children, and from there, public schools at eight years of age, my life was solely
about learning survival ways of life; mainly food gathering, medicine plants and wildlife.
From that point my traditional education was coupled with my formal western education
attending school for a year, then taking off a year to continue my traditional learning,
going back and forth like that until 10" grade.

The first written work on the language was done by Father Pandosy (1862), and
was a sketch of the language of Pshwanapam bands living along the Yakima River at
Kittitas Valley. This was before my time. My work on the language began at age twelve.
I met linguist Melville Jacobs while I was working with his student, anthropologist
Margaret Kendall. I was the liaison, interpreter, and contact person for her because I

spoke many of the dialects of the people she interviewed. Dr. Jacobs taught me the
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alphabet he used to record the Klickitat language. Being able to read stories he had
recorded allowed me to facilitate the work. He was impressed when he discovered I was a
fluent speaker of the Klickitat language, and he began teaching me to read and write the
orthography he developed for the language when he was collecting Klickitat myths
(Jacobs 1929, 1934, 1937). He developed a sketch of Klikitat grammar (Jacobs 1931).
Little did I know this was the beginning of my linguistics career!

After my early schooling, however, I stepped away from linguistic work for a
time. During World War 11, I joined the Women’s Auxiliary Corps. When the Auxiliary
Corp became part of the regular Army, I joined the United States Air Force, and became
a wireless radio operator at the B-29 Bomber Base at Clovis, New Mexico. During that
time I nearly forgot my Native language. One day I was on my way home on furlough
and I was caught in a Greyhound bus strike. I had to call home for somebody to rescue
me. My mother answered the telephone and she became excited and began talking
Sahaptin, but I could not understand her, and I kept asking her “What, what?”” She
finally lost her patience and yelled at me in Ichishkiin, “Mishnamat txdnasha?”, “What is
the matter with you?” Something popped in my head, and I understood her. I nearly lost
my Native language because I was not using it.

I was honorably discharged from the Air Force on November 28, 1945. 1
immediately enrolled in school to become a medical secretary. After that, I thought that
I was done with formal education. During that time, my stepfather, Alexander (Alex)
Saluskin, had retired from the Tribal Council and was working as an archivist at Fort
Simcoe, an old Army Fort converted into a Museum. Alex was half Yakima and half

Salish, and was a multilingual speaker of numerous Sahaptin and southern Salish
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dialects. He had held positions of responsibility within the Tribe, and was a respected
and knowledgeable man. He met Bruce Rigsby, a linguist and anthropologist from the
University of Oregon, at Fort Simcoe. They decided to collect stories in the Yakima
language, and Dr. Rigsby developed a phonetic Practical Writing Script for the
language. Alex worked for four years with Dr. Rigsby, recording Elders’ words and
legends on the Indian reservation, sometimes on tape but often just writing what they
heard.

Alex and I worked from Bruce Rigsby’s notebooks (Rigsby 1964-71) and the
stories Alex and Rigsby collected to create word lists. This eventually became the first
dictionary of my language (Beavert and Rigsby 1975). Rigsby also collaborated with
linguist Noel Rude on a grammatical sketch of the Ichishkiin language (Rigsby and
Rude 1996). My mother, Ellen Saluskin, and I worked with Noel Rude as consultants. I
translated her words to English and worked with Rude in investigating specific
grammatical constructions.

Another language project I completed during the 1970s was a legend book
project. I was hired as the project required someone able to translate several dialects. I
interviewed Elders from all across the reservation and recorded the legends they knew on
cassette tapes. I translated them into English and they were published in the book The
Way It Was: Anaki Iwachd: Yakima Legends (Beavert & Walker 1974). Dr. Deward
Walker, Jr., University of Colorado, assisted with organizing the material and publishing
the book.

In working with anthropologists over the years (Dr. Kendall; Dr. Helen Schuster;

Dr. Deward Walker; Dr. Linda Klug) we contacted and worked with numerous people on
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the Reservation. As the years progressed, Elders passed, and I began to notice that the
younger generation (like myself at the time) was involved more in modern Anglo-life.
The language was similarly being used in fewer and fewer contexts.

Alex felt his health was worsening, and worried about the future of our language.
He asked me to return to school and enroll in anthropology. He thought this would give
credibility to the Sahaptin language. He asked me to carry on the project that he and Dr.
Rigsby had started. I was reluctant to give up my current occupation, but finally relented.
I enrolled at Central Washington University and although it took a number of years I
received a B.A. degree in Anthropology in 1986. My incentive was to help my people do
something about the Native language. Going back to school in my middle ages was hard.
It was awkward. If it was not for the support and encouragement from those at Central
Washington University, I would have given up. Larry Porter, a young American Indian
professor in the Department of Education, and Dr. James Brooks, President of Central
Washington University both helped me. They made sure I was provided good housing,
and they helped me find a teaching position in Ethnic Studies to pay for my tuition.

They spearheaded funding for the first edition of The Yakima Indian Language
Dictionary, published in 1975, and The Way It Was: Anaki Iwachd: Yakima Legends
(Beavert & Walker 1974). The funding came from the United State Bureau of Indian
Affairs in Washington D.C., implemented by a concerted effort made by Dr. Dave
Warren, of the Pima Tribe.

Dr. Warren selected me to accompany a group of five American Indians from
tribes across the United States to spend the summer of 1974 at the University of Mexico.

Dr. Warren received his Doctorate at that University. We were members of the American
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Indian Panel (I represented the Northwest) and daily we exchanged cultural information.
It was here I learned and came to understand many things about the culture in Middle
America.

Also in 1974, 1 obtained a small grant at Central Washington University to study
linguistics at Dartmouth. I found a group of Indian students there and they adopted me as
their grandmother! Three things happened that summer that influenced my life. My
linguistic class instructor was a French teacher who taught me linguistic terms for body
movements (dodging things he threw at us). Here I also learned to teach language with
unusual entertaining visuals. The second thing that happened was the Indian students
involved me with organizing the March on Washington, to invade Nixon’s office. I
decided to stay in Dartmouth before the students marched off to Washington. After all I
was there for a different reason. The third interesting thing was I found Melville Jacob’s
material gathering dust in the basement of the campus library. When I returned to
Central, we notified the Jacobs Foundation.

Dr. Warren also funded my history and language research project for two
summers at the Smithsonian in Washington, D.C. (1977-78), and to do research at the
Newberry Library in Chicago in 1977. I was fortunate to find unidentified artifacts at the
Smithsonian that had lain dormant for years as no one knew where they were from. I had
to rely on the Elders, especially my mother, to help me identify and catalog them via
telephone. I donated my research material to the Yakima Tribe.

At the Newberry Library, I concentrated on language and history. I found old
maps made by early explorers, and interesting early historical artifacts. Unfortunately,

some of these important items were lost. [ made a pact with the Yakima Tribal Council
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Culture Committee to expect this material in the mail. I did not have enough money to
make more than one copy of each item, which I did and then sent it to the Tribe. I called
the new Director of the Yakima Nation Museum, and asked him to store it, and he did it.
The material is apparently at the Museum. Again, I donated my research material to the

Yakima Tribe.

1.2.1. University of Washington

I began to be interested in learning more about the linguistic structure of my
language after working with Dr. Sharon Hargus of the University of Washington and Dr.
Akira Yamomoto of the University of Kansas in the 1980°s and 90’s. Since that time, Dr.
Hargus and I have collaborated on numerous papers (Hargus 2001; Hargus and Beavert
2001, 2002a, 2002b, 2005, 2006a, 2006b) and on the Yakima Ichishkiin Dictionary
(2009).

In the early 1980s, I visited the Linguistic Department at the University of
Washington (UW), and by chance met linguist Sharon Hargus. We discussed my interest
and developed a plan that allowed me to work on Ichishkiin at UW, complete with an
office across the hall from hers. I began documenting regular verbs on a manual
typewriter because I did not know how to use the computer. This was the beginning of
the Second Edition 1979 Yakima Language Dictionary. The first edition (1975) Yakima
dictionary word list was used for reference because most of the words were nouns, names
of wildlife, plants, and personal nouns. We wanted to develop a document adequate for

use 1n the classroom.
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During that time, UW hosted a gathering of Washington State Tribes to discuss
their recommendations about academic education for American Indian students. Sharon
provided me with room and board to attend the conference. I listened to the Elders and
learned a lot about their concerns regarding Indian people’s problems facing the youth on
Indian reservation lands, including the loss of their Native languages. There I met my
lifelong friend Vi Hilbert. She was working with a linguist, Thomas Hess. Vi was the
Director of the Lushootseed Language Program. She was working on the development of

the first edition Lushootseed Dictionary at that time.

1.2.2. Trixnimtk Inmfyaw Timdni Tiichdmyaw Returning to the Reservation

After my stepfather Alex Saluskin died, my mother did not want to live in her
house alone. I was able to find employment at Wapato High School close to home where
I could look after my Mom. From 1989-91, I was an Ichishkiin language instructor at
Wapato High School. The Wapato School District Indian Advisory Board, parents of
children enrolled at Wapato high school, asked me to help the senior class Yakima tribal
students who were failing English and thus could not graduate. I was teaching a night
class for Central Washington University at Eisenhower High School, City of Yakima at
that time. These circumstances were the major beginnings of my involvement with
Heritage College, formerly Fort Wright College located in Spokane. Heritage was later

certified and is now a University.
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1.2.3. Nch'i Sapsikw’atpamd Heritage University

In the beginning, Heritage College was a Catholic school centrally located in
Spokane, Washington. When the nuns moved their school and established it on the
Yakima Indian reservation, they were assisted by two Yakima Indian women, Martha
Yallup and Violet Rau, who graduated from Fort Wright College. They moved the school
into an old abandoned school building located on West Fort Road, Toppenish,
Washington.

Heritage College was advertising for an instructor to teach an evening class. I
applied and was hired as an adjunct to teach American Indian Culture and History. It was
ideal, only three miles from my home. My classroom was in Grange Hall across the road
from the school. It was a large room; the students sat on the floor because they did not
have desks. The heating system was old and outdated. The students in my first language
class were older - three nuns, one Indian preacher, and five veterans from the Warriors
Organization. The younger students did not return because we were still facing hardships.
This was before Heritage College became visible, and grants began to come in to help
renovate the old school building.

I concentrated on teaching the Yakima Alphabet in my night classes at Heritage
College. I began developing a plan to teach reading and writing Yakima Indian language,
using the new list of nouns and verbs Sharon Hargus and I put together. My main interest
was in preserving language and I thought reading and writing was the best way to do it.
During the third year of teaching, I began to realize I needed to do more for my students.
They wanted examples of Ichishkiin words and expressions for things they studied in

English class. The library books at Heritage were mainly about Religion, English,
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Philosophy, and History education. I lacked academic training for teaching the Native
language, although I am a fluent speaker of the Yakima language, and I could read and
write using the practical writing system, but I was unable explain how the language
works to monolingual English speaking students. My next step then was to further my
education to become a language teacher which I did at the University of Arizona.

After I returned from Arizona and began teaching again, Dr. Dempsey developed
and then implemented our first proposal to the Mellon Foundation in Washington, D.C.
for work on Yakima Ichishkiin. The grant application submitted by Heritage College, was
supported by Yakima Tribal Council Chairman, Wilfred Yallup, and two members from
the Council Culture Committee, Hazel Umtuch and Clifford Moses. With ongoing
support from the Mellon Organization, Sharon Hargus and I have been able to develop

Ichishkiin Sinwit: Yakama/Yakima Sahaptin Dictionary (Beavert and Hargus, 2009).

1.2.4. Skuulit Ldxuyxtpa Tiichdmpa Studying in Arizona

As mentioned above, I went to Arizona to learn to teach the Ichishkiin language.
Two nuns, Drs. Michel Keenan and M. Espiritu Dempsey on the faculty of Heritage
College, financed me with a meal ticket my first year at summer school at the University
of Arizona at Tucson, Arizona. The second year, The Yakima Warriors, the local Indian
Veterans Organization, provided me with a small stipend for my meals.

The first year, Dr. Akira Yamamoto taught an introduction to linguistics course.
Attending were Indian students from Warm Springs, Oregon. We were Ichishkiin
teachers interested in curriculum development for teaching the language. Drs. Mary

Willy and Ofelia Zepeda, Native speakers and teachers of their language, clarified how
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their language worked. This helped me to look at my own, and identify how my own
language was structured. Dr. Akira Yamamoto was working with the Yavapai speakers
and he was able to explain how Native culture and language work together. His famous
saying “When there is no language, there is no culture, and when there is no culture there
is no language,” has stayed with me to this day. The AILDI language program was
helpful to my work at Heritage University. I graduated from the University of Arizona in
2000 with a Master of Education degree in Bilingual/Bicultural Education. I was able to
return to AILDI with as an NSF fellow in 2006 with my student Roger Jacob. We studied

language documentation and grant writing together.

1.2.5. Kiitkutt Ichishkin Sapsikw’atpamdpa The Northwest Indian Language Institute

In 1997, Dr. Janne Underriner invited me to help the Northwest Indian Language
Institute (NILI), at the University of Oregon (UO), then just newly created. I worked with
tribal people in Oregon to develop a program teaching Ichishkiin language and culture to
Native teachers. Through NILI, I also met Joana Jansen, and I have worked with her on
linguistic articles on morphology, a grammar of my language, and various teaching and
curriculum projects (Beavert and Jansen 2010, 2011; Jansen 2010).

My involvement with NILI was helpful in identifying cultural knowledge of the
Columbia River, Nespelem, Warm Springs and Umatilla tribal members, and it was then
that I again was struck by the fact that so much of our traditional culture was becoming
lost. This realization prompted my decision to attend UO to pursue my Ph.D. in
linguistics. While at UO I am fulfilling what are perhaps the most important things to me.

One is teaching Yakima Ichishkiin to students who I hope will go back to the Reservation
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and teach. Roger Jacob and Greg Sutterlict, two of my apprentices have attended UO to
do just this. We have taught a Sahaptin class through the Yamada World Languages
Department, with a combined three-way teaching methodology: teaching by Roger Jacob
and Greg Sutterlict; linguistics by Dr. Joana Jansen; Virginia Beavert teaching, listening,
speaking, reading and writing utilizing the Practical Writing Script developed by Dr.
Bruce Rigsby. The students are acquiring skills they can utilize in other academic

endeavors.

1.3. Wapfitat Anit Ichishkfin Chdmxwlikt Sinwit Contribution to Ichishkiin Speaking
Communities

In documenting the Yakima traditions I was raised in, I have included various
dialects and practices shared by other Ichishkiin speaking communities. These
communities will benefit from this work. Practices distinct to each Ichishkiin speaking
community are becoming diluted and this is causing confusion among younger
generations. My intent is that my research will better inform Ichishkiin communities on
language and traditional protocols. For example, our Elders tell us that our Ichishkiin
language is needed to be able to obtain the natural medicines we need to heal our bodies
and 1s needed in order to gather our roots, and prepare our foods. We must speak our
language to the plants when we gather. Ceremonies must be said in Ichishkiin. These
things people do not understand anymore. The dissertation will include the language

necessary to carry out the traditions as our ancestors did.
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1.4. Wapfitat Kuumandk Wawshuyatdmaman Anakwmdk Patimasha Sinwitnan Contribution
to the Field of Linguistics

Despite the best efforts of some anthropologists and linguists, all the work done
on Yakima Ichishkiin is by researchers from outside the community and is inevitably
seen and presented through the lens of the English language, Euro-American culture, and
the Western tradition of “objective” scholarship. I am in a unique position to present the
research on my language as a contribution to academic scholarship, but from a very
different perspective, that of a Native speaker and scholar. Implicit in my view of
scholarship is the way researchers should work with Native people. Therefore, I address
how linguists can better work with community members, and discuss the protocols and

etiquette expected by Native people in working with non-Natives.

1.5. Its'wdykt Naxsh Tamdsklikt Chapter Outline

The dissertation has seven chapters. Each chapter consists of narrative, Ichishkiin
words and/or text and my personal story. It is organized in such a way that ceremonies
and practices come together, following each other as they would in life. Additionally I
include some ways practices have changed over the years, variations in the practices, and
gender differences with the inclusion of female and male language.

Some of the sections of the dissertation are written in English only, and some are
written in my Native language with an English translation, with the two languages
alternating paragraph by paragraph. All the information that is written in Ichishkiin is
also provided in English. The English is not a word for word translation but I have tried

to keep the meanings similar.
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The reader may also find some places where the spelling of words in this
dissertation does not exactly match the spelling in the dictionary (Beavert & Hargus
2009). This could be a matter of dialects, as I sometimes use my father's Umatilla words.
It can also be realted to formality of speech. Our writing system is comparatively young
in age and spelling conventions are just being established.

In some places, there is information in English that is not in Ichishkiin. This will be
clear in the sections that are in English only, as the languages will not be alternating. In
the alternating sections, I have at times added some additional or clarifying sentences in
English, without an Ichishkiin translation. Parentheses in the alternating sections indicate
when the material is in English only.

I include my own Native language to let the readers know how the language is
actually used. In the dictionary (Beavert and Hargus 2009) we describe the meanings of
words, using English. In our curriculum materials and the grammar (Beavert and Jansen
2010, Jansen 2010) we present language and structures for teachers and learners. It is
important to also record how our words and phrases are used when we talk about
traditional and modern life. This dissertation presents the language in this way.

Following the introduction, Chapter II, Inmi Ttdwaxt tells my early life story,
threads of which continue in subsequent chapters. Chapter III, Wyd'uyt Wakishwit, Life
Circle, discusses pregnancy including the strict cultural taboos parents observe in order
for the child to be born normal and healthy. I will describe these taboos and others, and
the practices involved in each of the stages of life. The chapter continues with childbirth;
paxtinit ‘diapering ceremony’; and puberty practices. In the past, during the onset of

puberty, the children were extensively instructed by people who were properly trained. It
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was a critical period of life for the adolescent. The boys and girls were both instructed in
the responsibilities which would affect their entire future. Girls’ practices, including the
first menses, details how a girl was counseled about the changes happening to her body as
it was maturing into womanhood; boys’ practices include how a boy was instructed by
the Uncle. Pdtkwaychashat (Pdwawshtaymat) ‘Engagement Ceremony” follows detailing
its practice and then is illustrated through my parents’ experience - the Sahaptin peoples’
cultural social event that brings out the teen agers, who were properly brought up to
assume responsibility for the family. Pdpishxwiit ‘Wedding Ceremony’ involves the
participation of kin on both the bride and groom sides to unite more than just two people.
It involves territorial rights, language and culture. This section entails: the learning of
each other’s cultures; the exchange of villages; learning each others’ dialects; the girl’s
and boy’s dowry; Pdpshxwiit ‘Indian Trading’. I touch briefly on divorce and then close
the chapter with Ttydwit ‘Death’ and the taboos the surviving mate must observe during
the mourning period after the death of a mate. This section includes the funeral;
mourning; widow-making; replacement of spouse; the memorial and name-giving.

Chapter IV, Xwyach, Sweathouse, looks at sweathouse practices. I discuss my
personal experience - sweating as a child and at Sih; the importance of the sweathouse to
the Yakima; preparing the sweathouse; participating in a sweat in which I talk about how
to conduct oneself in the sweathouse, women's practices and prayer. Sweating is an
important element of healing for veterans which I address, and I end with a story about
Rudy and Sylvester. In Chapter V, Pina’ititdmat Wak ishwit, Experiences and Reflections, 1
detail some experiences that have been a part of my life - the bone game; farm and

fishing; I also include a reflection on my grandmother’s life, and the power of medicine
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women and men. Chapter VI, Kusima, Horses, discusses the role horses — domestic and
wild - played in our traditions and tribal economic structure. I also include a few of my
own horseracing and training stories. Wdnak'it, Chapter VII, is the conclusion to this work.
In this chapter, I address three questions about cultural heritage, language revitalization

and advice to researchers. I end with a note to the younger generation.
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CHAPTER II

INMI TTAWAXT MY STORY

There is an experience Sahaptin people call anut’dtwit, a tragedy no child should
ever experience. I remember clinging to my father’s leg and begging to go with him.
“Tdta chaw wydalakwim. Tdta, ndnam.” Daddy, do not leave me; take me with you. He
answered me in his gentle voice, “Chaw; txdnak itamipa.” No, you must stay with mom.
He took my fingers apart, one by one, from his pants, and walked away. My mother was
yelling at him: “Ku chaw nam mun dnach’axi tixnimta ichin.” Do not ever come back here
again. That is all I remember. Everything was blank after that until I woke up one
morning lying down on a bed on the floor. Sitting by me, weaving a root digging bag,
was my kdta ‘maternal grandmother’, Xaxish. She was my great-grandmother, who
became my companion until she died in 1929, when she was 120 years old.

I was born in a bear cave in the Blue Mountains in Oregon. I did not have a name yet
when they brought me home. My brother Oscar was studying geography in school. He was
studying about the State of Virginia. When they asked him to name his sister, he called me
Virginia. My aunt Mussie, who was attending a Catholic School in Tulalip, near Everett, best
friend’s name was Roslyn, and that became my middle name. She also had the honor of
piercing my ears. [ am Virginia Roslyn Beavert.

I was a newborn when the Indian government nurse checked me over at the Umatillla
Indian Agency at Pendleton, Oregon. She added my name on the enrollment list as a Umatilla

Indian without the knowledge of my parents. When I discovered this later, I took my name

off.
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I spent most of my time as a child in Sih village which is located close to the Yakima
River, across from the city of Zillah. This village was a haven for many people. The
vegetation is mostly cottonwood, willow, chokecherry, currant, rosebush, alder, sarvesberry
(June berry) trees, and others. There was an artesian spring which formed into a lake and
emptied into the Yakima River. There was much wildlife activity because this was a breeding
place for xdtxat ‘wild duck’, dkak ‘goose’, dy’ay ‘magpie’, tyiittyiit ‘the swallow’, lumt kdkya
‘bluebirds’, xmimsa humming bird’, and many other birds. There was plenty of food for all of
them. The speckled and rainbow trout spawned in the creek that emptied from the lake. Eels
spawned in the small stream that flowed between the river and Sih village. In the dense
shrubbery and at night in the open lush grass around the lake white-tail deer came to eat grass
and to drink water. This place is where the Prophet returned from the Spirit world and he
introduced the Longhouse religion to the people from Sih. This is where I grew up.

My uncles, aunts, my mother, and grandmother owned many horses. My grandfather,
Sawyalilx, was a strong medicine man while he lived. Many swift race horses were bred from
those that were paid for his curing service for the sick. He counseled and healed people in
stress. The story that intrigued me most about Sawyalilx is when he healed a black man and
this man paid him with a huge boar. I used to walk by this man’s house. He had long hair
which was braided in tiny little braids all over his head. My grandmother, Xaxish, raised pigs
produced by the boar and which she used to trade pork with the settlers in Zillah for staples.
The Indian people did not eat pork in those days because it was believed that pork was
unclean, not fit to eat. Later I learned this again in Bible lessons at Summer Bible School

which I attended at the First Christian Mission.
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When I was a little girl, my uncle Johnny decided it was time I learned to ride a horse.
He put me on a white horse and he slapped it on the rump and off I went, hanging on for dear
life to the horse’s mane and screaming. I learned how to stay on the horse without falling off.
After that, he taught me to mount a horse by stepping on the hock and grabbing a handful of
mane and lifting myself on. Uncle taught me this for protection if I was accidentally caught far
away from home or camp on foot. In those days, horses were always wandering around loose.
I could catch one and ride home and return the horse to where I found it later. Most of the
children were taught safety precautions of this type.

Children were horse watchers in the mountains. My responsibility was to water, feed,
and tether the horses on female excursions to the mountains until I was old enough to
participate in adult activity. This usually involved food gathering excursions. The boys usually
did this during hunting and fishing trips.

Sih was a paradise for me. I explored every trail and riverbed. I knew where the birds
nested, and where the fish spawned. I was especially interested in the eels. I scooped them up
from the sand by handfuls, and examined the tiny baby eels that looked like earth-worms, only
they were darker colored. Then I would carefully put them back and cover them up, because I
remembered how delicious dried, pounded eels tasted for lunch during huckleberry picking
time. There were all kinds of beautiful flowers blooming in different seasons. There were blue
iris, yellow sun flowers, blue chickory, yellow bird’s foot, dandelion, primrose, forget-me-not,
violet, wild rose, evening primrose, king cup, and peppermint. There were also several wild

apple trees and prune trees that bloomed and produced small fruit.
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My grandmother never let food go to waste; she utilized all of the fruit by drying it.
enjoyed helping her pick the fruit because we rode around on horseback and picked them. The
dried chokecherries were pounded together with pulverized dried deer meat into pemmican.

She made ch'lay, a pulverized dry Chinook salmon seasoned in Steel-head fish oil.
Ch’lay is an important part of our diet. Steel-head oil is the only oil used to preserve chllay. The
younger generation is using vegetable oils and the ch’lay turns rancid.

Yesterday I drove past Prosser, its Native name, Taptat, on my way to Richland, and I
thought about my great, great-grandmother. She had a large dry-shack near the dam on the
edge of the Yakima River where she butchered and dried salmon. We lived in a small Army
tent and I played up and down the river edge to my heart’s content. There was so much to
discover because I was a curious little child. There were many fishermen fishing off the
scaffolds there. There were only Indian homes there at that time. I can still remember how the
fishermen looked, undressed down to their breech cloth, dipping huge hoop nets off the
platform. When someone caught a salmon there was a loud whoop and holler made by the
other fishermen. There was a lot of laughter and teasing when the fish was large and the
fisherman had difficulty landing it.

Further down the river is a place called Horn Dam, where the Yakima River flows into
the Columbia. My grandmother used to dry salmon there too. It is the traditional fishing site
for the Wawytiuk Sahaptin tribe and their relatives called White Bluffs people. I do not
remember my childhood activities there, but I am related to many people from Wawyduk. At
White Bluffs on the Columbia River at Hanford Reach is the major spawning grounds for the

Chinook salmon. Hundreds of Sahaptin people gathered there during spawning season to hook
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the salmon after they completed breeding. When the Hanford Reach spawning ground is
destroyed, a great number of Chinook salmon will disappear.

My great-grandmother raised us when my mother divorced my father. My father
became an alcoholic when his employer, a Caucasian farmer, taught him how to make
whiskey. He started sampling it and could not stop. When he began to sell their hard-earned
material things to support his habit, my mother was forced to divorce him. She said he was a
kind man. He worked hard to support them until this happened. She told me that I loved my
father very much.

Laliwanaash natutaasmiki maysxmdysx. I missed my father every day. My
grandmother knew this and she let me know she loved me in every way. She would
stroke my hair and say, “Chux, chux, kdta.” 1love you, my grandchild. She would
entertain my brother and me with Coyote stories. She took me with her on plant food
excursions and told me about how these plants were like human beings. They had life,
and they felt pain the same as people. I cannot tell how old I was before I finally forgot
my father. I had a Ydya, brother, his name was Oscar. He was three years older than I
was. We were full brother and sister. When grandmother went to town for groceries,
Ydyanimnash inakniwishaxana, Yaya took care of me.

My mother left our home soon after she, ichdkwitka madliish, got her divorce. She
went to Nez Perce country in Idaho, to stay with her kdatsa ‘paternal relatives’.

My parents were married in the traditional way. The marriage was arranged when they
were in their teens, and it was recognized by the government. The marriage was legalized
by a pdpshxwiit ‘Indian trade’ between my father’s Umatilla family and my mother’s

Yakima relatives. My father, Henry (Wataslayma) Beavert, was half Umatilla and half
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Columbia River-Yakima from Tdp’ashnak’it. His grandfather, Porcupine, came from a
village on the north side of the Columbia River, across from the present City of Umatilla.
The Old man came to the Yakima Valley to ask for my mother to be the bride for his
grandson. The Umatilla family did not send their children to school, and they strictly
followed the traditional ways. My father did not go to school. He was raised in a slightly
different culture and he spoke a different dialect and no English. My father spoke the
Umatilla language, a Southeastern Sahaptin language spoken by the Plateau people in the
northwest by the Indian tribes residing on Columbia River in Oregon.

My mother, Hoptonix Sawyalilx Wanto, was born and raised in an Indian village
located on the Taptiil (Yakima) river across from a little town called Zillah, Washington.
She was part Palouse and Yakima-Klickitat. My mother’s grandfather, Sawyalilx,
objected to this request because he did not believe Hoptonix was old enough for marriage
since she had just turned twelve years old, and had not had her First Menses initiation
ceremony. The other Elders in her family were arguing that they were bound by the
traditions of the Yakima people. In the end, they agreed to the marriage because my
mother had become involved in an important ceremony without permission from the
Elders in her family (I discuss in chapter 3). They traded my mother’s tmayiksh ‘female
dowry’, for my father’s inawawiksh ‘male dowry’. A dowry requires years to ndkuksha
‘accumulate’. Those were the days when Sahaptin tribes, Nez Perce, Umatilla-Cayuse,
Columbia River tribes and bands which include Warm Springs in Oregon, and the
Yakima tribes, practiced arranged marriage rituals to establish broader political, social,

and kinship relationships.
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2.1. Papawawshtaymat Wedding Ceremony

Every year, after food harvest time, the Sahaptin people conducted a special
ceremony at Alderdale, in Oregon, which is a conveniently located place for the tribes to
congregate. A longhouse was built to accommodate many people. Wagon loads of people
moved in and established camp sites. There was a lot of excitement in the air. The singers
were practicing the songs. The leader instructed the new singers to make sure they sang
the proper songs. The walptdykt ‘social songs’ for this ceremony are similar to the
Longhouse songs.

To prepare the dance floor for dancing, they carried dirt inside and put several
layers on the floor, and stomped on it until was firmly packed down. The men and
women who were involved in conducting this ceremony were knowledgeable in the
culture, and they knew which were the proper songs for the drummers to sing. The
gathering was called Pdpawawshtaymat; other tribes call it Pdtkwaychashat. The meaning
for this ceremony is important. The concept is to unite Indian heritage and culture to
maintain territorial food gathering, hunting, and fishing places. They set up a longhouse
by the Columbia River because this was a convenient place to gather and invited the
tribes to bring the young men and women who were eligible for marriage.

I grew up listening to stories about the old ways in this village and it was the
happiest time of my life. I was trained in the important Native ways I know now, and
learned the different dialects I can speak and understand.

My mother divorced my father and married an educated man named Alexander
Saluskin. He was Salish and half Yakima. He was raised by his Salish grandmother at

Icicle River above Cashmere, Washington. His father and mother were married in a
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Catholic church at Cashmere, and they made their home at Icicle Creek, where the city of
Leavenworth is located. The federal government forced them to move away from their
home, and they located in the Yakima Valley. His mother spoke the Salish language and
she learned the Yakima dialect from her husband.

My grandmother Timinsh, (my mother’s mother) returned home with her Palouse
husband who spoke Nez Perce. He was the first grandfather to teach me how to speak the
Nez Perce language. Soon, my grandfather’s two brothers, and his nephew came to stay
with us. They were fluent speakers of Nez Perce. Our village became lively again. My
adopted uncles were farming the land my father used to plow and plant with grain. The
horses were being tamed and were ridden again.

My mother’s half sister, Mussie, who had been away at boarding school, returned
home, and took over the cooking and housekeeping of our household. She was trained in
domestic science in Catholic school at Tulalip on the coast. My aunt Mussie became the
one to explain how things worked in the outside world. She explained that life would be
different when, kdfa ‘grandmother’ was no longer there for me. (I didn’t understand that
part about grandmother going anywhere either, because I thought grandmother was going
to be with me forever.) Although, I had already been in school for nearly a year, I did not
understand a lot of things that were required in that environment. My first year in school
would seem comical to some people; I could not speak or understand English. If it was
not for a very patient and kind teacher, I probably would have given up and gone home
forever.

I wiiukshanaash ‘stayed home” during my childhood, except when Grandmother

Xaxish took me with her to the Columbia River or to the mountains to pick berries or

28



until my taxnutwayma ‘first cousins’ were finally old enough to visit. We all were born a
few years apart, and we could not visit other homes until we were old enough, tmdakni, to
behave.

When my grandmother and I lived alone down by the Taptiil River, I started
going to school at Lincoln School in Toppenish. I walked to school every day. There was
no bus service during that time. In the winter time I went by horseback, and tied my horse
outside the school grounds where they had a small barn. Nakdtas ‘my maternal
grandmother’ wrapped my legs in burlap sacking to keep my legs warm, because she
could not afford galoshes (name for modern snow boots). She accepted donations from
people in town, and sometimes I wore clothes way too large for me. People might believe
we were pitiful; but I didn’t care what I wore, as long as it kept me warm, and [ was with
my kdta ‘maternal grandmother’.

I remember one white girl who did not want to sit by me in the classroom. She
was always dressed in expensive clothing, and had her hair waved in the latest style. |
noticed that later, when we were in high school. I remembered her too, when my mother
was shopping for a new car, and we stopped at her husband’s car sales yard. She was
watching her husband doing his sales pitch trying to get my mother to buy a brand new
Chevrolet. Several of my relatives purchased cars from there already. It was amusing to
see the anxious look on my ex-schoolmate’s face, when my mother pretended she was
not interested.

I had four friends in grade school. We were outcasts, because we were Ethnic
students. There was a Nisei Japanese, Spanish, Black, German-Dutch, and Indian. I was

the first fullblood Indian student to enroll in Lincoln Public School. We were drawn to
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each other because the White students would not play with us. The Japanese girl and the
Dutch girl became my best friends mainly because we walked home toward the same
part of Toppenish when we walked home together. Sometimes the Dutch girl asked me to
go home with her. Her mother would serve us whipped cream sweetened with sugar on
fresh baked bread. They lived in a tiny white house with two bedrooms. Her mother kept
the floors white by scrubbing it with lye. We had to remove our shoes when we went
inside. Her parents did not speak English. I do not remember what her father did for a
living. The village where they lived was populated by Germans, and it was called
German Town.

My Japanese friend lived directly towards my house. We lived only three miles
apart. Her father and mother raised vegetables. She had two brothers in High School, and
they spoke English quite fluently. My Japanese friend’s name was Tomiei (Tomi-yay).
Most of my taxnttwayma ‘cousins’ were boys. I had one particular female cousin who
was a naxtitd ‘cry baby’, her name was Walulmay, Eileen George (Redhorn). When we
became adults, we became best friends. She was a fluent Ichishkiin speaker, and she also
spoke the Blackfeet language. She fell in love with a young traveling preacher from
Blackfeet, Montana, his name was Jesse Redhorn. Her father Tsasat Jesse was my uncle
Jesse George. She had four brothers, Johnson, Andy, Thomas and William, and one half
brother, Ned. This was the immediate family of Yakima George Sawyalil and Xaxish’s
son Xayawat, Johnny. My grandmother Xaxish’s sister, Tkwasayat, had a son Johnny
McCoy, he had two daughters; they were half Wishxam and half Yakima and they lived
at a village across from The Dalles, Oregon. Because my uncle Johnny was a chdynach

‘newly married man’ married to a Wishxam woman, this allowed the in-laws the
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privilege to fish at the Wishxam fishing site. My stepfather Alex Saluskin took the family
there to fish during spring fishing season. My cousins, Esther and Margaret McCoy spoke
both Yakima and Kiksht, and we were able to converse with each other in Ichishkiin
because I did not understand Kiksht. Margaret spent most of her time at the First
Christian Mission located on the Yakima reservation near White Swan. Esther and [ were
born on the same day, and too young for school, so we played all day along the beach at
the Columbia River. Margaret McCoy (LaMere) presently lives on the Yakima Indian
Reservation in a small city called Wapato.

My students often ask if children were allowed at the Longhouse during
ceremonials. We were sdpsikw’ani ‘taught’ the traditional culture of Sahaptin at home.
Until around the year 1975, small children were not allowed at important ceremonials.
That included the First Food communion ceremony, called Kd'uyt, root feast. My cousin,
Shuyawt, Louie Sweowat and I were instructed by my kdta, Xaxish, and his great-
grandmother, Lixups, who were full sisters. They walptdyksha, sang the food songs
together and we would wdashasha ‘dance’. They told us how to properly asht ‘enter’ the
longhouse, and mindn ‘where’ the awinshma ‘men’ ku dyatma ‘and women’ were to sit.
(About Xaxish and Lixups) Those two sisters were followers of the longhouse religion
until they died. They were the oldest of four sisters. They had one brother. He was the
youngest, and his name was Sayaw. Perhaps the longhouse teachings were going on in
other homes, but my other cousins were never trained in this tradition, except to fish and
hunt for the First Food ceremony. I was introduced to food gathering by my mother when

I became sixteen years old. My first cousin Margaret did not prefer longhouse religion,
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and she became Christian. There are other cultural activities, too numerous to mention,
and too bizarre for some people to comprehend.

Sometimes I felt like Alice in Wonderland (the words were so strange) until we
were told to rest, giving both of us a chance to ask questions. They passed around snacks
of dry fish fillet and dried fruits and nuts. Then they began to ititatdmasha, chant the
parables from the teachings of the local holy shapdtuxni tiin ‘prophet’. We listened.
Listening is an important part of training. They told us to listen with our heart. It took
awhile to understand what that meant. Perhaps I still do not understand a lot of the
meaning in those chants. [ was advised not to analyze those words. The Elders say,
“When you hear it long enough and listen with your heart, it will gradually become part
of your life.” I often wondered why Louie and I were selected for this training. I do not
know how Louie took part in the longhouse. I was told he joined the Shaker Church,
which is a Christianized Indian religion, and they used to conduct services in the Native
language.

My father became a Shaker, and he was the last person to preach and sing the
songs in Sahaptin. He became a shiitkash ‘Shaker’ soon after he and my mother divorced.
He quit drinking liquor, which was the reason he iwatdtwya, strayed from his marriage
vows. My mother told me he was a good husband and provider until he ipaldyna ‘drank
liquor’. He never abused her, and he was a kind person. He was respected by very many
people during his lifetime. Young people asked him for private counseling and he became
a mentor for many young men and for girls. He could tell many legends and historical

stories.
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My longhouse participation has been limited to my family members’ funerals,
giveaways, memorials, and other celebrations, and during food ceremonials and other
social community activities. I learned a few songs that we sang at our own longhouse
when my mother was a leader of women food gatherers, and I learned three death songs
and two spiritual chants that my people believe are sacred and should not be exploited.
My personal feelings about preserving these songs and chants are private. [ would teach it
to someone who really wants to learn them for the same reason the Elders taught them to
Louie, and to me. My mother also taught me how to use plant medicine and telepathy to

help troubled people.
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CHAPTER III

WYA'UYT WAK'ISHWIT LIFE CIRCLES

Ashku dwatt' awya nch’inch’imaman piimytuk sdpsikw’atyaw kush ndxshnim tkush
infya dwtni sinwit, “Anaku Tamanwitd itmiyuna ichinki tiichdmki ku itamdnwya tiinan ku
t¥aaxw tuun kdkyanan, ku pdshapatkw’anatya pantipt, iwinsh ku dyat; aytiiks ku taldyi. Kiishxi
pdtananwya pit’xanuknan kwnak pdnicha t¥'daxwnan tuun ku pdnya wdk ishwit kushxi
pdshapattawaxna pandpu. Anach’axi pd’anya hawldak wayinwayintdaman, ku tiichampamdnan
wdk’ishwit. Chiishpamdan pdshapwinama wanapdynk atdchiishknik tkwin ishichyaw.
Piimdch’axi pawd pandpu. Tkushat dwa pinmink ndwtmyush kwinkink t¥'aaxw tun watwda
pind’ishaxta tmfinwa.”

When I asked the Elders for their wise instruction this is what one Elder said: “When the
Creator made plans for this world, he created all the people and creatures, and he made
them walk together - man and woman; female and male animal. And He created the
mountains where he placed all different kinds of beings and he gave them life, and he
made them walk. Then he made the winged one and the ground people and gave them
life. He made the water people and placed them in the water. They, too, are paired — male
and female. That is how he planned it; that is how life is to continue to replenish itself.”

Anak tkwin {shaxa sinwit: “Pdyshnayat chaw kiunak tamdnwitnan dtmaakta kuna ixwi
wdta shapdshuyni.”

After she said that, she added, “When we do not follow and do not respect his law, then

we will suffer.”
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3.1. Miydnashma Children

Children were spaced every five years. Birth control was practiced by both man
and woman, in order to avoid hardships raising children. Sometimes, the food was scarce
when there was a shortage of roots and berries, to supplement the protein, salmon and
meat (deer and buffalo). Men and women practiced (what English calls) taboo, for many
stages of married life; during conception, after childbirth, and during the raising of the
child. (The modern people believe life of this kind is too strict. But it was a way of life
before the change came to the Indian people.) This made the people strong, and they
were able to survive many hardships up to the present, because they still exist and still

hold onto what they have left.

3.1.1. fydkwit Pregnancy

At the end of a woman’s pregnancy she was isolated in a Birth Hut for five days
during the birth and after the child was born. An Elder stays with her to teach her proper
infant care. She gathers chchiw ‘cattail leaves’ and designs the baby's first sk'iin “baby-
board’. The design will fit the baby's body and mold it properly. This is important for the
baby to have its bones aligned properly to grow up straight and healthy. The new father
must observe taboos during his wife's pregnancy. He could not hunt or fish. To kill a

creature would transfer to the child, in the manner it died.

3.1.2. Xiit Childbirth
Childbirth was attended by a midwife in the birth hut (which was conical in shape

and similar to the present sweatlodge) some distance away from the main village. It was a
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private affair, attended by the midwife, and one or two experienced women to assist with
difficult childbirth or to perform other important chores. The chores involved heating flat
stones to warm the patient's abdomen, carrying water, bathing the newborn, and
performing the umbilical cord surgery. The paternal grandmother wove the baby's first
cradleboard made of cattail rushes. The cradle is designed to fit the baby's body, to
straighten the spine and mold every part of the curves in the body so that the baby will
grow straight, and to massage it to increase circulation. The cradle is soft and comfortable
for the baby to relax. The grandmother went out to gather soft milkweed puffs for
diapers, and for the mother's napkins.

The baby's umbilical cord is preserved carefully and the mother will cover it with
soft buckskin made into a tiny pouch, beaded with a special design, to hang on the baby's
original baby-board hoop. When he is older, he will wear it on a cord around his neck for
the rest of his life. Many times we are asked to explain the logic of umbilical cord
preservation, and the Old People tell us: “It is the connection to the mother and Mother
Earth; for as long as you keep your umbilical cord necklace with you, you are aware of
your identity and your relationship to God and to Creation."

The mother and infant will remain isolated in the birth hut for five days tutored by
the Wise Ones about the responsibilities of motherhood and the proper care of the child.
There are many prohibitives a new mother and father must observe from pregnancy to the
birth of their first baby. During pregnancy, the father-to-be, must not kill anything. He
cannot hunt or fish. They say, when the animal is dying it goes into several phases of

contortions; it rolls its eyes around and crosses its eyes, and it goes into convulsions.
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They say, this will reflect on the newborn and it might be born cross-eyed, epileptic, or
inherit many other inflictions related to a dying animal or fish when the man kills it.

When the parents observed the teachings, there were very few babies born with
crossed eyes, with cleft mouth, or were epileptic. Historically, this cannot be proven, but
currently, there are more babies born with cleft mouth, epilepcy, and with crossed eyes;
including many other afflictions that few adults more than 100 years old ever had, until in
recent years, they became afflicted with arthritis and heart disease.

The father of the newborn went out into the woods and chopped down a
cottonwood tree, and made the backing for the regular cradleboard. He cut off a section
and planed it down into a thin board wide enough to fit the size of the baby until it
becomes old enough to walk. He designed it the way the he was told, and bored holes
around the edge of it for lacing. This is the father's responsibility; he cannot hire anyone
to do it for him. Afterward he went out to find a sturdy willow or hardwood tree and
selected a branch to design the hoop for the babyboard. When he is finished with his
assignment, he gives the finished product to the maternal grandmother when the baby is a
girl or to the paternal grandmother when it is a boy. The grandmother will put the
finishing touches on the board by putting on the cover, the hood, and mattress. The head
must have a round doughnut shaped pillow to shape the head properly, and a small raised
padding under the knee to straighten the leg and to grow nice long, straight legs. The
bottom of the covering is lapped over and laced with enough material to accommodate
the growth of the baby.

The parents are to abstain from having sex until after the baby is weaned. During

the food foraging days, it was not wise to have too many children, because of
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endangering draught and starvation. The parents, who followed the ancient ways, spaced
their children five years apart. Some women I interviewed told me about when a baby
was conceived too soon, it usually died. Orphan babies were given to a prominent family
to raise, like a Leader, who was a good provider for all of the people.

The new parents were to observe the ways of both sides of the family. When they
went on food gathering expeditions, they left the child with one set of their parents after it
became a toddler and learned to talk. In this way the child learned the Old Ways from the
grandparents in lessons their clan or tribe observed.

The grandmother made the first baby board of cattail woven to fit the body and
wrapped the infant for his first visit with the relatives. By that time, the mother is capable
of carrying on her usual activities in the home. The Elders say, “The baby board is the
baby’s home until he begins walking”. Sometimes a child will sleep in the cradleboard

until it is two or three years of age.

3.1.3. Miydlas Newborn

An infant is born without culture. The newborn experiences the process of culture
instantly. He experiences the feel of temperature - cool water over his body. He becomes
hungry, and experiences the need to cuddle against a familiar, loving body. The newborn
is handled and washed as part of his transition from the womb to the beginning of a new
culture. The grandmother takes the Indian baby to the spring and dunks him in the cold
water teach him that life on earth will not be easy. Some Elders say that this ritual
awakens latent cells in the child's body which makes the infant healthy and strong.

Even this first familiar exposure has an effect upon his development as he
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experiences life outside of the womb. We learn culture throughout our entire lifetime
until the last breath is taken by the body. The parents are also the teachers of culture, and
the process of change will influence the life of many people who are part of his life. We
learn culture through many ways. The parents and family are the child's first experience
with cultural teaching. As a young individual progresses through life, he will learn from
other experiences with peers, playmates, friends, and even his enemies, how to cope with
his environment and learn how to protect himself and those who depend on him. In
modern life today, it involves school, books, television, movies, each impacting the
child's life.

Life does not begin during birth for an Indian child. According to the Elders, life
begins before conception. The infant is planned way before his mother and father are
brought together in the course of marriage when the family welcomes the first born. A
dowry is started by the mother, aunts and grandmother. The collection is added each year.

By the time the child is old enough to marry, his/her dowry consists of many things.

3.1.4. Xtinit Diapering

Children from traditional marriage are highly regarded. Every time a child is born
there is another trade called Pdxtinit ‘Diapering Ceremony’. When the first child was a
boy, the paternal family initiated this trade and the maternal side initiated it when the
child was a girl. Gifts were again exchanged between both maternal and paternal
relatives, and gifts were brought for the child. This practice honors the heritage on both

sides of the family.
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When there was a child born to the couple, if it was a boy, the man's side traded
first, and the female side hosted. They exchanged gifts like before, but they brought
things for the baby and that was why they called it xtinisha ‘diapering the baby’. When a
girl was born, the woman's side traded. This went on as long as they had children. The
philosophy in this activity was to unite the families and tribal territory; and to preserve
the values of culture, language and religion.

When a Native child grows up in a traditional environment, his parents’ marriage
was sanctioned in and by a wedding trade. Shortly after the child is born from such a
marriage, he/she is acknowledged at a diapering ceremony, relatives from both sides of

the family, maternal and paternal, participate in and attend these ceremonies.

3.1.5. Wanitkt Naming

The second ceremony during his childhood is the naming ceremony. When the
child is old enough to understand, the family selects an ancestral name that fits the
personality of the child to receive the name. In the case of a girl, she might develop habits
reminding the family Elders of a passed away family member. It is common for a girl to
acquire a parents’ maternal name. If a boy child likes to hunt or fish, or has a talent for
taming wild horses, then he would acquire the name of a passed away man with similar
talents on his father’s side of the family.

There are several ways a name is chosen for a child. My mother acquired her
name during the Winter Dance. Her grandfather was a medicine man and he gave her a
spiritual name. She became his assistant when he performed the healing ceremony. This

name is known only by the Shaman. She was provided with a regular name Xapt'tniks. 1
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was named in a shaman Winter Dance also. This was during the time when the Christian
church was trying to ban it. Most of the Elders in my family were shaman, except my
great-grandmother Xaxish. A medicine man named Timothy George gave me a spiritual
name. Later my mother named me after her paternal grandmother Tuxdmshish.

You are probably wondering when the puberty ceremony is performed? That probably
depends on the Elder’s decision. The Elders make the decision about the child’s future.
The parents are not responsible for that. The parents protect and raise the child, and that

is all.

3.2. Myanashmam{ Sdpsikw’at Early Childhood Training

The Old People were teachers of stricter lessons, and they told the child about the
Whip Man, who is the enforcer of broken rules. The Whip Man earned his food with his
craft, teaching children proper behavior. There was another resource person involved in
child training, and that was the Old Story-teller. She went from house to house, like the
Whip Man, to earn her food. She was like a professor, teaching important lessons, and the
Whip Man was like the policeman. They were paid by the families with special food set
aside in a cache especially for them, when family went out each season foraging for
winter food.

The Story-teller came to tell legends in the wintertime; the family set a tule mat
table before her and put down an assortment of dried salmon, deer meat, nuts and dried
fruits before she began her duty. She ate and told stories. The stories all had a lesson
about proper behavior. When the main character in the story did something wrong,

punishment followed by turning into something terrible like that character was punished
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by the Creator or Coyote. The Coyote, in legends, is portrayed as the creator of certain
things, but God is the Creator of ‘All things'. The story-teller will say: "This is going to
happen to anyone who breaks the rule of behavior."

The Whip Man made periodic visits, village to village, or when he was
summoned. He began the whipping ritual after he ate. When one child misbehaved, all of
the children were whipped. The Elders told me that this was to keep them alert among the
children themselves to keep anyone from committing mischief. When Jimmy was going
to break a rule, they told him to quit, because they did not want to sit before the whip
man. The one who misbehaved had to bite the whip, and dance up and down while the
whip man sang the song about bad behavior. Afterward he was to declare he would never
do it again, and then he kneeled before the man, and received his lashes from the bundle
of willows the whip man wielded heavily on his bare back. The rest of the children lined
up to kneel before him and get whipped too, because they did not control the one who
misbehaved. The children were under the rule of the whip man until they were declared

old enough to learn training as a mature person, around the age of fifteen or sixteen.

3.2.1. Taxnunak’itpamd Sdpsikw’at Childhood Cultural Instruction and Puberty

An Elder is an important part of a child's entire life in the traditional world.
Training is begun at an early age when the Legend-teller recites the ancient legends while
pointing out the lesson about what is right or wrong. The details were to illustrate the
punishment bestowed upon the animal creature in the story for his misbehavior. It
answers the question: "How Raccoon acquired those stripes on his tail. And why Beacon

Rock, who used to be a handsome young man, was turned into a useless mountain."
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(Beavert and Walker, 1974). Tales with lessons warned children about the dangers of life.
"The wicked Witch will catch you and throw you into her basket. She will take you home
and eat you. She gathers naughty children who do not mind and get into trouble."

In the past, during the onset of puberty, the children were extensively instructed
by people who were properly trained. It was a critical period of life for the adolescent.
The boys and girls were both taught about responsibilities that would affect their entire
future. The girl was isolated far away from the village during the onset of her menses,
where she was attended by a special person, who attended to all her needs.

The maternal family had a meeting after the tmay ‘girl’ had her first menses, and
was adequately trained for married life. The First Menses Ceremony was a private affair
held in a secluded hut away from the village. The girl was attended by a woman who
ministered to her needs. She combed her hair, dressed and fed her. The girl was not
allowed to touch herself during this time. The woman talked to the girl all this time about
proper behavior around boys; she was no longer a child. She must act properly. She was
told about her responsibility as a woman, to learn domestic skills and about married life.
A girl was destined for married life. She was taught about child-bearing, and spacing her
children. Too many children would lead to starvation. It was for the protection of children
that spacing children was important. When the girl left the Menses Hut, she was informed
about married life and family responsibilities. Word was sent out that she was eligible for
marriage. She was prepared for the Engagement Dance, a "coming out" ceremony.

The paternal family also groomed their son or grandson from childhood to
puberty, the responsibilities of family life. The paternal family observed how families

trained their young women, and began to make a selection. It was important that they
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formed a union with families most beneficial for survival in territory and hierarchy. After
they made their selection, the oldest male family member went to meet with the girl's
family to discuss marriage. He would cite his family heritage, language, and culture.
When the maternal Elder and his family approved of his proposal, they prepared for the
marriage ceremony.

The boy was taught to respect the girls. He was told about his growing up, and
when he reached a certain age (puberty) he will feel changes in his body. There are
special ways he must behave himself around girls, especially his relatives. He was told to
respect all the girls and women. The boys I knew during my childhood and teen years
were always respectful to me. I grew up with all boy cousins. My teen-age boy friends
(not boyfriends) from the Nez Perce tribe treated me like a little sister. Especially the one,
whom everyone believed was my special boy friend, treated me differently from the way
the boys treat their girlfriends today. There was no touching, no kissing, no sexual
behavior. And I expected that kind of treatment, so I trusted all of the boys during my
growing up days. It was different from the modern times. Today, the children learn about
sex early from the media, or their peers. They believe its natural; when the urge is there,
do it; like the animals. The girls are riding around on the boys backs, their legs wrapped
around the boy's body, or they take many other positions that are seemingly natural to
them but give suggestive sexual signals. Sex is practiced by children still in their puberty.
Society is out of control, and that is the reason we have so many diseases, like AIDS.

The boy was instructed by the Uncle. He was made aware of the man's
responsibility as the Provider for the family, and for those who cannot provide for

themselves. The orphans, disabled, and aged were the responsibility of the men who were
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the providers. Indian leaders in primitive villages appointed men and women as food
gatherers, hunters, and warriors to provide for, and to protect the people.

The boy was tutored in geography to locate where the best hunting and fishing
areas were found. He learned the customs regarding food acquisitions, and and the taboos
that effect the spiritual and physical family life. A young man was taught to respect his
manhood by keeping the body and spirit clean. The language of the sweat lodge, the
songs and prayers about growing up and becoming a good hunter, fisherman, or a warrior
initially became his goal.

The Holy man, who instructs in the sweat lodge, emphasized the importance of
respect for all things created by God. "The earth takes care of all living things, she is our
mother. The Earth is our Mother and she represents womanhood, and therefore we must

respect all women." Spoken in Native words, the concept is pure poetry.

3.2.2. Shixwit Sdpsikw'at Teaching Values

Tiin ttdwaxt iwachd dtaw anaku tkushkink watwda panakniwya pdnamunt ku
maykkwdanik pdpats’aka piimink pimdshukt mits’ay. Anakw’ink tkuuk shuyaputimptki
dwanikxa “heritage.”
Indian heritage was prized when it kept the culture intact and continued the family
structure together. This is what white people call heritage.

Tkw’ak kushkink nch’inch’ima mydnashnan pasdpkitwanxa pashapdttawaxinxa shuiki.
That was the reason the Elders were teaching the youth — to expose them to their identity.

Tksiks dswan iwachd sdpsikw’ani tun dwata pinmink kutkut ichna tiichdmpa. Mishkin
kw’ink indktkwaninta, nishdykt, dyat ku pinmink mydnashma. Kushxi pt’iniks iwachd
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sdpsikw’ani. Anakd itxdnata dyat, mish pink pindnaktkwaninta, ku kushxi pinmink nishdykt,
iwinsh, mydnash.
A young man was taught what his responsibilities were when he became an adult - how
to care for his home, wife, and his children. The girl was taught her responsibility as an
adult - to care for the home, husband, and children.

Anaku pataxninak’ita, kuuk dtxanaxa tiindwit tamdnwit twdnat. Chaw piimink
tmytitay, awktdw nch’inch’imami mishkin kw’ink iwdta ndktwanini.
When they become adults they must follow the spiritual teachings. Not their own, only
what the Elders or Spiritual people passed on to them.

From the day a child was born, before the new laws came into existence, an
Indian child was groomed for family life. A boy was taught all of the skills required to
support not only his immediate family, he is taught to provide for those who are living in
poverty and who need someone to depend upon for their everyday needs. For example, a
good provider was expected to share his housing, food, and any other resources he might
acquire as a young man into adulthood. Special care is provided for the old people,
disabled, and orphan children. Consequently, during his childhood he was taught all of
the skills required for a good provider. Every man-child could not be a Leader, however.
Each person had a role in the community. Each individual child was selected for his
early potential skills and he was taught to develop those skills as he progressed into
adulthood to contribute to humanity and to prepare for the afterlife. A child is taught from
the beginning when he/she is able to understand that the life it is carrying is not his own.
It is a gift from the Creator. He is taught to take care of life, to respect it, and to respect
everything on this earth that has life because they are like brothers and sisters. When a
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man kills an animal for food, he thanks that animal for his life so that his own life might
continue to exist. It is believed that everything the humans consume was planned that
way. The hunter thanked the Creator for the food, and the animal for his life. The
fisherman spoke to the salmon as it quivered under the club, thanking him for his life and
thanking the Creator.

Usually the aunt takes the girl child to teach her how to behave as a girl while she
is growing up, and the uncle will take the boy child and teach him how to behave as a
boy. The boys and girls were to behave in special ways when they played together. Today
the Elders reminisce: "As a girl I was told not to jump over the top of a boy, where he
could see my thighs or lower parts. I was not to jump up on his back and make him carry

me 'piggyback’." My teacher told me: "You will make the boy excite his sex parts."

3.2.3. Tmdywit Tiliwalit Becoming a Woman — the Coming Out Ceremony

Miimi, anaku uyt mydnash pt’iniks itaxniinak’ixana, dnichxana pat wiyat nishdyktknik
tamdtt umxi ilfitiliitpa. Kwnak naxsh dyatin pdnaktwaninxana. Anaku itiliwalixana uyt,
chawakut pindawapashata pinmipdynk wawnakwshashpa.

A long time ago, when a girl had her first menses, they put her far away from other
people in a little hut. There was a woman there to take care of her. When her blood
flowed, she was not allowed to touch herself on any part of her body.

Chaw pindtwanpta u pind'ayata. Kushndyk’ay dyatin pdnaktkwaninxa pt'iniksnan, “Aw
nam txdna dyat. Chdwk’a nam wa mydnash. Chdwk’a nam tk’twitsimita, aw nam pindsapsikw’ata
ndktkwanint nishdykt.” Awku dyatin pdnixa sinwit anaku itxdnata iwinshyi, mish dwata txdnat,
kiishxi mydnash antt, ku ndktkwnint tsimti mydnashnan.
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She was not to comb her hair or scratch herself. That was why the woman helper was
there — to counsel the girl: “You are now a woman. You are no longer a child. You will
not just play, now you are going to learn how to take care of a home.” The woman will
advise her about married life, sex, pregnancy, and how to care for an infant.

Anaku i'dtimta kwnink iliitiliitknik ldak iwdta shikwaani t¥'aaxw tkw’ak wapstixwit
taxnunakitpamd. Kuuk dwku iwd ts’aa dmanitay.

When she comes out of that hut, she will have all this knowledge. That is when she is
responsible enough for married life.

Tkush tkw’ak dwacha miimd sdpsikw’at tiinmami.

That is how the old ways of the People were passed on.

The family during the child's confinement prepared for the "Coming out"
ceremony, when there will be a giveaway. The girl was eligible for marriage now. She
was wise in her future role as a wife and mother. She had been thoroughly counseled
about the taboos before and during pregnancy. She would have no difficulty raising her
child, or with her responsibilities towards her husband.

When a family asks for a wife for the grandson in the family, the parents have no
voice in the matter. It is the same for the girl's parents, providing the union is acceptable
to the girl's family. The decision is made by the Elders in the family. Both sides of the
family must be equal in status, and the child must be from a tribe that practices the same
culture, and has the same values. A special child was thoroughly watched by other
families during his/her adolescence for assurance of a good match when the proper time
came to make a selection for their child's future spouse. Most arranged marriages lasted a

lifetime. Separation and divorce were very rare.
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Today, young people select their own spouse without considering traditions
practiced by the Sahaptin people. The result changes the tribal structure, of family,
inheritance, culture and membership. This is another interesting subject. Some tribes
follow strict laws regarding tribal membership and inheritance to protect their tribal land
base. When tribal officials do not implement the policy by making exceptions caused by
personal motives, then the law is violated. The man or woman who marries outside of the
Sahaptin culture may not suffer, but it impacts the blood quantum for enrollment,

inheritance and the future of the children.

3.3. Pdpashixanit Miydnash Engagement and Marriage

Anakuxit mun anwiktpa, paysh tyamik’itnak’itpa, anaku tiin iwshtuxinxan anaminik
pawishdchikxana tkwdtat wak’itanat, kuuk pa’anixana pdwyak’ukt fmatalampa. Nch’i kdatnam
pdpatukinxana pdpawawshtaymatay. lkw’ak iwaniksha tkush anaku pandkpnita tmay, ku
indawin pdwyawshtayma ku paysh chaw pdpawaynatata tkw’ak awku patxdnata pawaldk’iki.
Mayk ixwi kwnink awku kuuk dtxanata nimnawiit pdpishxwiit (wedding), anaku paptiuchnik
iwinshknik ku dyatknik pdpawyakyuta pdpatxtaymata inawdwiksh tmayikshyaw.
At a certain time of the year, probably Springtime, the people gathered together, bringing
food, and they built a large Longhouse at Umatilla for the ‘meeting of two people’
ceremony. It is called that because when the girl is brought out, the boy goes out to meet
her, and if he is approved she lets him stay but when she turns away, he has to find
someone else. After the engagement, the family has the Indian Wedding Trade. Man and

woman sides trade with each other; male dowry is traded for female dowry.
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Until the 20" century, the young man or woman was taught about responsibility
of family, marriage, and child-raising. They knew from the very beginning what their life
destiny contained. When the family decided to select a spouse for the child, they were
careful to which family they wanted to connect their family unit. A marriage was
arranged and announced, and a date was set for the formal Indian Trade.

There was another means of marriage selection, however. Annually, the Sahaptin
arranged a celebration dance called Pdwawshtaymat, translated as 'Coming together'.
There was no special place where it occurred; it was announced to all the tribes and they
came together, bringing their child who was of eligible age and properly trained. They
built a long house to accommodate everybody, and the singers came. The singers were
like the religious drummers, but the songs were "social songs" although they may sound
similar to the religious long house songs.'

Anticipation was rampant. The finest regalia were brought out. The relatives
observed other families, and how the children from that family behaved. Children were
treasured. The oldest child in the family had a dowry the family put away for him or her.
When this child is married, the next dowry was started.

The marriage ceremony was an exchange of valuable artifacts and goods of equal
value. The man's side traded 'male' things: horses, cattle, dry deer meat and salmon,
including man's decorated clothing and costumes; Canadian blankets or woven robes,
packed inside a rawhide suitcase called shaptakdy. Shaptakdy is also used to store food,

because it is waterproof. The old suitcases were supple, and made of buffalo hide.

! These serenade songs are located at the McWhorter Archive, Washington State University Libraries, Pullman,
WA.
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The female goods included dried roots and berries packed inside a five-gallon
pshatatpamd ‘cornhusk bag’ (very valuable, today), beaded and woven handbags, dresses
made of buck skin or cloth decorated in shells or beaded, large cedar baskets (priceless
today). These were all put away in the dowry. This is only a glimpse of Sahaptin life and
culture.

Awacha niipt tamdnwit ikksmiyaw. Anakii patxdnaxa ts'aa pxwintitpa taxniinak’yi ku
ts'aa sdpsikw’ani, kuuk nch’inch’'ima pawakitinxana mdmknik nishdyaasknik dwa mydnash ts’aa
shapdkyuut piimytiuk ttdwaxtyaw kw’inkink tyknik mydnashma dwata shukii anaktish
ndxshk’a mits’ay. Kuuk iwinshknik iwinanuxana tmay mydnashyaw. Paysh pat ii dkuxana, ku
awku piimink tiin patiixwaxana, “Awna wishtiwata dtaw kkandywitki.”

There were two laws for the young people: when they are close to maturity and ready for
teaching, the Elders search for families they want to attach and extend their heritage —
extend further with children. The bride went to live with the groom’s family. When they
were approved, then the relatives announced to everyone, “Now we must get ready for
the Big Event that follows (the Wedding Trade).”

Chimmyanashyfima awku pandkwishuwanxana aswanmi inawawtksh.

The parents, then, get the male dowry ready to trade.
Kushxi pt'iniksmi{ wydnanch’ima dnakwishuwanxana pinmink tmayiksh.
At the same time, the girl’s Elders were getting the female dowry ready.
Tkush awk iwachd miimi. Tkushkink k’tit dwacha tiin ttdwaxt, anamdal tkush sdp’awyi
panakniwya piimink mits’ay anakuumink dwacha kkishsim tiindwit.
That is the way it was long ago. That was how the Indian heritage remained strong, as

long as they were meticulous and managed to keep their roots within the same culture.
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Anak awkii pdpatxtaymaxana chimmyanashyfima. [xwi mash istkw’ata.

Afterward, the parents exchanged gifts. This will be shown later.

3.3.1. Pdpawaawshtaymat Engagement Dance

Ndxshk’a dwacha txdnat, anaku mydnash ataxniinak’ixana mydlasknik mydnashyaw
kuuk tiinma pa’anixana aydyat wanapdynk. Papdtukxana nch’ii kdatnam ku pawishdchikxana
ts’daxwknik minik tkwin. Pandchikxa mydnashma.
There was another ceremony, when the first child came of age, the Sahaptin People held
this ceremony along the Columbia River territory. They set up a large longhouse, they
camped there. They brought their oldest child.

Awacha kwtinpamdnksim walptdykt, chawiyat anakishxi waashatpamd, awk¢dw kuts’k
mayktiinx. Tkuuk kwtinpamdnk tkuuk pa’itwdsha waashatpamdyaw.
The songs were special for this ceremony, it resembled the Longhouse songs, but slightly
different. Nowadays the songs are mixed together.

Awku pdpatukxana kdatnam tkwna wanapdynk anakwndk iksiks tawn iwd iwaniksha
Arlington. Paysh dwa tiin wanikt kush chaw dshukwaanisha.
They would set up a longhouse there along the Columbia River where there is a small
town called Arlington. It has an Indian name I cannot remember.

Aw t¥'daxwkan miin pawdnpixana tiinmaman anakuumink dwa kushxi tiindwit. Ku
pawishdchikxana ku yakut infit pawiptiikxana kwnak.
They notified all tribes who practice the same tradition. They came and set up their camp

there.
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Anaku pawii’uynxana walptayktdma pawdt axana kiwkiwlaas, kuuk pandshxana
mydnash.

When they started the activity, the drummers would signal with the drum, and people
brought their child.

Tindynaktknik walptayktdma pimd’ikwstimixana, pa’dwxanaykxana kiwkiwlaas
pikshani, ku wdt uychnik tuskaas ttmayima waayk wdashpa pa’dwxaynakxana.

The singers positioned themselves in the west side, they stood in a straight line, side by
side, holding their round drum and, the maidens stood in front, across the floor, in a
straight line, side by side.

Andshtiknik wapdwni amfishma patiitinxana ts'wdayki anakushxi ttmayima, waayk
wdashpa.

On the east, the boys stood dressed in a straight line just like the girls, across the
longhouse floor.

Ttmayima pawd aydyat wapdwani tunxtiinx kdlu t¥ piipyi ku k’pitmi iwdywyi,
wimshyakshi, ku luts’aanmf, istiyaasi luxlix taalaanmt, kkdtnam wdpshaash dwa waw umki
nukshdyki.

The maidens dressed in different colored bright clothes decorated with beads, earrings of
shell, gold & shimmering silver bracelets; long braids wrapped in otter skins.

Kushxi waayk wdashpa pawd indwawma, wilyakiyi, tunxtinx lalupaanmf tdatpas ku
pipshmi iwdywishyi. K pitm{ shapdwaltawish titanikpa papiiuchnik tpishpa.

The boys were the same way, dressed in colorful chaps, wearing different colored ribbon
shirts, bone breast plate; beaded decorations in the hair hanging down on each side of the

face.
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Tkush awki pawishiiwanxana pdtkwaychashatyaw. Anakd tiin wdashat twii'uynxana,
t¥’dawxi shin iwdashaxana. Ku mun chatiktd iwdwiinaxana kw’aldlkw’alalki, kuuk
pandkpnixana mydnash ku pandkslikxana wdashpa. Tkush dwa txdnat wanatamamf, Anakwndk
panishdykshana wdnapaynk. Ataw iwd chiish tiinmamiyaw. T¥daxwnan tuun inakniiwisha.
Tiydt¥ apixa tamantkshnan anakw'ink wa niimi tkwdtatxnit, ku tyknik inisha wak’ishwit.
Kwinkink kw’ink awku pind’iwya’ishaxsha.

This is how they prepared for the engagement dance. When the dance started - first
started — everyone danced. When the Bell Ringer gave the signal that was when the
Elders brought their child to be brought out on the floor. This was the ceremony
performed by the River People. Where they lived along the River, water is a vital part of
Indian life. It takes care of everything. It waters the garden where all the foods exist, and
it gives them life. That was how they were able to replenish themselves.

Kushxi tiinmami mydnash dwa. Pmdch’axi wat tiychan sdpkitwani pimd’ishaxasha.
Kwinkink pawachd sdp’awyi shapdtkw’alshtxi. Chdwtya shix k’inupa, awktdw mish mydnash
iwachd sdpsikw’ani, ku mish kw’ink mydnash pindtmaaksha ku itmdaksha sdpsikw’atnan ku
pinmink nch’inch’ima. Tkush pawachd wdachyi ikks ttdwaxtma, kishxi piimink wydnch’ima
ndxshpa nishdyaaspa.

The parents put equal value on children. They are preserved to benefit the future. This is
the reason this engagement ceremony is important. They are not judged for beauty; it
depends on how they are raised, and it depends upon whether the child respects himself,
the ceremony, and his family. They were closely observed, even when they stayed with

the grandparents in their home.
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Chaw pam pxwita t¥aaxw tiin itwdnashana. Ttuush tiin ishananiynxana tiindwit
twdnat ku pindwinkpxana tinxyaw txdnatyaw.

Do not get the idea that all people followed this tradition. Some Indian people thought it
was too much trouble, and they preferred to adopt different cultures.

Kushkink dwacha naxsh sinwit pd’anixwatpa twakwstimyi, “Anaku inm{ dyat mydnash
i'dmanita kwimyuuk anakw’inmink dwa tunx ttdwaxt. Chdwk’a awku iwdta inmi mydnash.
Itwdnata awku kuundk iwinshnan.”

It was for that reason, the Sahaptin people declared this policy in the treaty, “When my
daughter marries someone who is of different race, she is no longer my child. She must
go with the man.”

THaaxw tun iwd pits’aki. Anakuish ichi tkuuk dtk’isha timani sinwitnan: “Stnwi-t-nan”
“d-tk’i-sha”

Everything is connected, like we see in the written word: “Sinw-t-nan,” “a-tk'i-sha.”

On the west side of the longhouse floor, seven teen-age girls line up a few steps in
front of the drummers. They are dressed in their finest bright colored, wing dress, shiny
shell earrings; necklace made of bone, and beaded moccasins. On the east side seven
boys dance facing the girls wearing beaded sapdk’ilks ‘breechcloth’, wilyaki ‘chaps’, and
lk’dm ‘moccasins’. Their long braids are decorated around the face with tiny braids
intermixed with shiny beads and a white fluffy eagle feather tied at the tip. These boys
and girls are already committed. There are several female couples dancing on the south
side in the longhouse, and the men on the north side of the longhouse in pairs with the
young men. The aunts and uncles usually escort the initiates. There are seven drummers,

similar to the religious services in the longhouse. The songs they sing are for social
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events. Standing to the right of the singers is the leader and judge. He is dressed like a
medicine man, and he carries a long staff wrapped in furs with an eagle feather tied to the
tip of the staff.

The aunt will take the girl’s wdkatsal ‘left” arm with her right, and dance with her
out on the floor. The uncle or grandfather will link his niwit ‘right” arm with the boy and
dance out on the dance floor. They will wait; the uncle will pick out the girl, and he will
lead his nephew to meet the female couple. The boy will extend his left hand on the girl’s
shoulder; the drummers will raise their voice and raise the seven drums into the air.
Everyone cheers loudly. If the girl’s escort approves the boy, she will remain dancing in
place, but when she does not approve, she will whirl the girl away from the male couple
and dance away with the girl. This may happen when the family made their selection in
advance. And they were waiting for the right one. But if she approves, they remain
dancing until the man with the long staff covered with fur and an eagle feather at the tip
walks out on the floor and lays the staff over the boy’s hand, and everybody cheers again.
The drums stop, and the woman’s side will bring out a robe and cover the couple and
they walk off together to the man’s family. This activity continues for several days and
nights until all or most of the boys and girls are paired off. This traditional ceremony is
similar to the public announcement of an engagement by a couple in modern times.

A few weeks later, the families complete the ceremony with the traditional Indian
trade, when the boy’s inawawiksh, for the girl’s tmayiksh are exchanged. After the
ceremony, the girl goes with the boy’s family to familiarize herself with their culture.
When the girl is too young, she will live with an aunt. Later, the couple is moved to her

family’s home, where he is to learn their ways. It should be noted that this ceremony is
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no longer practiced. The people who knew the songs are gone. The young drummers are
mixing these social songs with the Longhouse religious songs, and nobody knows the
difference anymore. The material contained in the boy’s and girl’s dowries have become
too expensive. Collectors of artifacts have put too high a monetary value on these items.
The traders who operate second hand stores, and lending shops exploit the Indians by
offering to buy these items for only a few dollars, and then turn around and sell them for

triple the price to collectors.

3.3.2. Tmayitksh Girl’s Dowry

Mayk ixwi kwnink awku kuuk dtxanata nimniwit pdpishxwiit (wedding), anaku
papuuchnik iwinshknik ku dyatknik pdpawiyakytita pdpatxtaymata inawawiksh tmayikshyaw.
After the engagement, the family has the Indian Wedding Trade. The man and woman
sides trade with each other; male dowry is traded for female dowry. Table 3.1 lists some

of these items.

Table 3.1. Inawawiksh ku Tmayiksh Wedding Dowries

Inawawiksh Male Dowry Tmaytksh Female Dowry
shdptakay hide suitcase xlaam ts’apxinm{ cedar basket
kusi horse xyaaw xnit dry roots
Xyaaw nusux dry salmon shimx buckskin dress
iwinat deer meat wdpaas root and berry basket
k'pit beads
iwdywish necklaces
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Tmayiksh the ‘female dowry’, included decorated clothing, corn husk woven and
beaded bags; cedar baskets, woven hemp containers filled with dried roots and berries. Later,
shawls and broad cloth clothing and combs were included. Pdtt'umxsh the ‘bridal veil’, was
made of dentalium shells woven into a cap with a long trail down the back. In front there was
a fringe made of colorful beads, old brass coins hanging down to cover the eyes. My mother
told me her veil hung down to her waistline in back, and she had gold trade coins on a string
of colorful beads that hung over her face to hide her eyes. She said, when she walked, the
coins hit against each other and made a sound like tinkling of bells. Figure 3.1 shows the

wedding veil worn by one of my language students.

Figure 3.1. Tamdttumxsh Wedding veil

Photo courtesy of Charlene and Javin Dimmick
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My father wore a twintiushush ‘war bonnet” with a long trail in back made of eagle feathers,
which his father inherited from his puisha ‘paternal grandfather’. Everything the bride and

groom wore was given up in the trade ceremony called pdpishxwiit ‘wedding trade’.

3.3.3. Inawawiksh Boy’s Dowry

The inawawiksh ‘male dowry’ are things which represent the male contribution to
family life. The young man' training for manhood included fishing and hunting by his uncle.
He is instructed how to recycle the raw materials into useful things. Consequently, raw hide
parfleche, Indian suitcase called shdptakay, and buckskin robes are made of animal skins.
Bones from deer and fish were made into eating utensils. The quills decorating the costumes
were made of dyed porcupine quills. The twintushush ‘feather headdress’ was made from the
cagle feathers and the war dance wapalikdatsat ‘roach headdress’ from the hair of the
porcupine. He hunted and provided dried meat and fish to fill the shdptakay. His family, for
their contribution for his wedding day, acquired herds of k'isima horses’ and musmuistsin
‘cattle’ for his dowry to represent material things. These are traded with the immediate family

of the bride for her female dowry.

3.3.4. Pdpshxwiit Marriage Ceremony
The bride's relatives spread many articles of value for her to sit on; and her hair was
smeared with bear grease. Wooden combs were put in her hair, and she was showered with a

basketful of small valuable trinkets to represent apin ‘head lice” were taken by the guests at the
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wedding who came to witness the event. Figure 3.2 shows the bride being prepared in this

way.

Figure 3.2. Wdpshat Amtanatnan Braiding of the Bride’s hair

Photo courtesy of Charlene and Javin Dimmick
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A big feast was given by the bride's family where the bride and groom were honored.
Her family provided seats made of blankets and beaded bags, and they were served on the
very best dishes and silverware. Each participant dressed in their best outer clothes, which
were given to the hostess, and in return, they were provided with female goods, like sets of
dishes, dried roots and berries to take home. After the food was served, the containers were

taken home by the groom's people. Figure 3.3 is a drawing of this ceremony.
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Figure 3.3. Wedding Feast

drawing by Judith Fernandes
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These traditional practices are incorporated into many weddings these days as well.
Figure 3.4 shows the wedding party of one of my students. This ceremony was more modern

but incorporated traditional practices. The man standing to the right of the bride is the minister

who performed the ceremony. Traditionally a medicine man would have officiated.

Figure 3.4. Pamaliit Modern Wedding

Photo courtesy of Charlene and Javin Dimmick

Traditionally, after the ceremony, the bride was taken to her new husband's village,

where she was tutored in their language and culture. If they were still too young to live as man
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and wife, they were given proper instruction about raising a family. When the bride became
familiar with the traditions and language of the groom, his family invited the bride's relatives
to come to their village. They welcomed the bride's family the same way they were served.
They prepared a big feast. The visitors stopped about one hundred yards from the home and
organized the goods they brought to trade with the man's side. There were trinkets
representing the bridal shower called ashxwyatuu. The families brought camping utensils,
knives, spoons and forks, small aluminum vessels, small beaded coin purses, and small cedar
baskets for berry picking. These items were tied to a long string of pony beads. The women
dressed themselves in shawls, bandanas, beads, and the men wore fur hats, blankets, and bone
necklaces. The whole group held onto a long string with the tiny articles tied together. As they
neared the house, they all hollered repeatedly as they proceeded towards the house yelling
repeatedly:
"' Ashxwyatiiu,uu,uu! "’

When I asked my mother translate this for me, she just repeated the phrase. She

said it was a time for laughter and joking as they pulled each other along. Figure 3.4 is a

drawing of this shower.
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Figure 3.5. Yaxikdshat Apinki Bridal Shower

drawing by Judith Fernandes

The host families met and directed the immediate family to the table exclusively
reserved for them. Extended families from both sides formed partnerships with one
another, and they remained trading partners for life.

When there was a child born to the couple, if it was a boy, the man's side traded
first, and the female side hosted. They exchanged gifts like before, but they brought
things for the baby and that was why they called it xtinisha, ‘diapering the baby’. When a

girl was born, the woman's side traded. This went on as long as they had children. The
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philosophy in this activity was to unite the families and tribal territory; and to preserve
the values of culture, language and religion.

The firstborn child is important to the family and especially so when a traditional
marriage union is conducted. Traditional marriages preserved the territory, culture, language,
and traditions. It united and strengthened people of the same culture. Traditionally arranged
marriages were made between the Sahaptins at the “Coming-Together”. When an arranged
marriage was made between ruling families the ceremony was elaborate. Often if a marriage
was made outside of the Sahaptin culture, it was usually to facilitate alliance with other tribes.

The “Coming-Together Dance” screened out slave children who might participate;
they were labeled. The Klickitats practiced head flattening to distinguish kinship and to
separate themselves from the slaves. The slaves could marry with the permission of the Head

man of the village.

3.3.5. Na'itasnmi Timnandxt My Mother’s Story

This is the story of how my mother Hoptonix Sawyalilx became the bride of my
father, Aylux, from Tap’ashnakit, at age fourteen.

My mother, Ellen (her English name), was very young and she was easily influenced
by her older, mischievous cousin. It was the time of the annual Pawawshtdymat ‘Coming
Together Dance’. This traditional dance was practiced by the Sahaptin people to introduce
their marriageable age children. The dance was held at Umatilla, where the City of Umatilla is
presently located. Many people gathered for this annual dance. The Yuumatdlam People who
had their permanent village there, hosted the gathering. There was large longhouse built for

this event and a “practice’ dance was to occur the night my mother and cousin arrived.
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My mother told me that the singers and dancers dressed in their regular everyday
clothes for the dance that evening. During a formal dance everyone dresses in their finest
clothes. Her family was busy at their camp visiting with friends they had not seen for a long
time and were not paying attention to what the young people were doing. My mother and her
cousin were watching the preparations for the dance. During the practice dance the singers
began to sing, and the young people were brought out on the floor by their Elders to show to
the audience that they were eligible for marriage. The boys were brought out by their uncle, or
grandfather and the girls were brought out by their aunt or grandmother.

Mother’s cousin was a few years older and she convinced my mother it would be fun
to go out on the dance floor with the cousin representing herself as the Elder. She said they
danced up and down for a while when an older man leading a boy came out on the floor to
meet them, and the boy put his hand on my mother’s shoulder. When this is done during the
formal dance, and the female couple do not reject them by turning awayj, it is interpreted as
acceptance of marriage. Then the Medicine Man, holding a staff with an eagle feather tied
onto its tip, lays the staff over the boy’s hand, and a cheer goes up to announce a selection has
been made. My mother thought she was playing-acting, and she was having fun; and she knew
it was only a practice dance. She thought the boy was good looking! All of this was
happening while her family was busy visiting relatives. They had no knowledge about what
mischief the two girls were up to. However, my father’s grandfather was watching, and he
approved of the selection.

The traditional dance occurred after that, and my mother was not taken onto the floor
to dance by her grandmother. My mother was too young and did not have adequate domestic

skills yet. A few weeks passed when an Elderly Medicine man came to visit the village at Sih,
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to have a serious talk with Sawyalilx, my mother’s grandfather. He brought a message from
the village of Tap’ashnak’it, Goldendale Ridge, located near the present town of Bickleton,
Washington. Sih is located across the river from the present town called Zillah. (The Indian
name, Sih, means a ‘sandy place’; a person who belongs to that place is called Sitd.) When the
Medicine man explained his mission to unite the two young village people in marriage - their
indaw ‘young unmarried man’, to my family’s tmay ‘virgin girl’, this would fulfill the law of
traditionalism.

My mother said they called her cousin to explain what had happened, and after, the
entire family held a private discussion about what should be done. Her grandfather objected to
allowing Ellen to marry. He declared she was too young, and was not capable enough for
domestic life. Her uncle Johnny was a quick-tempered man, and he argued that when
Xapt'iniks (my mother’s Indian name) went out on that floor to dance, she knew what she was
doing. He emphasized that this involved tradition, and that it was important to carry out the
agreement.

This is how my mother became the bride (at age 13) of my father Aylux from
Tap’ashnak’it. There was a large wedding trade between the Yumatalam and the Sitama. The
man’s side exchanged inawawiksh ‘male dowry’, goods and material things that represent the
male, horse, cattle, rawhide parfleche (raw hide suitcase) filled with dried salmon and deer
meat. There were elaborately beaded costumes made of buckskins and trade cloth, and the
much coveted Canadian blankets that the fur traders brought to this area. Robes made of
animal skins, with beaded strips across the back of the blanket; an eagle feather war bonnet,

and porcupine headgear.
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These were exchanged for tmayiksh ‘female dowry’ goods representing the female.
Each item was matched in value with intricately woven corn husk bags and cedar baskets.
There were five-gallon corn husk bags filled with many species of dried roots and berries;
beaded buck skin dresses and trade cloth dresses decorated with shells and beads. The jewelry
was many different sized strands of Wampam beads, highly prized equivalent to precious
jewels of today.

My mother wore a wedding veil made of dentalium shells woven like a cap, decorated
with gold coins across her forehead, and the trail hung down to her waist. She said it was very
heavy. Her braids were decorated with dentalium shells that covered about one-third of her
long braids. The end of her braids were covered with otter skins. She said my father wore his
great-grandfather’s war bonnet made of eagle fathers that hung down his back to the ground.
He was dressed in buckskin and carried an eagle staff decorated with eagle feathers. His
heritage on his paternal side came from Chief Shawaway side of the Umatilla tribe. His
maternal heritage side came from the Latp’dama side from the Columbia River band.
Latp’dama signed the 1855 Treaty for the Yakima treaty. His English name is Elit Palmer.

The marriage is typically arranged by the grandfather of the groom. After the groom’s
side presents the male dowry, the family and relatives gather outside of the girl’s home place
or the Longhouse. The bride is brought out and placed on a robe. The groom’s parents then
comb her hair, and pour a basket of trinkets, coins, and valuable shells and beads over her
head. The bride’s relatives and friends, including visitors, each take a comb and gather the
trinkets and jewelry to keep. After that, there is a large dinner and the bride and groom are

seated side by side on a blanket. The dinner is hosted by the groom’s side. All of the dishes,
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utensils, food, and gifts are taken home by the bride’s family and relatives. A few weeks later,
the bride’s side hosts a similar ceremony, and the female dowry is exchanged.

Children borne from this type of traditional marriage are highly regarded. Every time a
child is born there is another trade called Pdxtinit ‘diapering’. The father’s relatives will initiate
the trade when the child is male and the mother’s side when the child is a girl. The first born is
honored with a dowry for his or her wedding. When the first born is married, the dowry
collection begins for the next child.

My brother Oscar was the first born and his Indian name Waxwin. This was his child
name. Later, they put up a big dinner and had a Name Giving ceremony. The people from
Umatilla Reservation were invited, and he was given the name Latp’ama. He was the first-
born child and my mentor while I was growing up. His English name was Oscar Beavert,

named after his paternal grandfather Oscar Wanto, my mother’s father.

3.4. Divorce

I asked my mother and an Elder visitor about divorce. They told me about an
ancient punishment practiced by the tribe when a man or woman committed adultery. The
woman had the tip of her nose cut off. The man’s ear lobes were both cut off.

They said, anyone with that type of impairment was shunned by the community.
Nobody wanted to marry an adulterer. They quoted the Longhouse religious prophet. He
said the Creator made this law. When adultery is committed by a man or a woman, he/she
must be punished. This is Creator’s law.

My mother and the visitor refused to discuss this subject any further when I asked

if the punishment was performed by a special person. The only thing they stressed was
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that a child must be made aware of the values of his people. He must be told what is good
and what is wrong. That is the reason we have a whip man, the visitor told me. When the
missionaries came, they told the Indian people they could no longer practice this

punishment.

3.5. Kltwawyat Serenade

I continued to ponder this subject, and asked once more. Another visitor came
from Colville, a Palouse man who was my mother’s paternal uncle. When I found him
smoking his pipe outside, I asked about what was going on in my mind.

There is the Kliwawyat ‘serenade ritual” when a man or woman can go out and
seek another spouse although you are married. This fun ceremony is really for young
unmarried people, but I was told it included married people. I asked Uncle, what was the
difference between committing adultery and joining in the Kliwawyat ceremony. He said,
“Unfortunately, there are marriages that fail. The woman or man cannot produce a child.
It is alright to find another wife or husband. Kliwawyat is the only way to go out in public
and find someone else. When this happens, it is tragic, but it is accepted by the barren
one.

Let me draw you a picture. (I guess I was looking confused). One of the purposes
of marriage is to bear children and extend your heritage. When this does not happen, it
creates anxiety for man, woman, and family.

The herbal medicine doctor will determine which one is at fault, then it is okay for
the other to seek another. A man or woman can get out of bed, go out to join the

Kliwawyat, and bring back a different spouse. Nobody complains, and the previous spouse
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either remains as a servant, or goes away to live with relatives.” I was still bothered by

this explanation, but this is ancient tradition.

3.6. Tl'iydwit Death

)

Ichi awkitdw iwti'uysha kdatnam kkandywit miimdwit ndktkwanint t¥'ydwit. Kiishxi

ndktkwanint imink dtawit amku iwydalakwta.

This is the beginning of a long tradition regarding death. Each portion was historically

meaningful and an important part of tradition.

The Sahaptin Indian people anticipate death after midlife. However with modern
technology - like cars, trains, and airplanes - we never know when death will occur; we
never know if we will meet death from new afflicting diseases. Traditional Indians began
gathering material things in preparation for their death after they reached the age of fifty.
Listed below are the materials men and women put away; Tables 3.2 and 3.3 include
Ichishkiin. Table 3.4 includes Ichishkiin vocabulary and notes for funeral terminology in

general.

3.6.1. TI’ydwitnan Ndktkwanint Preparation

In its own container these items are put away; the family knows that it is a special
collection, and they are not to disturb it. Tables 3.2 and 3.3 illustrate materials put away for
men and women; table 3.4 provides general funeral terminology.

1. Two large, warm, heavy blankets (Hudson Bay or Pendleton)
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10.

1.

12.

Several large white tanned buckskins for either a buckskin suit or dress (shirt
or dress will be designed without decoration)

An eagle feather to hold in the right hand

A shawl for a woman (one that has never been worn)

Women save one string of wampam beads & choker.

The men put away a bone breast plate and choker.

Leggings and moccasins are plain. Men have long leggings tied to their belt
(like trousers), and they wear a 'hider' in front (a long strip of cloth or
buckskin 1/4 yd wide X 1-1/2 yd. long) which is looped over the belt in
front and back. The women wear short leggings of buckskin/cloth fastened
around the knee.

For women, yellow face paint, and for men, red paint. This may vary from
tribe to tribe, religion to religion. It is best to confide with the Elder in the
family before using the paint.

White clay was put on the hair. Notice, this is in past tense. The clay is
difficult to obtain because it is mined for commercial use. It is the base used
in making toothpaste. Paste of white clay is put on the hair of the deceased.
This is an optional step.

Three large tule mats - one to put under the casket, and two to wrap around
the casket.

When the men and women are shaman, their medicine bundle is put in the
casket with them.

Women: | beaded bag; Men: tobacco pouch
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13. Buckskin or buffalo robe

Table 3.2. Funeral Preparation Materials for Men

fwinsh Man

k'ixli tule mat

tk'am (chaw wiyayti) moccasins (undecorated)
maxdx white clay

nch’i flamxshki ttpaas limislimism{ big smoke-tanned buckskin blanket

pdtash medicine bundle (if shaman)

pipshmi iwdywish ku tdwk'ish bone breastplate and choker

Plash limism{ kapu ku wilyaki white tanned buckskin coat and chaps
sapak’ilks hider

shdpinchaash, luts’d Indian paint, red

shdtay/ vtpaas blanket- Hudson Bay or Pendleton
tdatpas shirt

tawdxpas tobacco pouch for man

waldch’wiksh belt

wdsimtatsaas buckskin or buffalo robe

wilyaki (shdpshliki) pants

xwayamanmi wdptas golden eagle feather (to hold in right hand)
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Table 3.3. Funeral Preparation Materials for Women

Ayat Woman
chdtt'umxsh bandana

chimti lishdal

new shawl (Pendleton)

imtsa'fmtsa iwdywish bone or shell necklace
k'ixli tule mats
kw’aldlkw’alal brass bell

kw’laapsh shimx

plain buckskin dress

tk'am, chaw wiyayti

moccasins, undecorated

maxdx white clay

nyach plain leggings

pdtash Medicine Bundle (if shaman)
pinmink pattaapa her basket hat

plash limés tdatpas, chaw wiyayti

white buckskin shirt, undecorated

plash limism{

white tanned buckskin

sapk'ikt beaded or corn husk bag
shdpinchaash Indian paint, yellow
shdtay/ vitpaas blanket- Hudson Bay or Pendleton

t'alptm{ iwdywish ku tawk' xsh wampam beads and choker

waldch’wiksh

belt

wdsimtatsaas

buckskin or buffalo robe

xwayamanmi wdptas

golden eagle feather (to hold in right hand)
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Table 3.4. General Funeral Terminology

Ichishkiin English notes

dtnasha die dtnat (n): dead person, deceased person.
dtway late, dead, deceased

dwxsha miss, feel loss of, mourn

chdawi- die gentler term than t#’ydwi-

hawldak tiichdm

spirit world, heaven

‘empty land’

shapd’ikkimisha: filling something with a

ikkimi- fill
shovel
ndk’itxaw
) last meal
tkwdtat
, ‘ _ nakwat’uyta: leader, especially in
ndkwat uy- lead, officiate, preside over
longhouse
ndxti- cry, weep, grieve
ndxtisha pdyum  crying ceremony pdyum- gather to celebrate
) bury, put away, store, save,
nich-
keep
ni- give
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Table 3.4. continued General Funeral Terminology

Ichishkiin English notes
pawinit, winit give away ceremony ni- to give
iix- wash, clean For cleaning body parts.

puuks casket, box, locker
talapushak- pray
) bury, lock up, deposit, )
tamdynak . Place in ground.
Incarcerate
Usually associated with Christian
tanamutim- pray ‘
praying.
ttydwi- die
t¥’ydwit death, corpse, wake
wdash longhouse floor dirt floor in middle of longhouse
walptdyk- singing People singing or insect noise
ydwatash grave, graveyard, cemetery
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3.6.2. Xitwayma Tl’ydwit Death in the Family

Anaku iksiks ttawaxtma patt’yawydshaxa, anaku chaw tuun pashiikwaasha tiindwit, ku
pawdpnaminta, “Mishna mita?” Kwinkink nash ichi timashpa kwits’k wapfitat
dwyaalakwanisha ttuush nch’i ttdwaxt miimi laak inicha patin pinmildyk’ay anaku tiichdmyaw
iwinata. Anakush na’itas ikiya. Kuxash itamayka. Miskiliiki tash awydxaanya. Apatku lisxaam
tkwtink dpaxwya infitknik.
When someone dies in a young family, and they have not learned the old ways, they do
not know what to do, “What do we do?” The reason I am writing this is perhaps the
person put away things for her/himself when s/he goes to Mother Earth, like my mom
did. She hid her things and we had a hard time finding them.

Na'itasaanmi dwacha palalday patiin trunkpa kdakim pshdtani t¥’ydwitpayay.
Pinmiyaw dtaw patun. Wdawk’a ildx dwacha. Kwinkink awktdw m#laa dnakpa inicha.
My mom had a lot of things packed full in her trunk for her death. Those that were

important to her. She had too much. For her last batch, she only had a few things.

There is a teaching that you do not take too many things, or things with beadwork
with you when you die.

Uyknik dtxanaxa niipt nch’inch’i K'ixli. T¥aaxw tun dwata chimti. Paysh dyatma pawdta
chdchani, awku pandnata piimink kw’aldlkw’alal. Paysh iwinsh iwachd twdti ku indnata pimink
pdtash.

They must have two large, new tule mats. If the woman was a longhouse leader, she will
take her bell. And the man his fetish when he’s an Indian doctor.

According to tradition, dressing in plain buckskin clothing has been practiced ever

since time immemorial.
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Maxdx ‘white clay’ was smeared all over the tt’ydwit ‘corpse’ the night before
burial, then covered with white buckskin to keep the clay pliable. This made it easier to
put the corpse on the k’iisi ‘horse’ that carried the body to the burial ground.

It was important to put gold coins over the eyes. This practice ceased when white
clay and gold was no longer available. The clay is mined for toothpaste and other medical

use. Luts’d ‘gold’ is mined, too.

3.6.3. Tl’yawitpamd Walptdykt Song

When a person expires, three to four verses of a death song is sung by one or two
people, depending upon how many know the song, to help the spirit on its way before the

body is washed.

There are special songs for funeral services; special songs for the Spirit leaving
this earth; special songs for dressing, the wake, and graveside ceremony. The male
singers are seated on the north side of the seating area in a row close to dressing activity,
facing to the east. The deceased's family brings the funeral bundle and gives it to the man
or woman who will do the dressing. The family sits in the first and second rows facing

east during the dressing ceremony.

3.6.4. Sapdtaatpasit TI'ydwit Dressing Ceremony

In the hospital the person is cleaned by the nurses; at home the oldest person in

the family washes the deceased. S/he is dressed in underclothes and wrapped in a sheet or
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thin blanket until the dressing service. The Indian people hold the dressing ceremony in
public for the benefit of friends and relatives so that they will witness the end of his/her

life, and to realize that they will never see the deceased alive again.

The deceased is brought out in public and the family brings out bundles of funeral
clothes and items for dressing the deceased. They select a person to do the dressing,
usually a man will dress a man, and a woman will dress a woman. Sometimes a woman

will do dressing for a male deceased if the family requests it.

Courtesy

The dressing ceremony is not a staged performance; it is a serious way to pay
respect for the deceased for the last time, and to offer condolence to the family, too.
Friends show respect for the family by being respectful of the children and allowing them
to sit with the family. If the dressing takes place in a funeral home, Indian folks do not
usually sit in the reserved area because the seating arrangement is facing toward the

south; our traditional way is to sit facing east.

When the medicine man or woman comes out to dress the corpse, it is important
to sit in silent reverence. When it is necessary to go outside or to the bathroom, do it
quietly. Recently, I have observed people hugging and crying on the shoulders of the
grieving person, which is not acceptable. There is a proper way to show respect during

grieving time.

Friends and relatives of the deceased appreciate a handshake in the traditional
way. It is important to remember how to shake hands. It is courteous to shake the hand

the traditional way. Take the right hand and pull gently downward once, while you nod
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your head in a sympathetic manner, and let go. Show your sympathy by allowing some
space between you and the person you are shaking hands with. Do not pump the arm like
when you greet a friend during happy times. Do not cry and hug or hang on. This only

adds to their grief.

After the dressing, the men are called forward first to view the body. They pass in
front of the immediate family and shake their hand. After the men, the women line up and
go around. After you view the body, you turn counter-clockwise with your right hand
raised and take your seat. This is your "goodbye" or you can interpret it as "It is

finished."

Regardless of how distressed you feel, do not cry on top of the casket when you
observe the deceased. Take a quick glance, turn completely around counterclockwise and
raise your right hand at shoulder level, palms towards your left, take it down and walk

away and go back to your seat.

People prefer to attend the dressing service when they cannot go the the funeral
services. It is appreciated for everyone to stay through the entire dressing service until the
body is loaded for transport. Sometimes people have to go back to work and cannot stay

for the entire ceremony. Modern times dictate our own Indian ways today.

When there are flowers, there are flower carriers, usually women, who are
responsible for the care of the flowers when transporting the body from the mortuary to
the longhouse and to the grave. They carry flowers behind the casket to the hearse; follow

the casket into the longhouse and then walk around the casket to the right, and arrange
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the flowers on the floor, and later carry them out of the longhouse. After the burial they

place flowers on the grave.

Throughout the night during the Wake ceremony at traditional Native funerals,
traditional songs, rituals and dancing are practiced. This is different from Christian or
Military funerals. Different longhouses perform the Wake in the manner they were taught
by their Elders. They have their own songs and ways of conducting the ceremony. Often
there is conflict when someone from another area does something that is not in accord
with the local ways.

Aw nash ichi sinwisha tl'ydwitnan ndktkwanitki, anakish iwd miimawitki ndktkwanint.

I am going to talk about taking care of a corpse, in a traditional manner.

Tkuuk tI’ydwii tiinnan pandnaxa tl’yawitpamdyaw, ku kwnak pat dnaktkwaninxa
pdshtinma anakwmdk pakutkutinxa ikushpaynk. Kpaylimd iwd tamdnwit pashtinm{ hdynam
tkush kiita. Ku mfimi tfinma chaw tkush pakiixana. Awtya panichxana tl'aaxw tl'yawitmf tun

awkuniik wawnakwshashpa. Chaw tun patamdatanixana.

Nowadays a body is taken to the mortuary. This is a modern way when the regulations
require it. A long time ago the Indian people did not do this. They buried their dead with

all body parts left whole.

Niimipa timanii tiichdmpa pdshtinma naktkwanintdma patmdakinxa tiinmaman. Ku
pandktkwaninta wawnakwshashnan kushkush, anakush tiinma pat dwatl’awita. Kutya ichi
tiinwitki iwd pdyu dwtnii kutkut. Hiaynam wdta wapsix ikushpdynk sdpsikw’ani

nch’inch’'imamiki. Anaku dwa it'tik sdpsikw’at. Wiyat ish.
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On the Indian Reservations the morticians respect the Indians. They do their work the way
the Indian family instructs them to do it. But the Indian traditional way is very
complicated. The person who handles the body must be tutored by the ancient people.

Because the teaching is tedious and long.

Anaku pawiyaalakwta wak ishwitin tiinnan; anaku tl'aaxw hdashwit ku timnd dxawshta,
ixwiyakut wakishwit awkuntik dtxanaxa mitaat tkw’iyaw. Kushkink pasdpsikw’anxa
wapatwintdan wawnakshashnan, “Pina’atl’awydshataam ku nam kpaylk dwapatwinta
wdwnakwshashnan ku nam tkw’ak itmdakta.” Pdyshnam yalmilk dwapatwinta, ldaknam imktya

wiydwkta.

When life ceases and the person’s breath and hearbeat stops, the Elders say that the Spirit
continues to exist for three days. That is the reason the Indian Body Handler must be
careful. “Ask for protection from the Creator before you touch the deceased body. Then the

Spirit will respect you. But when you are careless you will endanger yourself.
Dressing Service

Chdwtya awku tswdywit iwd sapdtaatpasitmisim. Iwd nishdyktpa iwinshm{ kkandywit.

Uyt, wydnch'i nishdyktpa istkw’ata pinmink ydwatash anakwndk dwa nichiyi pinmink xitwayma.

The responsibility does not lie with the one who dresses the body. It too is the
responsibility of the family man. First, the head of the family will show the family where

his cemetary is located where his ancestors are buried.

Ttuush tiin pdpanichxa tunx. Ndxshpa laak famtix tl'yawyinmi dwata tindynaktkan, ku

tl’anx ndxshpa andttkan. Pdyu dtaw iwd tkwak. Anakut dwtni taxshi¢d indchikxana istkw’at, “Tkush
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pam kita, anaku Tamanwitd iwiydnawita ku pam kuuk dwshtaymata. Kwmak tindynatknik
patutita. Kwmak andttknik pimdsapawiisklikta ku pawiydwshtaymata.” Awku uyknik iwd

ydwatashki sinwit. Walptdyktki nicht tiichdmyaw, ku sapdtkwlikt Himki, ku nit tatx.

Some people buried the body facing toward the west, and others to the east. This is
important. When the prophet told them how the dead will be prepared to receive the
Creator when he comes. Those facing the west will rise up. Those facing east will turn
counter clockwise and meet him. And further teaching involves how to bury the body

wrapped in tule mat, and the giving of dirt with special sacred songs.

Awa ayatmi sdpsikw’at mydnashmaman titkin pasapdtaatpasita. Plash limislimis tlaaxw
tdatpas, tk'am ku niyach. Chaw tun kwndk chalitimat. fodpa niwitknik laxs xwayamanmi wdptas.
Pinmink ikks patin, kw’aldlkw’alal uu pdtash, sdpk’ukt ayatmamt. lkw# iwd wdt uytxaw patiin, ku

dnak nam dsapatkwlikta shdtaykii ku dyatnan lishdalki.

It is the woman’s responsibility to teach the family how to dress the body. White buckskin
for all clothing (that covers the body) mocassins and pants or leggings. No beadwork. On
the right hand, one golden eagle tail feather. You may include incidental things like a brass
bell, fetish, or a bag for the woman. Those are most important, then you may include

buckskin wraps or blankets and a shawl for the woman.

Pdysh nam apxwintiusha ichi iwd dwtik’a. Chaw. Tkuuk pashtinwitin pdshapalaaksha

dtaw tiindwit ttitushmaman tiinmaman. Tkuuk tUaaxw mish iwd shapydwit.
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You might think this information is trivial, however you do not know how much modern
life has caused changes in lifestyle of many Indian people. Today there are all kinds of

problems.

Chaw nam ndxtita, haay ixdtamaynakta wawnakwshash tiichdmyaw. Ndxtitaam

anamku dshta kdatnamyaw nichtnak'itpa.

Do not cry until after the body is interned. You cry when you go back to the longhouse

after the burial.

Wiydnawitaam ydwatashknik ku nam dshta kdatnamyaw, ku nam dwinpanita
tI'daxwnan shiin ipdp. Kiishxi nam dwinpanita ipdp kiumandk anamkwmdk pa’dshtwananata,
imink nishdtwayma ku xétwayma. K’dawpam ayikta. Ku pam amts’ixwata anakwiinik
pdnakpniyanita tdatpastaatpas, kapt, ku tk'am uu kayli, Ku Sinwitd isinwita “Ichi pam

tl'aaxwsimk’a dyknanita wdnikt ku dk’inanita patin.” Kuuk pam ndxtita.

When you arrive at the longhouse you will go inside and shake hands with everyone in the
longhouse. You will also shake hands with those who follow you inside (the longhouse),
your family members and your relatives. You go sit together, and listen to the Crier
announce and show the deceased old clothing and say, ‘This is the last time we will speak

his/her name and see his clothes. This is when you cry.

Tkw’ak at iwd nchi-ti, tawtnitk imyuiuk, anamku tl'aaxw shapdatta pdyu pxwit kiuk.
Paysh nam timnanch’twita tkw’ak nam imktya pind’aniyanita shapydwit. Aw nam awku

naxtitwydninta ku nam payuwita tl'daxwki tikin.
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This is BIG medicine when you allow yourself to express your grief at that time. When
you hold back your grief, then you are harming yourself. You’ll go around grieving here

and there, soon you’ll suffer with all kinds of sickness.

Tmdaktapam wakishwit, dtaw iwd. Shix nam imink dtawitma ndktwaninta.
Pdpa’atawitapam. Awktdwna lisxam wa niyii niim{ wak’ishwit, chdwna tl’ydwita kuna kw’dxi
tdxshita, chaw. Tamdnwitkina wa ichna tiichdmpa, chaw dwtik’a. Wdshna niyii kiitkut

ndktkwanint tl'daxwnan tuun wak ishwityiinan.

Respect your life. It is valuable. Take care of your loved ones, love one another. We are
given life only once. We cannot die and come back to life again later, no. We were created
and put here on this land, not for nothing. We were given life to dwell here and take care of

everything that has life. (Indians believe animate and inanimate all has life.)

Ttiushma pandtxanaxana. Pdyshna pind’ishnawayta wdawk’a ku nam dshapapxwipxwita
tl'yawyiinan, ku nam ixaashtytuta. TU'daxw nam tun lapalalakwd dtanshkanita. Ku nam imatakta

imink nishdykt.

Some people used to say, “If you grieve and feel sorry for yourself, the spirit (of the dead
person) will hold back from its journey and haunt you.” Burn all of the used clothing and

things belonging to the deceased and clean your home.

Ichiish kuts’k tun inch’a tkksmaman ttdwaxtmaman dwiyalaakwanita. Chdw pam pxwita
txnawtyttushamatash. Awtyamatash kuts’k tiikin tiixwasha, ash tun indch’a na’ffasaanim

isdpsikw’ana, ku ttiush sapuukasit Nch’inch’imaman ash kush dykinxana.
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This a few bits of information I leave for the young generation. I do not want you to think
that I am preaching to you. I am only sharing information my mother taught me. And in

addition what I heard the Old People used to say.

Tkuuk iwd pxwipxwit timaniipa tiichdmpa anaki mydnashma pimd’itl'yawisha. Anakiish
mish “Pima’andkwsha.” Chaw pawfipxwisha, tkw’ak {satsim awku patl’ydwita ku chaw mishkin

kwdxi patiixnimta.

There is concern on the Indian Reservation about the young people committing suicide.
They do not want to live because they think nobody cares about them, so they “throw

themselves away.” They do not realize that when they die, they will not be able to return.

Miimi anaku tkush shin tkixana, chaw iwachd nichii walptdyktki. Awkldw pat xtwayma
dtamaynakxana tiichdmyaw awkushytuk, chaw sapdtaatpasyi. Chaw pat dnashxana
kdatnamyaw. Chaw pat tiinma dwyanawyuuxana. Awktdw pmaksd chimmyanashyiima uu

xftwayma pat dnichxana.

Long time ago when someone committed suicide s’he was not put away with ceremony.
Only the parents or the relatives put the body in the ground dressed in the clothes he wore
at the time it happened. Nobody came to grieve for him, only the immediate family was

mnvolved.

Anakuyat iwd tamdnwit. Tamanwitdnimna iniya wakishwit ku awktdw pilksdnimna
iwdnak’yanita anaku niim{ kutkut wiydtt uxta. Nch’i iwd wiydkwshtikt anamku imknink

dwanak’ita ku nam pind’itl'yawita. Chaw mash awku mun miin winata imink wak ishwit,
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awkwndak nam ichna tiichdmpa wiydninta sts’datpa. Nch’inch’ima pandtxanaxana kdatnampa

pachwdywitpa, “Ikw’ak iwd nch’itxaw wiydkwshtikt anamki (imknink) pind’it!’yawita.”

There is a law. The Creator gave us life, and only he has the authority to decide when our
work is finished on earth and life is taken away. It is a sin when you decide to end your life
and commit suicide. Your spirit will remain here on earth and wander in the dark. The
Elders used to talk in the longhouse during Sunday service, “When you commit suicide,

that is the biggest sin of all.”

Pdyu it"ik iwd anamku dwatawisha kuundk tl’ydwyiinan, ku nam ikush dkuta, anakush

nam awku dwatata imink dtawit.

It is very difficult when you love the person who did himself in, and it seems like you do
not care when you have to treat him this way. It is very hard to do this to someone you

love.

3.6.5. Pdpawinpanit ipdp After Burial Ceremony

Anaku panichtnak’ixa t¥'ydwitnan. THaaxw shin ituxta kdatnamyaw. Awktdw
t¥’yawydshaniima papa’iwdxita dmchnik. Haay tt'daxwma pawydnawita.
After the funeral, everybody returns to the Longhouse except for the people that were left
behind. They wait outside to shake hands with everybody inside the longhouse. They
wait until their whole family arrives from the cemetary.

Awinshma pima’its'wdykta. Wyanch’i iwydwat uyta. Pdtwanata palaxsiksiin, ku dnak

mydnashma. Kushxi dyatma. Iwydwatuyta wydnch’i, ku palaxsiks, ku mydnashma.
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Men will arrange themselves in a proper way. An Elder (sometimes an uncle) will lead,
walking in front of the line. The younger ones will follow the widow(er), and the children
are last. It is the same way with women. The Elder is at the head of the line, then next
comes the widow(er), and then the children will come afterward.

Pdysh pat dtk’ixta xitwayma wydtwiit, ku pmak pimdpats’akta dnak. Awktdw ts'daki
xitway. Chaw pam papdwaxpwaxpta.
If the relatives want to invite extended family to join, they will join at the end. Only
immediate relatives can enter the Longhouse and you will shake hands with the deceased

person’s family. Do not hug each other.
Wishtaymatdma Inside the Longhouse

Wishtaymatd pawaniksha, anakwmdk pa’iwdxisha tt’ydwyashanimaman asht
kdatnampa. Pima’its'wdykta, pa’dwxanaykta kkiusim ndakni. Awinshma niwitknik ku dyatma
wakatsdlknik. Yats'dam pa’iwdxita. Chaw shin itydtyatta, uu indxtita. Awktdw nam shiki pxwitki
a’‘iwdxita.

Those people waiting inside the longhouse are called greeters. They will prepare
themselves by lining up on both sides. Men from the right and women on the left. They

stay quiet while waiting. No one will joke around or cry. You will wait in reverence.

Anaku pa’dshimta, pawydnknikimta awinshmamiknikxush. Tkwdpchayktaam ipdp, ku

nam shapdlak’itita kwnak imink dtawish pinmytuk. Wapfitat nam dnisha pimyuuk.

When the family of the deceased enter, they will circle the longhouse on the man’s side
first. You will extend your hand, and shake hands. Through the handshake you will send

sympathy across to them.
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3.6.6. Sdpsikw’at Ikks Ttdwaxtmaman Teaching — Passed Along to the Young

Nam dwinpanita ipdp. Chaw nam ndxtita xwiimichnik pinmipdynk. Chaw nam dwaxpta

tt’yawydshaniimaman. Chaw tkw’ak iwd tiindwit.

You will go to shake hands. You do not cry over him/her. You do not hug those who

have been left. That is not the Indian way.

Tkuuk nash dtkinxa ttuush tiin awki pawdxpwaxpsha ku pandxtisha xwiimichnik
t¥’yawyashaniimamipa. Tkw’ak nam awkud wda’aw payti dshapapxwisha. Kiishxi palaxstks iwd

chawxi imataki. TYyawyinmi ixwi dwach’aksha iliiy wawnakwshashpa palaxsiksmipa.

Now days I see some people hugging and hanging on, and they cry over the mourners.
Then you make them grieve too much. Also, the widow(er) is not yet cleansed. The
deceased still has the physical attachment on the body of the widow(er).

Miima dwacha sdpsikw’at, “Pind awtnanitaam wakishwit ku wawnakwshash, imk
palaxstks; chaw nam dtkwatata pitxu nikwitnan mitaat dlxayx anamku txdnata tt'ydwyashani.”
There is a traditional rule for the widow(er), “Respect your life and soul; do not eat raw

meat for three months after your spouse dies.

3.6.7. Na'itasmi Nicht My Mother’s Funeral

A person told me that several Yakima people gossiped about how pitifully na’itas
‘my mother’ was buried. They said that ‘Virginia Beavert barely clothed her mother. She
turned away contributions from the relatives.” They did not know my mother put her

request on paper. She directed her own funeral. She asked me to put on her body only the
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things she put together herself. It was put away in a small padlocked wooden box which
contained a plain white buckskin dress, a pair of tanned buckskin moccasins, a shawl,

beaded bag, a bone necklace, a plain belt, and patt'aap’d ‘basket hat’.

She told me not to accept blankets or other items from any of her cousins except
from Woodrow Bill, her favorite nephew. He brought a light shawl, the kind women wear
for every day. We covered the closed casket with it. I also put her solid gold watch on a
solid gold chain inside the casket, including her kw’aldlkw’alal ‘brass bell’ she used when
she prayed. I put a xwayamd wdptas ‘eagle tail feather’ in her right hand held across her
chest (I dressed her myself). Barbara, the wife of my mother’s grandson, Ronnie, combed
and put a wdpshash ‘braid’ in her hair like she did when she moved in with us for a while.
She was bathed and dressed in her new Sunday t#'piip ‘wingdress’ on Sunday morning,
and on Monday, we put the buckskin over her wing dress and she was transported to
where her family had the wake that night. My mother also requested a special person to
conduct the longhouse ceremony during her funeral. I went to his home to tell him what

she said, and he selected the drummers who would assist.

When certain people tried to take over the funeral, I stood firm and carried out my
mother’s personal requests. I realized there would be bad feelings, so when challenged by
a family member, I had them listen to my mother’s voice on a cassette player telling me

what she wanted me to do. The woman listened and left quietly.

Many times young people ask me for advice when they have a death in their
family. They do not have the experience, nor have they witnessed one. I do not take over,

but I tell them to start by consulting close relatives, or talk to a leader in the longhouse; to
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talk to knowledgeable people they can trust to guide them. I tell them to take care of
everything themselves, and not to let anyone come into their home and disturb or remove

their loved one’s belongings. Sometimes this happens too, if you are not careful.

The k’ixli ‘tule mat’ is a vitally important item to include at a traditional funeral.
The Elders said that the earth and k’ixli will glow when it is put into the ground wrapped
around the body. The patt'aapd ‘basket hat’ is also important for women who were active
in gathering the longhouse traditional foods, and the leader of the ceremonial food

gathers.

3.6.8. Nch’inch’ima Watitdma Role of Storytelling in Death

The Indian woman has one important role dependent upon her talent as a story-
teller. When a parent dies, and the children are orphaned. Sometimes, the head of the
family dies, and leaves a spouse and several children. This is when the old story-teller

begins her work.

She will take her bedding, one cup, a spoon, and a dish and tie it up into a bundle
and move in with the family left behind. Her presence is always welcome. She will
entertain the children by telling them amusing legend stories to keep them from mourning

too much. She playfully pantomimes the animal stories by acting out their antics.

She will counsel the remaining spouse about observing widow-hood taboos. This
is a crucial time of life, because when one does not observe the rules, he or she can

become blind and or afflicted.

91



3.6.9. Palaxstks Pd’anit Widow(er) Making

There are strict rules to follow during the mourning period during which time the
remaining spouse is isolated from participating in social affairs for one year or more. This

is important.

The deceased spouse's family gives the widow or widower black clothes to wear
during mourning. They take away all of the clothes, bedding, and cooking utensils,
including the food they shared, and give them away or burn it with the departed’s old
clothing. The furniture is given away to the relatives, and replaced with sparse dark
colored things. After one year, there is another ceremony when clean, light colored
clothing is provided, and everything is replaced. The recluse is then able to participate in
social affairs again, and even eligible to marry again. In the "old days" the next brother or
cousin would move in and take up the deceased's responsibilities. This has been banned

by law, unless there is a formal marriage.

3.6.10. K’'umt Kdkyama Death: Loss of Animate Things

Uyknik iwd dnamku wapdwxita imink dtaw mydnash, am, dsham, kd¢a, tila, piisha, dla.

Ttydwityaw. Chaw tiyay iwd sap’indwitay imink ishnawdy pxwit.

Further it is when you let go of your beloved to death — your child, husband, wife,
maternal grandmother, maternal grandfather, paternal grandfather, paternal grandmother.

There is no way to measure your grief.
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Tiinmami dwa k’tit tamdnwit amashku imink dsham uu am tt’ydwita. Palaxstks nam
txdnata, kuuk nam imink wak’ishwit watwda nakntiwita. Imktyaam pindtmaakta chaw

dnach’axi tikin. Kuuk nam pind’iwyaatta tiinmamiknik.

The people have a strong belief about death when a wife or husband dies. You will
become a widow. That is when you want to carefully take care of yourself. It is the

respect for self — not anything else — that is when you grieve from your heart.

3.6.11. Pind’itl'yawit Suicide

Anamku pind’it¥’yawita tkw’akatakut iwd chilwitit. Nch’'inch’ima patxndwitaxana ikush.
Chawakuit panichxana wdashatki. Awktdw pashapdtkwlikxana lapaalakwd shdtayki, ku

lapaalakwd k’ixliki pashapdch’inikxana. Ku wydtpa xitwaymamiknik panichxana. Ydwatashpa.

They say it is a sin to kill yourself. This is what the Elders would preach. They wouldn’t
bury them in the longhouse way. They would roll them up in an old blanket, and wrap
them in an old tule mat. And they would bury them separate from relatives at the

graveyard.

Chaw pawalptaykiuxana. Chaw patwdwaxana. Pdyu iwd chilwitit. Anamku
Tamanwitdan. Wakishwit dnakwyatamaykanita. Tkush nash nakdtasaan dykinxana sinwityaw.

Kushxi, t¥aaxw tkush miimdma papxwinxana.

They would not sing for them. They would not mourn. It is a big sin. When you face the
Creator. You will have caused your soul to become lost. This is what I heard my

Grandmother say. This is how traditional people also thought.
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Ku kpaylk, anaku aw tkuuk tinxk’a pxwinxa, kuna wdashatki dnichxa
pina’it¥’yawitdmaman. Anaku kpaylimd ttdwaxtma papxwisha tkw’ak, ikushkink piimink
shapyawityi wydxayxt pa’iniixita. Chaw wdt uychan pawiipxwisha mit piimink tiin, pdyu

pdykusha.

Nowadays, thoughts are different, and, in the Longhouse way, we bury the people who
have killed themselves. The way modern families think today, this is one way of fixing
their daily problems. But they aren’t thinking of the future of some people, they hurt

them.

T dpxi tun dwtik’a txdnat - ku pasxixsha kwinkink ku pimd’itt'yawisha. Chaaw
wiipxwinii dnach’a tikin, uu shimikin - mish laak piimink mydnashma, uu tunman.

Atawitmaman paytipayu itkusha.

It might be a simple thing that happens at home -- and they are angry about that so they
kill themselves. Again, they are not thinking about anything else or anyone else -- about

perhaps their children, or whomever. They hurt their loved ones.

Nch’inch’ima pandtxanaxa - dw mash dwku awktinak ichna tiichdmpa, wydninta imink
wak ishwit. Awkuniik nam awku wdta shapydwyi. T¥ap imink mydnashma pd’anut’atwita,
kiishxi ishnaway papxwipxwita. T¥ aaxw pinmink xitwayma - itit, it, timan pusha, tila, dla,

kdta. Imink dyat.

The Elders say -- now you will remain here on this Earth, your soul will walk around. It
does not solve your problem. Your children will become orphaned, and they will be sad
and will worry. All your relatives -- your father, your mother, paternal grandfather,
maternal grandfather, paternal grandmother, maternal grandmother. Your wife.
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Aw mishkin pxwit tkush, iwdtaxnay tixtaymani. Mishkin tkksma ttdwaxtma

pachdxilptaxnay piimink mishyu ku timnd, ku mts’ixwataxnay miimanan sapsikw’dtnan.

If there were some way for this pattern of thought, to be changed; so he could remember

what he heard and absorbed from listening to the old lessons.
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CHAPTER IV

XWYACH SWEATHOUSE

4.1. Inmikisim Txdnat My Personal Experience
4.1.1. Xwyakt miydnashknik Sweating as a Child

Awxashat shapdtwaani tiixwat anisha chinik, anaku paldamsha Ichishkiin sinwitdma.
Awktdw paysh mitman pawiwanikta inmf timash ixwi, ku laak tiin dtxatamaynakta timndyaw
tiindwit pxwit kuna niimandch’a pap’ixta.

I guess I will be mixing languages in this writing, because Ichishkiin speakers are
disappearing. Perhaps someone will read my writing later, and he or she will learn
something valuable about our Indian values and language, and will remember us Elders.

Ashku wachd ikstks ttawdxt kush nakdtasnim ishapatk’iwixana dmchnik. Kush pamun
isapdkw’stikxana ydtt pit stilki kush matda isapatdatpasixana.

When I was a little girl, my grandmother’s mother, Xaxish, would let me play outside.
And then, she would bring me inside and clean me with a wet cloth, and put a clean dress
on me.

Tkush nash wachd maal - chaw nash awk shitkwaasha mit anwikt. Kush awku
na’itasnim indsha xwydchyaw kush itwd awkanina isapdkw’stikaanya ility. Ishapdxwtitxwtit
nash wawnakwshashpa kush ina: “Tkush nam aw chinik tkw’tknik pind’imatakta xwydchpa.
Tdaminwa nam matda pinanakniwita.”

This lasted for a while until my mother took me to the sweat lodge. I do not remember
how old I was that time. My mother rubbed my body vigorously to get the dirt off me,
while she was telling me, “This is the way you must keep yourself clean.’
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Ashkui uyt na’itasnim indkxwyaka; (xwiish wachd paysh pdxaat anwikt ttawdxt.
Wachdxashxashat mit¥itt ksim tk’iwitpamdknik, ku iliysim.
When my mother first took me to sweat, I was already perhaps five years old. I must have
been dirty and grimy from playing.

Anaku ilaxuyxna xwydch, kush wawnakwshash ldatlana, kuuk nash itwd’awkanina kush
ishdpxwtitkanya ilily ipdxknik.
When the air heated up inside the sweat lodge, my body began to sweat; she rolled me
around and rubbed the grime from my skin.

Naxsh xwiimichnikpamd iliy indwnak’ixana, kush ishapdpuxpuxinxana anakwndk ility
iwiik’ukinxa wawnakwshashpa; ktipkw’p; k’'dshinu, tdnwat, k'uxt, ku wixdpa.
Once the topmost layer was finished, then she blew on me where the dirt was layered on
my body: on my back, elbows, neck, knees and feet.

Kush dnach’axi ishapdxwititkanixana ility, iwydshapapuxsha. Haay nash t¥'aaxw
inawnak’ixana kush awku dtxana kush xdtik aliixana t¥'dap k’pis chiishyaw. Matdak’a!
Then she rubbed more grime off again, as she blew on me. When she had finished, I went
out of the sweathouse and jumped into the shallow cold water. Clean!

Winaniitpamd watdm tash windtshama wiindttknik ku iwachd pdyu kpis. Ildt ilkxana
dnmiki. Matda iwachd chiish.
Our swimming lake came out of the spring and it was very cold. It steamed in winter.
The water was pure.

Amfismaman pat ndxshpa anwiktpa, dnmiki anaku iwitxiupshana dmchnik, ku pat

wawyatdnim ishapdxatik’alina chiishyaw.
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One year, in winter when there was a blizzard, the Whipman made the boys jump into
the water.

Ikw’ak tawndapak’a pa’dnyanitaxnay kw’ittip waéwnakwshash ku wak ishwit. Ikush
ttiush tiinma pakuxana.

This would supposedly make their bodies and spirit strong. This is how some people
would do this.

Indch’axiish lisxaam tkush pakiiya. Nakdtasiin pdyu pdsxixniuna, kush chdwk’a tkush
pdkuya. Ka'dwtyash awki winantixana k'piski chiishki kpdyliyaw, kush ddktanim
ishapdxawshxa, ashku timndki wii'uyna payuya.

Once this was done to me, too. My mother’s mother, became very angry with them, and
they did not do that anymore. But I always bathed with cold water anyway, until the
doctor made me stop, when I developed heart trouble.

Tkw’ak dwacha miimawit txdnat tkush. Ku aw pdshtinma pa’anyitusha tamdnwit
tkushyukk’a.

That describes the traditional way to sweat, but the white people have declared it illegal.

K’ttdaspa tiinmaman pd’wyalilkanya xwydch. Tawndapak’a tkwaldnan ku pdtatnan
wdnapaynk pa’ichayshana, ku wdsku ildxyawishana.

At Kittitas County (at Ellensburg, WA) the police destroyed the Indian sweat lodges
because they claimed taking sweat baths spoiled the fish and trees along the river, and
dried up the grasses.

Ku tiknik’a t¥'aaxw shimin kwnak tkuuk pishaat, iwsh, ku chilwit tawtnik ipawiitwasha

wdnayaw, ku ichaysha chiishnan ku tixinan. Kwinkinkna awki tkuuk paytwisha.
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And there, in contrast, everyone’s feces, urine and bad chemicals mix into the rivers and
merge with water and the air. This is why we get sick today.

Now all the springs are drying up because the cattle trample them.

4.1.2. Stpa Niim{ Xwyakdwaas Our Sweatlodge Setting at Sih, Where I Grew Up

T¥ daxwpa, wanapdynk, uu anamindn iwd chiish, tiinmami dwacha xwyach.

All along the waterways, or where there was water (from a steam or river, or a spring, or
a ditch), the Indians had a sweat lodge.

Kwndk patk’ixna timani tiichdm pasdp’awya, t¥'dpxi chaw pdshwini tiyay tamantktay.
That was the reason most of the Yakima Indians selected land near the river for their
allotment, although it was not good for farming.

Sipa tash wachd niim{ nishdykt. Tt daxw ndtash wachd tun kwnak. Wachdatash tkwdtat
tamantksh ku tmaanit; dpils, chilish, paas, plams, pichish ku dpilkats. Nakdtas itamanikxana
skwdasis ku st’ixswdakut. Uyknik ittdwaxshana tiin tkwdtat; tmish, pinush, chchdya, t¥'daxw tun
tmaanit. Chaw mishkin t¥' daxw wiwaniktay.

Our homesite was at Sih. We had everything there. We had a garden and fruit: apples,
cherries, pears, plums, peaches and apricots. My grandmother planted squash and corn.
To supplement that we had Indian food: chokecheries, currants, service berry, all kinds of
fruits. Too many to name.

Ksksa tash wachd dtaw. Nakdtas itwaxana wdptuki twdshani k’ipk’up mit ulaanmiyaw
dnmiki. Pdyu shix!

We prized mushrooms. My grandmother would mix them with boiled potatoes and the
spine of the spawning salmon (chum salmon) in the winter. It was delicious. (This is the

99



last food we ate in the wintertime, when we were out of everything else. She would string
and dry the mushrooms, the salmon was dried, and we always had potatoes in a root
cellar.)

Kwnak iwachd kpis wiindtt. Iwachd dwtni. Iwiip'inkshayka xwishyaw ku kwnak tash
wachd xwyach, dlaytpa anakwndk iwiikkimshayka watdmyaw. Iwachd haawldak kwnak,
anaktsh nam ichi tkuuk dshta tdlxyaw nch’i tanamutimpamdyaw.

There was a cold spring there. It was sacred. It flowed out into a canyon and that is where
we had our sweathouse, at the bank where the creek flowed down into a lake. It was holy
there, just like when you go inside a cavernous cathedral.

Kwnak nash tk’twixana ilksd. Wachdash mitdat waachittdma k’usik'usima,Ydka; Kdysa;
ku Shap. Lch’filch’i pawachd. Chaw nash dshukwaasha mindn Nakddas iwinpa tkwmak.

I played there by myself. I had three caretaker dogs: Ydka ‘Black Bear’, Kaiser,
a German Shepherd Dog, and Shep, a sheep herding dog. They were large dogs. I do not
know where my grandmother got those pets, but when she died, they all died too. It was
just like they followed my grandmother.

Lisxaam nash xdtamaliina watdmyaw, kush chaw dshukwaashana shimndtit. Ashku
ydwinaynaka imitichan, k'ustk’usima pattipwilachaliina kush t¥'daxwma pachdwinata, kush
pachdpyuka. Nakdtasnim nash kw’dxi iydxna, ld’isha nash palday ts’aa xwydchpa, ash kwnak
k'ustk’usima pawixina. Ildatk’ishanayakut ikwin. Kuumdnk dwacha dtaw kitima. Chaw nam mun
dwawk’iinitaxnay.

Once I fell into the lake, and I did not know how to swim. And when I went underwater,
the dogs jumped in and they all pulled me out, they pulled me out of the water. My

grandmother found me. I was lying unconscious by the sweathouse, where the dogs put
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me. She was watching that. After that, those were highly regarded dogs. You could never
chastise them.

Tkuuk t¥'daxw tun ixydwsha kwnak Stpa. Chdwk’a iwd windtt, ku anakwndk iwachd
watdm, iwd kdakim chakchdkt ku kwitkwit.

Now everything is drying up at Sih. There is no spring, and where there was a lake is full
of rosebrush and brambles.

Inmi pdshtin wamshitd ishdkw’itka t¥ daxw nishdyaasnan; ku tawtnuikyiki chiishki
ishapawananiusha tamantksh, ku aw tkuuk t¥'aaxw tun tkwdtat itamdya wanapdynk anakwndk
inxtwayma patmaanixana.

My white renter plowed up where we used to live, then he sprayed the plants with
weedkiller. Now, everything that was edible there has disappeared, where our relatives
would come to gather the wild fruits.

Wachdatash nixandsh wdnapa, kwnink patdwsaypxana niisux. Kiitash wachd t¥’aaxw
tun tunxtunx tkwald, kwinkink ndtash wyd’anwikxana. Tdaminwa nch’inch’ima
paxdashwishana tkwdtatyaw, kishxi dwacha t¥i’lish kumyuuk anakwmdk pawachd shapydwyi
piimipdynk nishdyktpa.

We had a fish weir at the (Yakima) River, where we caught salmon. We had all kinds of
fish, that is how we wintered over. The Elders always asked for food, and it was
generously given to them, those who were disabled and did not have these foods

available at their home.

101



4.2. Tamdnwit Xwyachpamd The importance of the sweathouse

Iwd napwinanmi, ayatmami ku awinshmamf, txdnat xwydchpa. Iwd walim imatakt
wdwnakwshash; ku naxsh iwd ldxpit; ku naxsh iwd pind’‘imatakt anamku wa t¥'yawydshani; ku
naxsh iwd sdpsikw’at mydnashnan.

There are different ways practiced by the Indian women and men in the sweathouse. One
is simply cleaning the body; and one is healing; and one is cleansing yourself after a
death in your family or before you do something important, and the other is to teach the
children.

Xwydchpa iwd dwtni wapfitat anamku imktya pindtmaakta ku nam anita laxs pxwit,
kiiuk nam iydxta wapfitat.

In the sweathouse there is valued help when you respect yourself and you make one
mind, then you will find help.

The sweathouse heals you. It heals a lot of things. Those who mourn for their
husband/wife will feel better after they have sweat for five days beginning right after the
funeral. When the spouse dies, the spirit stays three days and wanders, because he may
not understand his situation. When a couple lived together for a long time, and they loved
each other very much, they are spiritually connected into one person. The remaining
individual must be released from that attachment before there is peace for both the one
who has passed and the one who remains. The Sweat will release that tie so that he can

go on his journey and she can go on with her life.
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4.3. Anit Xwyach Preparing the sweathouse

Usually the men build the sweathouse, and I think that process is discussed

elsewhere. I never built a sweathouse. It is located usually where there is fresh running

water. The old sweathouse circumference accommodated not more than ten people: eight

or fewer participants, plus the leader and the fireman, who also takes care of the door

after everyone enters.

Today, Indian reservation housing is usually located away from the river, and

must rely on improvised outdoor showers to rinse off at the sweathouse. The modern

walk-in sweathouse is enlarged with elevated seating inside. I recently saw a picture

showing a luxurious interior with a bench padded with soft pillows.

Table 4.1 lists some of the Ichishkiin words that relate to the sweathouse.

Table 4.1. Xwyachitpamd Sinwit

Sweathouse vocabulary

aldala devil’s club (nettle) sdpxwnati- crawl

apitap? leaf shapdshukwaa- talk, introduce to
awndmk naked shdtay blanket
dwshniksh floor shchdpa rose hips
ayun, ayut Bear root sutt' wanpdwas dipper

chiish water tamshdashu rose wood
ilkwaas wood tamk’ikskula soap vine
ilkwsh fire tanamiitimt prayer
k’asdwi- be cold (person) taxsh willow

kixli tule mat tiin person, Indian
laxuyxt hot tkni twine
ldxwayxt hot (air) tkuni hole, pit
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Table 4.1. continued Sweathouse vocabulary

matda be clean tsawktsdwk red hot

ndk’uk gather tukwsdy bucket

nank cedar tunis matches

papsh white fir twdna- follow, go with

patish branch wapsiki cotton rope

pchish door waypxt upstream

plix love medicine wii'uyt first/to begin

pxu be fresh/green (of wik’dat lukewarm (liquid?)
plant)

psuni alder xwyach sweathouse

pshxu sage brush xwydk- sweat (as in bathe)

pshwdpshwa rocks

The wood, stones, earth and plants used in the sweathouse are all treated and
collected in special ways.

Wood: The Wood Chopper is special. He has a ritual to perform before he goes
out to get the wood. He turns toward the east, and clears his mind of personal thoughts.
He thanks the Creator for another new day and for everything that was created to benefit
mankind. He will ask the Creator to bless the wood he is preparing to cut for the healing
ceremony at the Sweat House.

At home too, special wood is used for the sweathouse - not the same wood as

goes into the fireplace. It is important to have dry wood, so it does not spark or pop.
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Stones: Go look for your stones at any of the volcanic mountains where the stones
are being exposed from erosion. These have already been seasoned so they will not crack
or break in the heat. I used to go with my mother to Mt. Hood to get our rocks. She would
smoke and pray, then tell me what sizes to pick out. I would gather them and pile them in
one place; then she would see if I had enough, and we would carry them to the car and
transport them in a heavy wooden box. These rocks were for her sweathouse. When she
died, we burned the sweathouse and buried the rocks.

Earth: The sweathouse floor is lined with clean packed dirt and boughs of cedar or
fir. Nowadays, blankets are used to cover the sweatlodge. Every so often, the sweathouse
is cleaned: new earth is brought in for the floor and all the bedding or boughs where
people sit is scooped out and replaced with new.

Plants: Soap vine, rosebush, alder, white and red willow, yarrow, sage plants and
bark from the trees were all used for medicinal remedies for healing in the sweathouses.
The water the leader sprinkles on the rocks is mixed with medicinal herbs.

Parts of trees and plants were put to many uses both inside and outside the
sweathouse. Pstini ‘alder’ bark was used by the men for hair rinse. Tamshdashu ‘rose
wood’” was boiled and set aside for body rinse. Shchdpa ‘rose berries (rose hips)’, have
lots of vitamin C. They are used by women to rinse their skin, and also for tea. Fresh
yarrow leaves were rubbed over the body to ward off muscle pain and rubbed on the
chest for cold, and women dry the yarrow blossoms and use it for sachet. Red willow and
white willow (taxsh ‘willow’) were both used for severe viral ailments, especially
influenza, as it contains the pure ingredients that are made into aspirin. Pshxu ‘sage’ is

used fresh to invigorate your body circulation and people beat themselves with bunches
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of fresh sage inside the Sweat. Although this is not a plant, another thing that men used to
use to scent themselves was a xinu ‘dried beaver testicle’, tied onto their hair at the nape
of the neck. The musky scent is said to entice women.

My grandmother used aldala ‘Devil’s Club’ for arthritis. She would bundle a
handful of fresh plants and beat herself where her body parts ached, knees, shoulder, and
her back. The Devil’s Club needles sting like yellow jacket sting; be careful when you
handle it.

The red willow bark and alder bark were used by women for dye to make designs
in weaving and basketry.

It appears as though the place where I grew up resembled a pharmacy. This has
changed because of farming practices. The plants are all gone where I used to live. The
sacred spring and lake have dried up, and the place is covered by tall foreign thistles. I do
not know all about the medicines. I only know just a little bit, and I am never careless
about their use.

Aykinxanaash nch’inch'i dyatmaman sinwityaw ikwinkink, pandtxanaxa, "Chaw nam
yalmilk dsapsikw’ata. Ttuush dyatma pawd kitda, aw nam awku pa’ichaychaynanita tawtnuik,
chaw patmdakta.”

I heard the Elder women talk about it, and they say, "Do not be careless about teaching
this. Some women are not careful, and you will ruin the use of your medicine, since they

will not respect it."

Pina’iixtpamd iwachd tamk’ikskula, suup. Iwdltawixana pdtatpa ts’aa wiindttyaw uu
wdnapa, anakwndk iwachd mitfit tiichdm. Tkuuk aw chdwk’a iwd anakii chdwk’a tun iwd wiindtt.

Ixydawna kwnak, ashkwndk ink ttdwaxna, Stpa.
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Tamk’ikskiila ‘soap’ is for cleaning yourself (used by men and women). It hangs down in
the trees by the river or spring, where there is damp ground. It dried up there where I

grew up, at Sih.

Awktdw nash nakdtasnim istkw’ana tiinmamf pina’imataktpamd wawnakwshashpamd,
anakw’ink pashtinwit sinwitki pawantkinxa ‘soap.” Ataw nash wachd tamk’ikskiila.

All my grandmother showed me was about the Indian way of washing our bodies,
that is what is called ‘soap’ in English. I liked that herb called ‘soap vine.

Anamki dwap’ikta, awkd iwiip ushimita. fwit itiwasha, ku itxdnaxa mixishpyat.
When you crush it in your hand, it foams up. It smells good, and the color turns green.

T¥daxwpa nam tipan pind’iixta, ku nam pinayaxikdshata tamshdashuki, ku nam kw’dxi
dshta xwydchyaw. Tkush nam kiita mitaam.
Wash yourself all over your body with the foam soap, then douse yourself with rose hips
water, and go back into the sweat lodge. Do this three times.

Chaw iwd tuyay iwinshay. Awtyd iwd tkwikt imink wawnakwshay.
This is not man medicine. It is to perfume your body.
When you come out from the sweathouse the last time, that is when you dip yourself into
the water. That is what we girls used to do.

Tkushxi tash pasdpsikw’ana ixt itit tdxshki. Anakiishna tixinxa ‘toothbrushki’ tkuuk.
Tiknik’a nam taxshnmi psdki tkush kiitya.

Tkw’aktyaatash pt’ilimaman pasdpsikw’ashana. Kiitya ayatmami dwa nimniwiit tyknik

shiikwaat tawtniiknan. Wdawk’a dtaw pt’ilimamiyay.
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This is how the Elders instructed us to brush our teeth. It is like we brush our teeth with a
toothbrush, except we used willow bark. Those were lessons for girls only. The women
had far advanced knowledge about herbal medicines, too advanced for girls.

Tawtniikxi iwd tamshdashu. ixwi pimayaxikdshaxa xwydchpa kunkink. Uyknik dwacha
shiikwaani; kush chaw dshukwaasha kiunak, tunxtiinx tawtniiknan. Tamshdashu iwd tawtniik,
shix nam inakniyanita ipdx ku wdwnakwshash. Anamkii wdta t¥’yawydshani, kwnimk nam
imatakanita wdwnakwshash ku nam chaw wdta shapydwyi, ku chaw nam thananuykta
t¥’ydwyinim.

Rose bush is also a medicine, still used to wash yourself in the sweathouse. They had
some other medicines, and I do not know about them, there are so many. Rose was
always recognized as a medicine. It will take good care of your skin and your body. If
you become widowed, it will wash your body clean, and you will not be bothered, the
spirit of your loved one will not trouble you.

Chaw nash nimniwit inch’a dtk’ixna shiikwaat ayatmamiki ptdxki. T dpxiish
pasapsikw’aydt’ana, kush dwna, chaw nash dtk’ixsha tkuunak shiikwaat. Kush Na’ftasaanim ina,
“Ii, dnam dwku imksd ¥mamdwita, chaw tun iwinsh.” Kush tkwin dwna, “Awxashat awkish
wdta.”

I was not interested in learning about ‘herbs used to get a man’, although many times my
Elders wanted to teach me that culture, I refused to learn it. My mother was worried

about it, and she told me “you will grow old without a man.”
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4.4. Xwyakt Participating in a Sweat

You must enter in a specific way, counter clockwise. The leader goes in first, then
you line up in the way the leader or doorman directs you. Everyone crawls inside. The
leader goes first over to the farthest side where he will conduct the services. The
fireman's responsibility is to heat the rocks and bring them inside the sweathouse. He
may also serve as the doorman. The leader has a bucket of water where he sits. He
controls the heat inside.

When everyone is inside, the door is closed and nobody can leave until the leader
gives the signal, finishing one cycle. The number of times you enter and leave the sweat
depends on what type of sweat it is: regular, mourning, healing. The participants must
stay inside until the prayers are completed. The doorman opens the door, they go out to
rinse their body, and rest.

Sometimes people go in three times, maybe five times: it depends on a number of
things. The steam is very hot, and older people and young children cannot stay inside
very long. Men who are going to go hunting and fishing, and the women food gatherers,

they go in three or five times and rinse off. There are different ways practiced by others.

4.4.1. Pina’its'wdykt Asht Xwydchpa How to Conduct Yourself in the Sweathouse
Tkuuk anaku wydtunxisha tiinmamf pxwit, chdwk’ana apxwinttusha wak ishwityi iwd

t¥’aaxw tun ichna tiichdmpa.

Now that the majority of the living Indian people’s life style is changing, they tend to

forget the ancient belief that other things on this land have life.
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Paldayna apxwintusha anatiun dk’inusha. Tiindwitki dchaashki iwd ndmunt
t¥’daxwnan tuun anatin iwd hawldak tamdnwyi ichna tiichdmpa.
We no longer pay attention to what we see. The Indian eyes see life in everything on this
earth that has life and claim them for relatives.

Kwinkink xwyach iwd anakush ndxshpak’a tiichdmpa ku kwndk nam pa’ashtwiita imink
xitwayma, anakuumink dwyaninxa wak ishwit.
To illustrate this thought; the sweathouse is a different land, and when you enter the
sweat, the spirit of our relatives, who walk this earth, go inside with you.

Pa’dshtwanashaam ku nam pmdch’axi pa’att' awiydshasha. Ikwt nam pawapfiitaxa
imxtwayma.
They come to assist you when you ask Grandfather Sweat for his medicine. That is how
your relatives help you.

Chaw nam dwap’alakta anaki nakwat uytd iwdnpita, ku iwiwanikta.
Do not challenge the leader in the sweat, when he sings and calls the spirit animals to
come inside the sweat lodge.

Kwyaam paysh, chaw nam tuun dk’inuta, kutya wak’ishwit dwata hawldak ku pam
pa’dshuuta.
When the ceremony is carried out correctly, you may not see them, because spirits are
invisible, but they will come inside to you.

Paysh nam dkwyaamta, ku nam dshukwaata.
If you believe it, you will know them.

Sts’aat iwd asht xwydchpa. Chaw nam tuun dk’inuta, ku nam limk’iita. Chaw ttuush tiin
itk’itk’inxa asht xwydchpa.
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It is dark inside the sweathouse. You cannot see anything. Some people do not close their
eyes inside the sweat lodge, and others are told to close them.

Tkush nash tnk wachd sdpsikw’ani. Limk’ti nam xwydkta.
I was taught to keep my eyes closed inside when I sweat.

T¥daxw iwd dtaw paysh nam dkwyaamsha tiinwitki pindnaktkwanint. Ikushkink
miimdma tiinma pa’iydxinxana xtuwit.
All is sacred if you believe the Indian way of caring for yourself. This is the way the old
people found strength to live.

Matdaki wawnakwshashki ku pxwitki pawakitataxana shikwaat.
With a clean body and mind they went to search for knowledge.

Anatiyin pdsamxnaxana ku pdnixana kiitkut tkw’ak tkwinkink wapfitat awachd ichna
tiichdmpa.
Whatever kind of Spirit, (animate or inanimate) responds to the power seeker, the
individual becomes endowed with a specific task to help the people and the land.

Tkuukna chaw shinim ikwydamnanisha tkwtink xtiwit anaku chdwk’a shin iwd tkush.
Awktdw tanamutimtkisim iwd wapfitat. Ka'dwtya awku tkw’ak iwd dtaw.
Today nobody believes in that kind of power, when there is no longer anyone left with
that kind of endowment. Therefore we depend upon Christianity for strength. Perhaps
that is just as well for some people.

Twdtima pawachd tunx. Piimikink iyaxtpamdki payiwitnan pandttxana.
Indian Medicine doctors were different. They did their healing with the strength they

found in the wild.
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Haay pindsinwyanixana, ku dwatinxama xtiwit, anakwndk i’ydxna. Awku iwinpxana ku
itsduxinxana ku indtxana payiwitnan.
It was necessary to call forth the power from where he found it before he could continue
the healing. Then he would take the sickness out of the body with his hand, or he would
suck it out.

Kuishxi itamdshwikinxana tkushxaam txdnana; “Ikush iwd k'inupa, kwnimk nam tkush
ipxwinduna.” Anaku xtu dwacha shikwaat, pa’itt yawixana pxwitki.
The Indian doctor would get a vision when another person with power had caused his
patient’s sickness. He would describe the other person, and mimic the words spoken to
cause the illness on the patient. When the Indian doctor had a strong power, he could kill
another person with it.

Ttuushma twdtima pdwacha watwintd wak ishwitnan. Paysh nam wiydwka mindn, ku
mash wakishwit wiydpaana wawnakwshash, ku nam payiya kwinkink,
Some Indian medicine men were Spirit trackers. When you were in an accident, and your
spirit separated from your body, you became ill.

Iwatwinanitaam twdtinim, ku nam iydxanita, ku nam ttuxta imink wydtamayki
wak’ishwit imytuk wawnakwshashyaw.
He will seek your spirit, find it, and return it to your body.

Paysh tkwtinkmaman nam awku tkw’ak axwyaktwiixa anamku dshta xwydchyaw.
Kushkink nam tdaminwa pinandknuwita.
Those are the kind of people you might sit with in the sweat lodge. That is why it is
important for you to be cautious around the people you sweat with.

Chaw iwd k’iwit tiindwit; iwd miimdknik tamdnwit.
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Indian tradition is not taken lightly by Indian people, because it is an ancient law.

4.4.2. Ayatmam{ Txdnat Women's Practices

The women sweat separate from the men, and they use their own female herbs.
Also, women did not sing in the sweathouse, they just talk. Each one gives thanks to
Grandfather Sweat, and talks about their problem. This is how it was for me. I notice that
in more recent sweats, the woman leader will sing.

The only experience I can relate about male sweat is when the Medicine Man asks
for my help when he is conducting a healing ceremony, because in the past, [ have been
Water Woman in the Native American Church.

The women from our land do not sweat together with men. Women do their
things separately, especially with their medicine and perfumes for different uses.

Just for cleaning their body they use an ordinary medicine, only for perfuming
themselves. Some of them will mix it with the water and then when the leader puts that
water on the rocks, the steam perfumes those that are in the sweat.

Kuitya tiyknik dwa dtaw tawtnitk anakw’ink dwa chchdanwyi. Tkw’ak iwd pdshwini
dtawyay tiiyaay txdnatay. Palalday tun pdpa’iyushinxa tkwin. Tkw’ak awkit kuuk pawdnpxa uu
pasapuiukasixa anatun pat dsapsikw’ana, wydnch’ima.

But the other sweat, where you use sacred medicine, that kind is kept secret. It is
treasured for use for important things, in important ways. They pay a lot for this teaching
(how to identify, gather, prepare and use these medicines). That is what the Elder teaches

them.
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When I was little I never paid any attention to the naked women walking around at the
sweat lodge. I was running around there naked myself, and they ignored me too.
Later I noticed the women were naked, but they held one hand between their legs over
their pubic area.

Ashku ashdpnya Na'ttasnan ikwinkink, kush i’ina: “T¥dpxi nam dyatmasim wdta ku
nam tdaminwa pindsapak ilkta. Chaw nam shiin awistkw’ata imink pdshwini.”
I wondered about what I saw, and I went to my mother and asked her about it. She said,
“Although there might only be naked women bathing together, always hide your ‘private’
part. Do not ever show your treasure to anyone.” (This is the olden way some of us Indian
girls were raised. Those were the days when virgin girls were treasured. They were worth
a lot in wedding exchange, girl’s dowry for the boy’s dowry.)

During the Second World War, 1942, when I first joined the women’s auxiliary
corps, I saw the white women running up and down the hallway in the barracks
completely naked. I was ashamed. I was so shy, I would go inside the restroom and find a
place to hide to change my clothes. It was awhile before I became used to undressing in

front of my friends. But I could not expose my body even half clothed.

4.4.3. Pind’atl'awit Prayer

Thus the Elders taught me when I was still young: no one can ask for help for
you; you yourself must talk to Grandfather and explain your problem. That is God's law.
Everything, the fire, the rocks, the water, the land, it is all connected. You talk to them,
just like you talk to your mother or your father when you ask for something. Speak for

yourself.
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Prayer is personal. It concerns your private thoughts and about what you believe.
In my childhood I saw a miracle. A man broke God’s law working on Sunday when he
was expected to worship. He did not believe the Prophet who was teaching that day. He
left the longhouse and cut down a tree for firewood. He sawed blocks part way along its
trunk. He went home to eat lunch and when he came back, the tree had stood back up.
The man became a believer of the Longhouse Church the rest of his life.

That tree was alive when I was a child. I would go there and look at the scars left
by the saw, and remember the words my grandmother recited every morning before
sunrise. “Those things God created on this earth are alive. They are worshiping God on
Sunday. This is the teaching from our Prophets. Do not pick a flower, break a limb of the
willow tree, or step on an ant on Sunday. They are worshiping and thanking the Creator
for their life”. I was careful when I walked around on Sunday.

Prayer — it does not matter how you do it, as long as you believe in where your
help is coming from. The Indian people believe in one God, the Creator. So when we
pray, we address our Creator because we know he hears our prayer. The patient will state
his problem and humble himself, and ask the Creator take pity and hear his prayer. He
prays for himself, because he, alone, is responsible for his discretions, and nobody or
nothing can forgive them except God. The prayer must come from the Heart.

When the Shakers call a meeting to help a sick person, they say: “We are going to
help so and so at a meeting tonight.” They do not say we are going to pray for someone.

The Indian people do not worship the Prophets who were sent back from the dead.
They treat him/her with respect, the same as they treat the Medicine Man or Woman, all

God’s creations. They listen to the messages that were brought back, and the songs. The
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Longhouse people sing those songs during the Sunday services. The words in the songs
cite these teachings. The Elders say the songs are not written, and they are not
interpreted. The only way to know the words is through the spoken language.

There were Prophets among different tribes and bands that spoke their own
language or dialects during the historic times. Nobody knows when the Longhouse
culture came into existence. The only Indian religion that has been documented is the
Shaker Religion.

Praying in the sweathouse is also personal. I go inside the sweathouse and I sit on
the leader’s right side. After everyone is inside and the door is closed, I thank the Creator
for Grandmother Water. This reverence must continue throughout the service while the
Medicine Man continues calling each Spirit of the Earth inside to help in the healing.

The participants talk to Grandfather sweathouse, and become connected to
Mother Earth, the Rocks, Grandmother Water, and the Steam, the Spirit of the Sweat.
They are all composed into one. They hear your request.

When you go in, the leader will talk to you about spirituality, your environment,
things you were born to respect. You are asked to pray for yourself: the others can pray
with you, but not for you. The leaders and those praying are addressing all that is there,
the rocks, the water, the earth, the steam. Those rocks and earth are called the Old Man.
People believe it represents something male. The water is a woman, and she provides the
steam.

There is no routine way to give thanks for all things we are thankful for. When
you address the Creator it is direct. You thank him for your life, for another day for you

to live, for health, your loved ones, and all those things that are important to you. You ask
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for his blessing for what you are about to do. You thank him for creating the Sweat for
the benefit of all the people. You will talk to Grandfather Sweat, and address him too.
Thank him for being there for you to help you to accomplish the important things you
need to do, and also during your troubled days. When you are praying for someone else,
tell him someone needs help. That person needing help will pray for himself, and you can
assist by singing along or providing support with your prayer. Of course, it is much easier
for a fluent speaker to talk to God, and to Grandfather Sweat, and Grandmother Water,
but I suppose a memorized prayer could assist those who do not speak their Native

language.

4.5. Wapfitat Shapydwyi Sultsasmaman Reaching Veterans Through Sweating

Four years ago, 2008, the Yakama Warriors, a local Veteran’s Organization,
asked me to participate in a Healing gathering for veterans at Camp Chapparal. The camp
was a Summer Recreation and Learning Center for Youth. It could accommodate many
people with provisions for meals and housing.

At the first Session, I met an Elder from the Niimipuu, Nez Perce Tribe. He was
the Spiritual leader and conducted the gathering with Longhouse songs and teachings.

I was assigned to the Women Veterans. The women veterans came from all walks
of life and from all over the United States. They were traumatized during the war. Most
of them were Army Nurses who served in the South Pacific. The other women veterans
lost their loved ones and lived alone.

This was a difficult assignment. It was difficult for all of the participating veterans

during our morning session before we broke up into groups. They could not talk about
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their problems. I asked the Elder to give me permission to make a Talking Stick. The
Talking Stick is passed around the Circle and when it comes to you, the person holding it
must speak. The stick is designed with reverence. It is sixteen inches tall, small enough to
hold in your hand, and it has an eagle feather tied at the tip.

The Talking Stick did the job. The veterans were able to open up and talk about
their problem. They described the experiences that brought nightmares, causing some of
them to drink and use drugs to help them ease the pain. They cried as they talked.

There were three large sweathouses by the Creek. The mountain water was icy
cold. The women were assigned to each leader, and mine had the fewest because I was
closest to the creek.

The Fire Man had the rocks inside the sweathouse, and all we had to do was enter.
I assigned one woman to take care of the door and told her to open and shut the door
when I gave the signal.

We heard singing at the other sweat. I told them I did not sing, and that I would
explain about the meaning behind why we were inside this sweathouse. I explained that
they were to talk to the Old Man, the Rocks and ask for healing. They did not have to
pray, all they had to do is talk about their problem, cry if they want to, and open their
heart and let it all out of their system. There would be time for each person to
communicate, and when someone could not do it, she would have time to do it later
during the week.

I explained when we came out to rinse our body, the meaning behind this activity
was to cleanse our spirit and give us strength to face each day. They went inside the

sweat three times each day and plunged into the icy cold water after each session. They
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told me that they were relaxed and able to sleep after the second day. I do not know how
the other sweathouse turned out, but mine began to fill up with more women. We were
packed inside like sardines.

The women and men both participated in the Talking Circle, and they appeared
more relaxed and able to talk without breaking down.

The following year I was unable to participate, and the Veterans told me the
women were disappointed that I was not there.

I am a veteran of World War Two. [ was a Wireless Radio Operator in the U.S.
Air Force. I did not go overseas although I was offered to go to Germany after the
surrender in Europe, but I was needed on my job where I was stationed. It was training

base for B-29’s that bombed Japan. I was honorably discharged November 28, 1945.

4.6. Sdpsikw’at Mydnashmaman Teaching Our Children, a Funny Story

Children learn about the sweathouse when they are able to understand the Elders.
My little brother Rudolph Valentino Saluskin was tutored by an uncle, along with his
cousins, William (Bill) Yallup and Joe (Jay) Pinkham. When they were too young for
school, they were learning about hunting, fishing, and about the sweathouse.

Rudy’s dad, Alex Saluskin, made him a portable sweathouse, large enough for
children. A portable sweathouse is not attached to the ground like the regular type. The
bottom is a circular frame made of willow or chokecherry branches tied together. The top
is a dome high enough to cover people. The dome is composed of long branches from the
same type of wood as the permanent round sweathouse. The branches are bent over,

woven back and forth, and tied to the circle. It must be strong enough to hold the covers
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that hold in the steam. The cover is porous, made with blankets or quilts. Never cover a
sweathouse with plastic.

We lived within the city limits and Rudy had three friends. They were his dearest
friends and they did everything together.

One day Rudy prepared a sweat. Three boys knew how to sweat already and they
wanted to teach the fourth friend, Sylvester. Rudy used to sweat hot, meaning he poured
the water on the rocks often, which created more heat because steam did not have time to
evaporate. Sylvester was not sure he wanted to learn this culture.

They finally coaxed him inside, and put him in the middle. Sylvester was told he
could not go outside until it was the proper time. Rudy began the ceremony and poured a
lot of water on the hot rocks, and Sylvester begged to go out. The boys told him, “No,
you cannot.” More water was poured on the rocks and the steam began to thicken, then
Sylvester jumped up and ran away down the alley carrying the sweathouse on top of his
head. The boys were left sitting naked in the open watching their friend taking off.

[ laughed until I nearly fell down. I told our parents when they came home, and 1
thought Alex would have a heart attack, he laughed so hard. My mother said, “Do not
laugh. They are just little boys. Later, when they grow up they will do great things.”
They later became the Toppenish Wild Cats from Toppenish High School, the best
basketball team in the Yakima Valley at that time, and the biggest rival to Wapato High

School.
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CHAPTER V

PINA'ITITAMAT WAK'ISHWIT EXPERIENCES AND REFLECTIONS

5.1. Wii'uyt Introduction

When I was growing up, my curiosity revealed many things; plants, animal and
wildlife. I found out there were rivers and lakes, fish and birds. I began to study how they
existed on my immediate location where we all lived. Later, after puberty, I was taught
about being human, and began to notice that some of my relatives spoke different

languages, and I learned them.

I had the benefit of a traditional education. The Story Teller was my educator
about the value of Native culture, and how to respect other people and all of Creation.
The Whip Man disciplined the children and so taught the children to love each other, to
respect each other and our parents and Elders. These lessons were all in the Native
language spoken in our village, including the dialects spoken by our visitors who were

Plateau People. I am now sharing these lessons.

This chapter contains a selection of my observations and teachings, some about
sacred things, such as medicine power, and some about everyday life, such as farming.
Some practices I tell about are no longer used, or have changed over time. I discuss only

what I observed and was taught.
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5.2. Pdpawilaalakwt Competitions

Ink nash pxwipxwinxa tinxit awku mish patk'ixta (xwi ichi niimima mydnashma
shiikwat, anaku tkuuk anaktish shyapuwitki pdsapsikw'asha skuulitpa, ku ichi tkuuk tiin
anakush itk'txsha sdpsikwat mydnash piimink tiindwit.

I worry about what it is that this younger generation, will want to know, because now
they are learning the white people's ways at school, and the Native people want to teach
the children their own Native culture.

Tkw'ak aw Tayxtdma ku Nixyawitdma ku maykwdanik tkwa Niimipuma aw
papxwipxwya ku mydnashma aw ichi tkuuk dsinwisha piimink sinwit t¥'dpxit kutskuitsk, anaku
tt'aaxw aw tuun itxdnasha anakw'ink pawantkxa pdpawya'iisht.

And the people from Tigh Valley and Nixyawi and farther over there, the Nez Perce
people, are concerned as now their children are going back to speaking their own
language (although not perfectly fluently), and they say this is turning into what they call
a contest. (This is what I have heard from Elders.)

Ichi tkuuk anakiish ichi iwd tdakwin pdaxamit ichi tkuuk ku pipit t#'aaxw tun anakiish
pawilaalakwtsim. Aw tkuuk chawk'a tiin anakush i'aydyasha pinmildyk'aysim aydyataysim, aw
iwd pdwilaaylakwsimk’a awku t¥aaxw tun. Kuna aw tkush itxdnasha ichi sinwitki Ichishkiin.
Just like now, our war dance and circle dance and everything is becoming only a contest.
Now a person is not dancing for his own enjoyment, now everything is only a contest,
and that is what is happening to our language too.

Awna pdpawilalaakwsha shin ishiikwasha ilixtxaw sinwit Ichishkiin, chi mydnashma aw

ichi kuuk papawildalakwsha tkushkin. Kiitya awku pd'ishixyanisha sinwit, kuunik.
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Now we are competing to find out who knows more vocabulary in the Native language.
These children are competing with each other in this manner. However, it is improving
their spoken language. (They are trying very hard to learn more and more words and
sentences. It is helping and inspiring them to learn.)

Ku miimiish dk'inunxana dyatma nch'inch'ima papawildalakwsha walptdyktki ichi
tt'pat wdashat, wilalik wdashat, ichi walptdykt ku papawildalakwt ichi ikstkski kiwkiwlaski
pawalptdykinxana. [kw’ak papawildalakwinxana.

A long time ago I used to see the older women having a singing contest using modern
social dance songs, and the rabbit dance. When they sang these songs they were holding
small drums (round hand drums). That is how they competed. (When you are drumming
this way, my mother told me you should rock, rock forward. In this way, you keep the
rhythm even and all the drummers are in unison. She was a good drummer. If her partners
had to join a different team, she pulled me in to drum. The male judges decided which
was the best team.)

Figure 5.1 shows the Owl Dance at the Celilo Salmon Feast. Owl Dance could be

part of a contest, but people more often just danced for pleasure.
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Figure 5.1. Mimanu Wdashat Owl Dance

Photo courtesy of Yakima Valley Libraries

Aydyat itxdnana tkush tkw’ak miimi anakush palalday tiyatiyat. Chaw shin isxixinxana,
paysh chawsh shiin dk'inunaxana inch'a, anaku papuutinxana ku pasxixinxana dwtya awkuniik
pimdyanwaxana.

Long ago there was a lot of enjoyment and laughter. No one was angry because they lost,

and I never saw anyone get angry, when they lost they just took it for granted.
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Ku kushxiish dk'inunxana papawildalakwsha tdakwinki, laxs dyat ipdtuksha naxsh
tsxwiill . THaaxw tun, t'aaxw tun awdk nimniwit ichi wii'uyt, waldts'xwikt, shapdtutit,
chdwiinknikt, shapdtpnit, pitk'ipt, wdawkukt t¥'aaxw tkw’ak anakish haay aw pandwnak'ixana.
I used to see a contest where one woman is setting up one teepee. It includes everything:
the most important which is at the beginning, tying the poles together at the tip, then
setting it upright, wrapping the canvas around the poles, spreading the canvas out, lacing
the front together, and then staking it all down. (As my mother used to do it, the poles in
the back are a little longer than those in the front, so that when you set it up the two in the
back were bracing two in the front. Then the rest of the poles are added onto those four
most important bracing poles. Some people have three instead of four. I helped with the
spreading and staking, then my job was to climb up the front to lace the canvas. Women
made a ladder out of cotton rope zigzagged on the poles to climb up and do the lacing.)

Anakw’ink awki likkiptxaw indwnak'i pinxush tkw’ak awkd i'fishinxana. Awku
patiyasha patiyasha dyatma. Tkw’ak iwachd uyt nash tkush dk'inuna.

The one who finished the fastest first, that one won. And the women are laughing and
laughing. That was the first time [ saw that done.

Tkw’akna aw ichi tkuuk pdaxamitki kupipitki papawildalakwsha, maykiiyknik. Palalday
pdtuksh tdala kwnak itxdnana ku aw ikks ichi ttdwaxt iwydninxa (naxshk'andxshk'a)
naxshk'andxshk'ayaw pdaxamityaw iwinasha. Ku paysh awku iwd nimniwit anakuish shix
paaxamitd anakiish shixtxaw pina'istkw'anxa. Tkw'ak awki iwildalakwilaalakwsha ku anisha
awku palalday tdala.

Now we are having contests with war dancing, circle dancing, and other dances. And

now we have high stakes set up for contests and our young people travel long distances,
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going from one powwow to another powwow to compete. And perhaps one will be a
talented war dancer, who will make the best showing of himself. That is the one who will
win and win contests and he will make a lot of money.

Kush dk'inuna aw ichi kpaylk ¥mamatimak'a awku papawildalakwsha k'upipitki ku
awku t¥'dpxi awku chaw pashiikwasha shuyaputimit kitya awku pawdshasha buspa tipan
airplanepa ku pawinasha wiydtyaw tiichdmyaw pawilaalakw’dt’asha k'upipitki. Ku tiin anakuish
wiyatyaw iwinaxa shapdwayxtisha kaa ku kdakim kwnak pawdshasha. Pawinasha
pawilaalakw’dt’asha mindn k'uptpitki tikin pdaxamitki. Ayatma ka’dw papdaxamisha
pdpawilaalakwsha. Pt'ilima papdaxamisha.

And I have observed the women Elders are now participating in the contest, the circle
dance, and although they do not speak English they will get on the bus or airplane and
they will go long distances to participate in the circle dance. Now the people are going far
away, packed in the car. They are going to in order to compete, where they circle dance
and war dance. And now the women are war dancing in the contest. Girls are war
dancing.

Ku aw ichi tkuuk iwydtunxsha kushxi wdt'at ichi kiwkiwlasnan. Miimi tiin iwdt'axana
twdayki ku aw ichi tkuuk likkép pawdt’asha kitu mindn ki miskiliki anakiish wyfit'atwiyiit'atsha
ichi wixd.

And now there is another thing that is changing, how they hit the drum, (the rhythm of
the drum). A long time ago they used to hit the drum slowly and now they hit it fast, and
you can barely move your feet (stepping sideways as in circle dance) to keep up. (There
is a special way to move your feet sideways, and my mother would be very strict about
the proper way to dance when she was judging).
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Chaw mishkin aydyataysim wiilst'at kwnak pdaxamitpa, anakish miimi iwachd
aydyataysim nam wydpnisha ku nam wdashasha, chaw mish pdwilaalakwtpa tipan. Tkush aw
ichi tkuuk itxdnasha tkw’ak aw iwd pashtinwitki ikush txdnat anaku tkush dwa piimink pxwit
dwa tdaminwa, tdaminwa ipxwisha dwilaalakwtaash tkwinkink inmiki wapsuxwitki. Kuna aw
ichi tkuuk tkush namdch’ak'a txdnasha tiinma.

Now it is impossible to run out and join in the contest for pleasure, like it was a long time
ago, then you would go out there and dance for enjoyment, not in the contest or anything.
This is what is happening now, and that is the White way, that is their way to do things
like that, that is the way they think all the time, competitively. They are always thinking,
“I am going to best him with my intelligence.” And that is how we Indian people are
becoming, now. (This is a problem that Indian children have in school. These children
have respect and values and do not want to brag about themselves and show off. It is hard
for teachers to understand this. But I was competitive and always tried to beat the boys in
races, so perhaps [ was not quite like that.)

Chaw mishkinna awkd mydnashmaman dwinat, "xawxshink," paysh laak tkushkinksim
awku pa'anisha tdala pimanaknuwitay ttuush.

It is difficult to tell the children to stop this, for some of them perhaps this is the only way

for them to make money to take care of themselves.

5.3. Palytiut Bone Game

The first recollections and observation of “Indian gaming” (a term now used to
refer to casinos) was when I was a child around the year of 1930. I watched my mother

play the women's hand game the Native people call palytiut ‘bone game, stick game’.
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When a person began to play, she had to place a matching bet with someone on the other
side. Lamtus is the word for opponent. When you hold up an article to bet with someone
on the opposite side and that lamtus matches it, this is called a pd’alyuut or a ‘bet against
each other’. (This will be described further below.) In restructuring the noun palytiut,
‘bone game’, alytiu- is the verb and pa- is the plural person prefix. When we place it
before the verb we add the glottal stop separating the two a’s. —t is added to the end to
make the verb into a noun. We then have the word pa'alyuut meaning ‘to bet against each

other.’

The bone game was a social activity played among the local women for
recreation. During food harvest time they played against visiting tribal people. This is
when the Native people were active in fruit and hop picking activities around the Yakima
Valley. Indian people came from Canada, the coast, and the surrounding Northwestern
states. Each tribe played bone game during the weekends when they were given two days

off from work.

I remember walking around among the white army tents at a Moxee Hop Ranch
looking at the different tribal people cooking outside their tents. They looked different
from our people and they spoke a language I did not understand. They were friendly
people. My mother would go to the Moxee Hop Ranch to play Friday night, and she
played all night. When a team lost one game, they immediately began bargaining bets for
the next game. The activity lasted all day Saturday until late evening and then it was shut

down because the players had to get ready to work on Monday.
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Awayayanxanaash anakui dyatma papa’alyttuxana. lkwna waayk itiitisha dyat, ku
chdwiittxsha istkw’ashamsh anatiin dwa alyiush. Chinik ishatknik paysh ndxshin dyatiin
pdshixani alytush, ku pd’isikw’a tiikin kwitxi pdshwiniki pats’danisha.

I used to admire the way the women played. There on the far side a woman stands, and
she is raising her hand to show what she has to bet. And on this side, one woman might
raise her bet, and show it to the woman across form her , to see if she thinks it is of equal
value to what she is holding. (ts'danisha means to match value.)

Paysh papuiuchnik “Ii” paku, niiptik patamdkyuu, ku pawixiya pachipa.

Chaw miimi kuuk, pa’alytiuxana tdala, awktdw ayatmamf patun, istiyaas, tini uu iwiix lishdal,
sapk’ikt wawxpaanmi uu pdwayki k’pittimd.

And if they agree on both sides, they say ii ‘yes’ and lay the items together, in the center
of the two rows where the players will sit. There was no money bet at that time, only
women's things: bracelets, shawls (heavy woolen robes or thin fancy shawls), and woven
corn husk or beaded bags.

Ayatma pimdwapawaxana shixsimki patiikin: kdatnam wiwapshani, chdt’umxi tsémti
chdttumxshki, wimshyaki luxlix wixshinshmf, iwdywiyi imtsa’tmtsa, luxlix istiyaasyi.

The women would always wear their best: long braids, a new bandana on the

head, earrings of shiny abalone, wampam bone necklaces, shiny bracelets.

5.3.1. The Game

The women sat in a straight line opposite one another. There were usually ten or
fifteen players on each side. The 'guesser' or 'captain' of each side sat in the middle and

she took care of most of the guessing activity. She also took care of the sticks that were
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given up when she missed a guess. She was supposed to guess in which hand a person
holding a pair of bones on the opposite side held the white bone. She missed if she did

not choose correctly.

Eleven sticks and two pair of bones are used in the game. Each pair of bones has
one white bone and one with a black band around it. The women's playing bones were
small enough to fit their hands. The object of the game is to guess which hand is holding
the white bone. When the guesser points instead to the hand that has the black band, she
must give up one stick. There are ten sticks in the game and one in the middle. The one in

the middle is an extra stick that might help recover a losing game.

The game starts when the guessers ‘match’ each other. They each hold a pair of
bones and try to outguess one another. Sometimes they might continue missing by
pointing to the hand that is holding the black band several times. When one player finally
misses and the other does not, she must give up the bones and the middle stick. The other

ten sticks are distributed equally, five sticks for each side.

A song is started by the winning guesser and she will distribute a pair of bones to
two players sitting on the left and right side of her. They will hide the bones and decide
how to hold them, then they must bring both hands out in plain view. They swing their
hands keeping time with the song. The guesser on the opposite side will try to guess
which hands of each player hold the white bone. Each player has one hand closer to the
center of the line of women, and one hand closer to the outside of the line. Figure 5.2
shows the possibilities for which bones will be held in the inside hands and so also the

possibilities for the guesses that the opposing captain could make. For example, the top
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two white (unbanded) bones represents the scenario in which both players hold white

bones in their inside hands.
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Figure 5.2. Plinawi Pachiikan Possibilities for the Inside Bones

If the guesser points with her index finger down to the ground, she is guessing that both
the white bones are held to the center, in other words, that the player seated to opposing
captain’s left is holding the white bone in her right hand, and the one sitting on the right

of the captain is holding the white bone in her left hand. This is shown in Figure 5.3.
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Figure 5.3. TYut Pachipa Guessing Both White Bones Are to the Center

If the guesser is right, then both players give up the bones. But, if the black bones are

held in that position, the guesser has missed and she gives up two sticks.

If the guesser believes the white bones are in the outer hands of both players, she
will raise the right hand in front with the palm towards the body with the first, second,

and third fingers are curled under; and the thumb pointing backward (like hitching a ride)
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with the forefinger pointing straight across to the left. Figure 5. 4 shows this way of

pointing.

Figure 5.4. T¥ut Amchan Guessing Both White Bones Are to the Outside

If the guesser believes that one white bone is to the center and one is to the outside (in
other words, that both opposing players have the white bone in their right hand or that
both opposing players have the white bone in their left hand), she will point to the left or
the right, palm towards the body, in the direction of the outside white bone.

A bone game can last all night and is won only when all of the sticks are taken by

one side.
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Awacha ayatmamisim wdnpaash palyuutpamd. Ku k’shishni pawfitkwapaniixana niiptik
ipdp, kwdysim kwdysim, wdnpaashyaw. Kuuk miimi chaw pawalptdykxana kiwkiwlaaski.
Awinshma pawdt’axana twdnan wat’atpamdki. KinChuuchma tkw’ak pandchika kiwkiwlaaski
walptdkt palyiutpa.

The women had their own songs. (There are special songs the women sing that
are softer than and not as harsh as the songs the men sing.) They hold their hands in fists
and swing them back and forth evenly, keeping their hands together, in time to the
music. (This is not like the men, whose hands are not held together.) And long ago they
did not play with drums. The men had a pole in front of them and they would keep time
on it with a stick. The Canadians brought that drumming while playing bone game.

KinChituch means British Columbia; KinChuuchma means Canadian Indians. It
should be mentioned that this is when the manner of wagering changed. It was the first
time the women began betting money. Indians from other areas would come to pick hops,
and they were bone game players. They bet the money they had earned working in the
hops. It was the only valued item the British Columbia and Coast Indians would accept
since they did not wear the Sahaptin Plateau type of jewelry, clothing, or carry the beaded

handbags.

5.4. Tamanikt ku Np’iwit Farming and Fishing
Tkush awk iwachd tunxtiinx kitkut, ttiushma piimipdynk nishdyktpa
pashapdttawaxinxana awku tamaniksh, anaku awku pdwisapsikw'ana shapdttawaxt tamantksh

tiinmaman. Kush awku mdytski patdxshisha ki patdkw'tksha awki tamanikshnan dyatma.
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There were different kinds of work, and everyone would grow a garden or farm at their
home, because the Indians had been shown (by the government) how to grow vegetables.
(This went beyond Victory Gardens - Indians were encouraged to farm on their own
allotments, raising food and animal feed.) So early in the morning they would get up and
the women went outside to weeding the garden.

Ku kishxi awinshma awku paktitkutsha tipan dytalupa tipan pashdxtt’xsha tun ichi
alfalfa kw’ink pawanikinxa wasku uu mish pashapawananiusha, ku ttishma k'isiki
pakkandywixana ku tikin musmustsinki anatintya dwacha kaaw kaaw kutkut, tkw’ak tkush
anakush mdytski mdykutkut.

And it was the same for the men, they were out there working in the wheat, or cutting
alfalfa, what they call wasku, or maybe irrigating it, and some of them were busy with
horses or with cattle, whatever they had for separate jobs in the morning.

Awinshma awku uyt pmdxush anakuiish wdt'uy paxwydkinxana, anaku awku
pawyatsimaksha tun k'isi tun mismustsin awku paxwydksha ku pa'dshamash awku kwdxi
tkwdtatyaw anakuiik kpaylk dnach'axi awki pakiitkutinxana tyknik. [kush awkii dwacha
wydxayxt.

The men would be the first to go sweat, after they had fed the horses or cattle, then they
would come in and eat their breakfast, then go back out and continue to work. That is the
way they used to live.

[chi tkuuk chawtiin dwa kiitkut awinshmamf ku awkd ttishma awku
patkw'aninkw'aninxa tdawnpa. Ttishma awku pachiisha k'aaw mindn pak'isha chaw tun
kitkut tawndapak'a. Ku téknik'a tinxmana awku pawydnawyuusha kuna pakitkutnanisha
anakw'ink miimi tiinma pandktkwaninxana, anakush pakiitkutinxana haps tmaanitpa, t¥aaxw
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tkw’ak anatin dwacha kutkut pashtinmami ku awku pa'twshinxana tiinmaman kutkut kw'ink
pashapdkutkutinxana. Ichi tkuuk awki dwa tunxmamf{ kw’ink kiitkut ku awki
pawinptkaalwisha kiitkut anakw'fnk miimi tiinma pakitkutinxana.

Today the men have no work and some of them now are just walking around town.
Some of them are drinking and gather together in groups - no work, supposedly. And
instead, different kinds of people (migrant workers) come to us and do the work for us
that Indian people used to do, like work in the hops and pick the fruit, all of those jobs
that were provided by the farmers. They used to pay the Indian people for the work that
they had them do. Now those jobs go to those migrants, and they are taking away the
work that the Indian people used to do.

Tkushna awkd ichi txdnasha ku chdwna dtk'ixsha tkushna wdta awku niimi mydnash, ku
mishkinna awku niimiki sdpsikw'atki pashixwita tunna awku dsapsikw'ata anaku aw
iwydtunxsh ichi tiichdm.

This is what is happening to us now, and we do not want this to happen to our children,
and how ever will our children benefit from our teaching, what should we teach them,
since this world is changing?

Ku tunxk'ana awku tkwdtat wa ttuush, chdwk'a awku nimniwit anakush tkwdtat
tiichdmknik, awkush ttush iwd shapdttawaxni asht infitpa tupan shapdk'iki mindn tipan,
tkwasdypa ku ittdwaxsha kwnak chdwk'a tiichdmpa.

And some of our food is changing, the food is no longer from the land, and some is
grown in a house, or hanging somewhere, in a bucket, and they are no longer grown on

the earth. (This is referring to food grown only in greenhouses, or hydroponically.)
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Anakushxi awku niimf tiichdm iwydtunxsha. Awktdwna dytalu ttush dytalu tkw’ak awku
pinch'axi ildamsha anaku tiichdm iwydtunxsha awku chdwk'a tun dwa xtiwit tiichamnm{
shapdttawaxtay aytalinan kwinkinkna awku dtawtnukixa. Anakushna dsaypnanixa chilwit
anakush tawtniik ku kunkink awku shapdttawaxa dnch'axi uyknik. Anakishna awku
dwichaychaysha tiichdmnan.

And our land is changing. We have only the grains, and some of the grains are also
disappearing, because the land is changing. Now the land has no strength (nutrients) to
grow and that is why we fertilize it. Thus we are feeding it bad things with that fertilizer
in order to make the grain grow. It seems like we are spoiling the earth.

Kuna chiish aw ists"dupsha chdwk'a iwdnasha anaktish iwdnanxana miimi uu chawk'a
ipiuyixa anakiish ipiiuyixana. Palaldaaay iptiuyixana ichna tiichdmpa, anakush kkimkkim
wd'aaw infitiniitnan ttuush.

Now our water is drying up, the river is no longer filled with water like it used to be a
long time ago, and it does not snow like it used to snow. There used to be lots of snow
here on this land, it would pile up as high as some houses.

Kunkink iwachd palalday chiish ichna tiichdmpa, anaktsh wdna iydkkimkxana, kiishxi
miimi anakush itduxixana wdna wiydtyaw anakush itiuxixana, ku kwnak awku tiin
iwdtkukxana kuundk, ku iwats"ilaksha.

In that way there was a lot of water in this land, because the water used to flow and filled
up (the land). And the river used to freeze, it would freeze way down deep, and there the
people bore holes in it and they went ice fishing. (I used to go ice fishing with my brother
Oscar. He would make a fire on the ice, and I would keep it going while he would skate

up and down the Yakima River. He would swing by, check the lines, rebait, and continue

137



skating. He loved to skate. He waxed his skates so he could glide easily, and I would
watch him twirling, enthralled. We fished for white fish, it is good and mild, kind of like
sole, without much oil.)

Tkush iwachd miimi ichi tiichdm. T¥daxwnan tuun patkwdtaxana, isimay, kishxi
dwacha dtaw tkwdtat ichi tkuuk, anakw’ink awku pawyd'anakwsha tkuuk, aw ichi xwin, xwin
anaku dwa palalday pipsh ku chaw pat awku shix tkwdtat apxwintiuxa xwinan. Ku tiinma
pandtxanaxana tkw’ak awku xwinmi dwa palaldaytxaw anakiish tawtniik pinmipaynk
wdwnakwshashpa anaku dwa palaldaytxaw dwa, inakniwisha pinmipdynk wdwnakshashpa
tawtnuk anakwinkink xtu i'anixa pipshpipshnan, anakw’ink ichi tkuuk pdshtinma pawantkxa
calcium, tkw'ak awkii tkwtink dwa xwinmf{ pinmipdynk wdwnakwshashpa, kuna tiknika awku
dchaaysha anaku dwa palalday pipshpipsh wawnakwshashpa kuna awku dwanakwsha ichi
kuuk. Fertilizerna awku dwanisha uu mishna dtamaynaksha tipan tkinipa, dk'aatsha.

That is the way this land was a long time ago. They used to eat everything, like the white
fish, and they had a valued food that nowadays is thrown away, the sucker fish. The
sucker has too many bones, that is why people do not believe that it is good food. But the
Elders used to say that the sucker fish has a lot of medicinal value in it because of all the
bones that it has in its body. Its body contains a lot of medicine which strengthens bones,
that white people today call calcium, and that is what a sucker fish has in its body.
Instead of taking advantage of this we do not care for it because it has too many bones
and we just throw it away. We make it into fertilizer or we perhaps just throw it in a hole,

we throw it away.
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Kuishxi ichi astim, asim iwachd pdyu dtaw miimi tkwdtat shdpshpa xyaaw ndk'anint
anakush chiwat tkwdtat, kishxi tnat’yi itxdnaxana ilkwshpa, ku t¥’aaxw awki dwananxana
pinmink ydpaash ku awku kiskis tkwdtat shix anakiish chdkw’ilktpa.

And there is eel, eel used to be a very valuable food, to take dried in your lunch, it was
filling food, and you could also crisp it over the fire, and all of its grease will drip out of
it, and it will become crispy. (Kiskis refers to the sound the crispy food makes when you
bite into it. Chdkw’ilksha is chewing something crunchy. I used to see eels where we
would camp at Wishxam by the Columbia River, they looked like silk moving in the
water. Bill Saluskin, my half brother, was a student at Chemawa Indian School in Salem
Oregon and would fish on his school breaks. My friend Esther and I would pester him
with questions about fishing. To get rid of us, he would stick the eels to our faces, and we
would run towards the camp screaming.)

Ikush iwachd ichi mfimi tkwdtat miimd, ku chdwk'ana mun tkush dtkwataxa anaku
ildamshaxi kw’ink awku ichi dsum anakush ikdtxanasha tawtniiki ku ttuush awki iwd chaw
ts'aa tkwdtatay. Iwdnaxa awku ttuush tun chdychay chiishyaw ku kw’ink awku patkwdtasha
pmdch'axi kuundk ku dwashsha kw’ink chdychay tun pinmipdynk wawnakwshashpa.

This is how food was a long time ago. We no longer eat like that, eel is disappearing, and
it is also now becoming contaminated; some is not fit to eat. The poison flows into the

water and then they eat it too, that poison gets into their body.

5.5. Pixt Nakdtasaan Remembering My Grandmother
Kush awku wachd wdawka iksiks ashki nakdtas iwachd nch'tk’a awku ttdwaxt , ku
tt'aaxwnan tuun ishikwaashana pink. Aw nash tkuuk anakush pxwinxa, mindnxit awku tkw’ak
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tkwt ishiikwaana tuun wikut, tt'daxwnan shiin isdpsikw'ashana niimipa nishdyktpa. Ku
na'ftasnim nash awku anakush ishaxdshana, indk ashku wdawk'a wachd ikstks, kush chaw awkui
dmshtk'ukinxana na'kdtasaan, tt'dpxiish awku kwndxi wachd tdaminwa. Kush dtk’inxana mish
imisha, kush chaw kw’ink anakuish isdpsikwashana sinwitki, "Ikushnayk'ay nash ichi tkush
kiisha," mish chaw dwtya indktkwaninxana kush tkwin dtk'inxana.

I was still young yet when my grandmother was already very aged, and she knew many
things. Now when I think about it, I wonder where did she learn everything she knew,
how to do everything? She used to teach many people these things at our home. Later my
mother added onto my teachings, because I was too small (when my grandmother was
living), and I did not pay much attention to what was going on, although I was there all of
the time. And I would watch what she was doing but she did not say or explain to me, "I
am doing this for this reason"; she continued to work and I watched her.

T#'aaxw ndtash mish wiimixana. K'tsiki tash atmaanisha kkiushnan tuun naniknan, ku
tash awku ndnasha anakwndk iwd wawtkdwaas ku ilkwsha ku ipshaandkwsha awku
ldpuulpuulpa, ku kw’dxi awki iwdshukinaxana kuundk uu mish aw inichxana, ku i'tlaxyaawisha
tt'aaxw nash tkw’ak dtk'inxana tkushxi kityaw. Kush dwapiitasha ttuush, kush awku ikstks txwi
wachd mydnash.

We did everything. We picked filberts and pine nuts from horseback and then we would
take it to our camp and she would bake it in the ashes. (Pshaandkwsha means push a group
of things into the hot coals or ashes.) (Usually the trees were short around the volcanic
areas and at higher elevations, and it was easier to pick from horseback, so we could start

at the top and pick down. She had her root digging bag hanging from the saddle and she
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just picked into it. She must have worn gloves or wrapped her hands.) Then she would
winnow it or store it, or dry it, and I used to help her, even though I was still a little child.

Tdaminwaash anakush ishdpaxana dnachnik. Lishdalkiish iwaldkw'ip inxana kushxi
iwdyuumixana dnachnik pinmipdynk. Kwinkink nash awku chaw xdtamkanwixana k'usiknik.
Wiyattash winaxana kush awki wydpnunxana, tkush ndtash wydninxana nakdtasin miimi
k'dsiki.

She would always bundle me up with a shawl. She would tie me snug against her, and
pull me up tight behind her. That is how I was kept from falling off the horse. When we
traveled far, I would fall asleep as we went, that is how my grandmother and I traveled
around by horseback a long time ago.

Ku infitpa anamun awku itdxshixana kush awku inch’axi tdxshixana kiukxi, anaku
istnwixana ku iwalptdyksha mdytski, ku istnwisha t¥'daxwki tikin itimnandxinxana mdytski,
kishxi iwalptdykinxana ku iptiuxana kwnak tkw’ak iwinsh anakw’ink itdxshiya niimipa
tiichdmpa.

And at home when she woke up, and I woke up at the same time, then she would start
talking and singing in the morning, she would tell stories about all kinds of things, and
she would sing and repeat the songs that that holy man brought back when he awoke in
this land. (This was her way of teaching me, in the morning. At this time I was the only
very young child in the household. We also had lots of people who would stay with us,
but they slept outside the house as they traveled through. My brother Oscar must have

slept with these people, who were mostly men, some our uncles.)
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Palalday anakuish dwacha walptdytk ku sdpsikw'at sinwit, ichi niimiki wak 'ishwitki,
mishkwydamkt tkw’ak tkwinkink maysxmdysx istnwixana anaku uyt itdxshixana,
iwalptdykinxana, inatxdnaxana "Awshtaymashaash chimtinan tkw'tnan."

There were a lot of songs and teachings about our religion, our belief, this is what she
spoke about everyday when she would wake up. She used to sing and she would say, "I
am meeting the new day."

Tkush dwacha txdnat nakatasaanmf ku it#'ydwya kush ixwi wachd paysh paxat'umdat
uu mish tuskas anwikt ixwi.

Thus was the life of my grandmother, and when she died, I was still only perhaps seven
or eight years old.

Kush chaw awku tuun anakiish dshukwaana nimniwit, anakush nash dk'inuna
ndktkwanint tt'ydwitnan, kushxiish dk'inuuna anakush pinmikink shikwatki, ichi wdashatki
ishapd’ata chilwit-wapstixnan wawnakwshaashknik naxsh iwinshmiknik.

I never learned much beyond what she taught, although I saw the preparation for burial,
and I also experienced her knowledge when I watched her use her religion to exorcise the
devil from the body of a man.

Kush dk'inuna itkw’d'ata shwdt’ash uu lawiishk'ishish iwinsh itkw’d'anakwa
wdwnakwshashnan. Ku i'dta dmchan anakiish awku ik 'datna nakddas, "Atink, dwyaalakwink,
winak, atk dmchan, winak, anaminik nam wydnawisha!" Ik'datna kuundk chilwitnan, chilwit
wapsuxnan. Ititya iwinsh lawiishkishish itk’'wandtya, itk’'wd’ata dmchan, ash ak'inishana
kuundk ink inmiki dchaashki.

I saw a shadow walk out, like a cloud, or a shadow from the man. It left his body and

went outside when my grandmother evicted the bad spirit, saying "Get out, leave, go, go
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outside, back to wherever you came from!” She evicted out that bad thing, the devil and
the shadow from the man stood up, and walked across the floor and walked outside, and I
saw that with my own eyes.

Ku kw’ink iwinsh anakuundk pd'ashshana kwiinik, awku ixdxanayka ku ipniina, anaku
mun itdxshya ku awku iwachd shix, kw’dxi ishixiya awku kw’ink iwinsh ku ichdynachya ku
ishapdttawaxna pinmink mydnashma, chaw awku tiwin dnch'axi uyknik pdshapyawya, anaku
lawiishk ishishin awku pawydlaakwa .

And the man that this thing had possessed, he fell back and he slept. When he woke he
was better, he got married and raised his children, and nothing further bothered him ever
again.

Kush chaw ashiikwaashana mish kw’ink iwachd iwinsh anamish pdnak'minxana kwiintk
chilwitin, awktdw nash dk'inuna anaku pat dnasha niimfyaw infityaw. Anaktish tun i'dt'ilpxa
k'usik'usi ku nam awku iwatkwnaniuta. Kishxi nam itkwatatdt'ataam anakuish dwatta dchaash,
itit tkw'itta ku nam ichanpdt'ata. lkw’ak tkush awku iwachd kw’ink iwinsh apatki dnasha
infityaw niimiyaw ku pat dwalak'ika aykdwaasyaw, awki pindwapyaasha, ndpu awinshiin pat
miskiliiki dchakuksha.

And I never knew who this man was or how this bad thing affected him, I just saw him
when they brought him into our house. It was like when a dog goes mad, and it will
attack you, and it wants to eat you, and its eyes will grow hard, it will show his teeth and
it wants to bite you. That is how that man was when they brought him into our house and
tied him to a chair, and he was struggling and two men were barely holding him down.

Nakdtas awku iwinpa kw’aldlkw’alal itamdatat pinmiknink tp’danakknik, iwinanuuna

kuundk iwinshnan, ku ichdtika wdt'uychnik, ku #'ina, "Aw mash shiikwaasha, shin nam wa.
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Wash nam dymil." Awku pdwatkwnanuuxana ku pat miskiliiki dchakukinxana. Awku
ichdtikuuna ku anaku mun ichdtikuuxana, ixippinxana kw’ink iwinsh, wdiwnakwshash awku
tt'aaxw dxippinxana, ku awku iwdtkwnanuuxana nakdtasaan.

My grandmother took her bell from her sally bag (this is the bag where she kept all of her
important things), and went up to that man and rang it in front of him, and said, "I know
you who you are. You are evil!" He attacked her, and they had difficulty holding him
back. Then she rang the bell towards him, and when she rang the bell towards him, now
that man shivered, his whole body would shake, and he would try to attack my
grandmother.

Awku iwydnknika , ichdtika, iwalptdyka awku ku iwydnknika aw, awku kw’ink iwinsh
anakush mish pindwapyana anakush ichi nisux pindwapyata anamku dtamawinatta chiishknik.
Kushxi awku kw’ink itxdnana iwinsh, pindwapyana, huuy pat awku dchakuka, awki dwkanina,
kwnak tdakwinpa aykdwaaspa ktitya iwachd kwaat kdshtki.

She went around and around him, ringing the bell, and singing (the specific song for this
purpose). Then that man struggled, like a salmon struggles when you throw him out of
the water. That is what happened to this man, he struggled, they barely could hold him
down, he twisted around there on that chair, but he was bound securely.

Awku iwydnknikwyanknikuuna awku iwdt'uychnik ititya, ku ina, "Aw nam dtta, aw nam
dtta tkuuk, dwapawxink, shdkwinan, aw nam dwyaalakwata, aw nam tiixta anamsnik nam ichi
wydnawya, ku nam aw wiyat winata, atk, winak!" Awku xtiwik awku kush iniya sinwit xtu
ichdtika ku awku dchaash ayk dwiinatma awku iwinshm.

Then she went around him, round and round him, and she stood in front of him, and she

said to him, "Go out, leave now, I want you to release this man, you must go back to
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wherever you came from. You go far away, get! " She kept trying to drive him out with
words, and ringing her bell, and the man’s eyes popped out at her.

Ku nash inch'a awkii tiitishana famday, tkush ashku pak'datna pa’nxanaash, "Amchan

winak, wiyat tkuuni dmchan." Kuishxiish awkd wachd kw'shim, kushxi awkiish kw'shimya kush
kwnak awku pind’itamayka, kush dtk'ina kiunak iwinshnan, mish itxdnashana. Kush chawmiin
tikin anakush inch’a wydych’'unxana ashmdal wachd kwnak kdta, kush pxwinxana nakatasdnim
nash inaknuwita, tdaminwaash tkuush pxwinxana, kushkink nash chaw wiydych’una.
I was standing there hidden, although they told me, “Go out, far away, (to a safe place).”
But I got stubborn and so I disobeyed and I hid myself there, and I saw what happened to
that man. And I was never afraid as long as my grandmother was there, and I thought my
grandmother would look after me, I always thought that, for that reason I was not afraid.

Awku xtuwiki, xtuwiki awku isdmxnana kuundk chilwitnan. Awku i'dtima kw’ink awku
anaktsh lawiishk'ishish chmuk, ku tkuuni awku wiyat ititya nakdtas, ku dtkika awku
itkw'd'atkika, kush ts'dapa itkw’dwaawna kwnimk, ku dtkika awku pchishpa.

Then with great strength, my grandmother then spoke hard to that evil one. Then it came
out like a black cloud, and my grandmother stepped aside and it went out, passing close

by me, and it walked out the door.

5.6. Xtuwit Twatimami{ The Power of Medicine Men and Women

Tkush nash dk'inuna inknink anakiish inmiki dchaashki tkw’ak txdnat, kush palalday
tkush tuun dwik'inuna ashki wachd anaktish txwi iksiks ttdwaxt. Twdtima pakutkutsha tipan
paytuwitnan, ku tuun iwitxanaxana tkwin nash aw t¥'aaxw dwik'inunxana tkush inmiki

dchaashki. Kush kunkink dshukwaasha mit dwacha xtiwit, anakwmdk pawachd shitkwaani.
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That is how I saw that happen with my own eyes, and I witnessed a lot of things like that
as a child when I was still growing up. The medicine people worked on a patient and
some unusual things would happen, that is what I used to witness. And that is how I
know how much strength they had, those who were given the power to be medicine
people (shiikwaani means knowledgeable; here it means knowledgeable about the spirit
world).

Pashiikwaashana tun dtaw, pdnya xtuwit, hawldakin tuwin. Kush kuundk inch'axi awku
dk'inuna, kush chaw dshukwaasha ink, chaw nash indch’a tiinim isdmxnana, tkush tkw’ak,
anakush xtiwit infya tinim, chaw nash wa tun xtuwit tipan. Anakush ichi pawd twdtima.
Chaw. Awtyaash wa tnch'a ichi walim tiin, awktdw nash k'tnutkisim tuun dshukwaasha,
kiishxiish dwapiitaxana, anakiish twdtimaman kuts’k tun wapfitat. Ichi ¥mamatiima ashku
pa'att'dwixana, "Wapiitatam," anakushxiish dk'inunxana kutkutyaw."

They knew valuable things and they were given special power by a spirit. And |
witnessed these things but I myself do not do the medicine work, nothing ever gave me
that power. I do not have that power like the medicine people. I am just an ordinary
person and I only know by witnessing, although I used to help a little bit. (For example,
they needed supplies and water available, and I could bring these things. I could also see
what they were going to need shortly, and would bring that. I did not understand what it
all meant. I just followed the directions.) These Elderly women used to ask me, “Come
help me,” then I would see things as I helped.

Ashku dwaashiinixana ikstksknik ttdwaxtknik twdtiimaman, anaki pawdnpxana kush
dwaashiinixana, kush anakish patamkdshaxana. Chawsh dshukwaasha mish awku kw’ink
tkw’ak iwd patamkdshat. Kush patamkdshaxana k'vpk'uppa kush pandkwaashaxana
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pakipk upki, inmiki k"ipk'upki piimipdynk k'ipk'upa, kush chaw mun shinim anakish i'ina
tkush itkw’ak iwd tkushnayk’ay.

When I was a little girl I used to dance for the medicine man. When they had their winter
dance, I would dance for them, and they would put me on their back. I do not understand
the meaning of that, putting me on their back. And they would put me on their back, and
they would carry and dance with me back to back. (The men would bend forward and
dance and stomp with a child on their back. They would call a child out and carry the
child like this. The word tamkdshasha refers to this. )

Kushkin nash chaw dshukwaasha tuyay awkt tkw’ak nash ikush pakixana mish nash
awku ink kwinkink txdnaxana, awktdw nash aw pxwinxana paysh laak pimdawapiitasha
pmdktya, chaw nash awku inch’a pxwinxana, indch'axish pawapfitasha uu mish chaw, chaw
nash mish pxwinxana kunkink.

And I did not know why they did that to me, and what was supposed to happen to me,
except [ wondered if they were helping themselves. I never thought they were helping
me, but I did not worry about it.

Aw nash m##man tkush xwisatima pandkwaashana anakiish k'upk'dppa, awktdw nash
awku dshukwaasha ndxshnim nash infya wanpaash, kush ina "Anamku tun dtaw dtk'ixsha kutt,
ku nam ichi dp'ixta tkuunak wanpaashnan. Chaw nam aw mish dwanpta, dwtyaam dp'ixta.”
Kush ku mun wdshaxana dtaw papawilawiixtpa, kush dp 'ixinxana kuundk tkw’ak ku awku
indtxanaxana, "Inakniwitaam chinim wdnpaashnim.” Kush awku dpxwinxana kush pxwinxana
"Shix nash inaknitwita, chaw nash wydwkta." Tkush nash tkw’ak pxwinxana. Ashki tkush ina,
dshku wachd mayknch'tk’a awku ttdwaxt, paysh mit putimt ku niipt, mit putimt ku mitaat

anwikt.
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There were some old men who danced with me on their back, and there was one |
remember who gave me a song, and he told me, “Whenever you do something important,
or if you want something, remember this song. You do not have to sing it, just remember
it.” And when I used to ride in an important race, I would remember it. He would tell me,
"This song will take care of you." And I used to remember, "It will take care of me, I
won’t have an accident." That is what I used to think. When he told me this, I was a little
older then, perhaps twelve or thirteen years old. (He was named Timothy George. We
had a race horse named Sir Timothy, and I sang the song when Sir Timothy ran, and he
won every race.)

Tkw’ak awkii tkush pawachd twdtima miimi, kush chaw fnch'a wa tun twdti, kush chaw
mishkin awkud mdtash intaxnay, “Tkush ichi iwd twdti txdnat .” Chaw, kush ashkii chaw
dshukwaasha. Awktdw twdtisim ishikwaasha tun dwa piimink xtiwit, mishkin kw'ink iwdnpita
xtuwit, uu tupan dwa kw'ink niyi xtiwit tiyay. Chaw mun twdti iwd xtuwit niyi t¥'daxwyaw
tiuyaw, awktdw ldxsyaw payuwityaw.

That is how the medicine people were a long time ago, but I am not a medicine woman so
I cannot tell you, “This is how it is to be a medicine person.” I do not know that. Only the
medicine doctor knows what his own power is, or how he will call it forth, or how his
given power is to be used. The medicine people - healers - are not given power to heal
everything, only one sickness. (The medicine men never were questioned. When a
stranger did come in and challenge them, it was time to get out of the way because they
would be angry and show their power.)

Tkw’ak tkush nash pa'inxa ttiiushma nch'tnch'ima ttdwaxtma anakwmdk pashiikwaasha.
Ikw’ak nash awku ikwt dshukwaasha tkwinkink. Kush dykinxa ichi kpaylk wanptdma anakwmdk
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pandwanapsha, pantiu "Wash nash twdti, awsh wdnpsha," ku mindn awku tkw’ak pa'iydxna
wanpt uu mish aw paptiusha tiuman? fkw'akxiim awkd panita wdnpaash, ku nam pa'inta, “Ichi
mash wa wanpsh.” Chaw nash mun shinnim tkush inach'a ikiiya.

That is what I have been told by the Elders who know these things. That is all I know
about that. And I listened later to those who are singing, they say, "I am a medicine
person, because I am singing,” and [ wonder where they found (or were given) this song,
or are they appropriating it? They (medicine people) could give you a song at a medicine
dance, and they would say to you, "Here is your song." Nobody did this to me.

Kutya awku pamuin tkush, tkushxi nam awku twdtinim inita wdnpaash, ku nam awku
dwanpanita kuundk. Ku paysh laak tkush tkw’ak dwa, anaki pawd ikstks ixwi ttdwaxt. Ichi
chawk’a shin ikush ikiixa, anakiish winat pit'xdnukkan wakitt tkushnanak, kush chawxi
dk'inusha mun wdk'ish pa’anisha tiuman.

But they also say, when a medicine man gives you a song, then you can sing it for them.
And perhaps that is how they obtained it, because they are very young, these singers.
Nobody goes to the mountains anymore to look for their power, and I have not yet seen
these people heal anyone.

Chdwxiish ayksh tkw’ak, anaku twdtima tkushnayk'ay pawd, anaktish wdk'ish anit
paydwitmaman, chdwtya aw iwd wdnptpasim. [kw’ak wanpt iwd anakit anakiish
pimd'ishaxanixa, anaku niimi wawnakwshash wak ishwit naxsh anwikt anakishna tt'aaaaxw
niimi xtuwit awku ildamnxa, ku chimtipa anwiktpa kwnak kwdxi ishixixa, anakiish pind'ishixixa
kw’dxi anakush ichi anakush ichi iwd shyapuwitki battery. Awna ku battery tdakwinixa
ldaminxa xtiwit, kuna chimtiki kw’dxi batteryki xtu txdnaxa ichi flashlight tun tkushna wa

wdwnakwshash niim.
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And I have not heard (or seen) that yet, healing through singing alone, because medicine
people are medicine people for the purpose of healing the sick, not just for singing.
(Singing can renew or heal the power, but it is not the main power.) That song is for
strengthening oneself, because our bodies and our spirit all throughout the year lose
strength. (The winter dance is for renewing ourselves. The medicine men and women
regain their power through this dance.) During the new year it gets better, like healing
itself, just like in the English way a ’battery.” And our battery loses power, and with a

new battery we become strong, like a flashlight, that is the way our body is.

5.6.1. Kd'uyt First Foods Ceremony

Kushkinkna txdnaxa ichi kd'uyt , anakushna iniixa kwnimk kd'uytnim dnach'axi
wyd'uyt chimti, anakush ishixanixana wawnakwshashna anakiish mish chimti kwdxi txdnaxa.
Kuna awku ndxshyaw anwiktyaw awku wayksh xtiwit, kwnak niimipa wawnakwshashpa
wak 'ishwitpa ku timndpa.

In that way we have our first foods ceremony, the food repairs us and then we start anew,
so it heals our body and we become new again. And then for the next year we start over
with strength in our bodies, spirits, and hearts.

Tkush awku ichi dwa mishkwiyamkt tiinmami, t¥'daaaxwpa tidpan iwd kaaw kaaw, tkush,
chawna awku wa tt'aaaxwpa tipan wapsix, cha, tkush iwachd miimi anakush tiinwit, ku awku
ichi shyapuwitki awku patxdnaxa, pawiwanikanixa timash pashtinmi timat. Anaku laxs
itxdnata, anakd tiin infyi xtuwit tkushpaynk, awku patimaxa anakush t¥'daxwmaman awku

pawdyuumisha kwndxi tiinmaman, kuna chaw mun wachd t'aaxw ktisksim.
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And this is how the Indian religion is, in everything it is thus separate, we are not each
one knowledgeable about everything. This is the way it was a long time ago; now the
white people’s ways have us reading about this (Indian religion) in books. An incident
only happens once, when an Indian person is given strength for this purpose, then the
author writes it down and they include everyone, all the Indians, but we are not all alike.
(This refers to when the teachings of a particular area or the words and actions of a
particular prophet or medicine person are applied to all tribes and people. Indian religion
and ways are generalized cross all Indians. However, the strength of the medicine people
is individual, specific to each person. Tribes and bands, even among the Sahaptin people,

believe a bit differently and have different Holy men.)

5.7. Asiim Ishchit Zig Zag Trail
5.7.1. Wishinwishint Astim Ishchitpa Traveling on Eel Trail

Anamindn nam wydninta niimipa tiichdmpa, kwndk iwd dtaw timnandxt uu tun watit.
Tt dpxiim tkuuk wyaninshata tdwnpa ku nam dshta tkwatatpamdyaw, kwndk nam dp’ixta, “Ah,
ichnatash shdakwinin lisxaam papachittwiishana, kiitash misdmisashana patiikin.” Tkush iwd
pdp’ixt kishxi p’ixt tuun dtaw timnandxtnan.
Wherever you travel on our land, there are valuable stories and legends. Even now when
you travel to town and you go into the restaurant, there you will remember, “Oh, I
remember, here is where my friend and I shared lunch together and we joked around
about something.” This is how we recall an incident, or an important story.

Miimi anaku chaw iwachd ishchit, anakiish iwd tkuuk. Tiinma pawishinwishinxana

k’isiki uu wixakilk pawyaninxana. Kumdnk iwachd ishchit waniki “Astim fshchit.”
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Long ago there were not roads, as there are now. People moved around by horse or by
foot. Since then, there has been a path named “Eel Trail.”

Napishish iwantkshana Saptixawdy. Awacha na’itasaanmi pishish. Awacha pshit,
dwanikshana Oscar Wanto, pinmink dwacha pat, Saptixawdy. Pawachd Palouseknik ttdwaxt.
Oscar Wanto iwachd pit¥ ani, kushkink chaw dwacha napusaasnmf tiin wanikt.

My grand-aunt’s name was Saptixawdy (Margaret Wanto). She was my mother’s paternal
aunt. Her father was Oscar Wanto, and Saptixawdy was his older sister. Their heritage was
from Palouse country (on the Snake River). Oscar Wanto was baptized (as a Christian);
for that reason my maternal grandfather did not have an Indian name.

Saptixawdyintash k’isiki pandtixana Asim fshchitpa atashki mdnaxana uu
tmaanitaxana wiwnu Psawaaswdakutkan. Chaw itk ixinxana tuxt Asiim Ishchitpa, kiitash
tiixinxama tiinxpa ishchitpa. Anaku wdawk’a ixdt ult'ulta tkwdtat, awki ichaayta.

Saptixawdy and I climbed the Eel Trail on horseback when we went root digging
or to pick huckleberries at Twin Buttes (in the Gifford Pinchot Forest). She did not want
to come down the Eel Trail coming home, so we took a different route. The food on the
pack horse would bounce it around (going down the trail) and it would spoil while
traveling.

Palalday tiinma pawinaxana pit xanuktkan tkwnak ishchitpa, kwinik Windtshaknik,
Wanatdma, ku Kw’sisknik, paminik.

Many Indian people used Eel Trail enroute to the Cascade Mountains; some came from

Wenatchee, Priest Rapids, and Snake River, and others.
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5.7.2. Pdtuxnat Wdxshampa Eel Trail and the Indian War

Astim ishchit wantkt iwachd dtaw timnanaxtpamd. Palalday dtaw txdnat kwnamdnk
iwd. Kwndk ikwiitana Asim fschitpa Nch’i Tamanwitpamd superintendent Bolin, tawndapak’a
ittxatktnak’it timmamiknik. Kwndk pat awaptdymana xdyin Mishfil, anaku pdshtinma pat
t¥’daxw ndxsh nishdykt Mishfilnan awitt'yawyanya.

Eel Trail has a famous name and history. Many revered things took place there. There the
government supervisor Bolin came riding up the trail after he had talked peace with the
Indian people. There Mishiil and his kinsman killed Bolin. Mishiil was getting even for
when the white people massacred his entire family. This was the incident that started the
Indian war against the United States Army.

Ichitya iwachd chchdanwyi pdtamun tiinmamipasim. Awki shuydpu Nch’i Wixani
indwtunxna timashpa uu pdyshtya iwachd chchdanwyi tiin timnandxt. Kuishxi tamashwiktd
chaw iwachd chnamdnk, chaw tuun ishitkwaashana anaku iwachd tunx tiin.

This, however, was a thing known to Indian people only. The white person Big Foot
changed it on the paper or perhaps the Indian version was kept secret. (This would have
been done to protect Mishiil and his family. Big Foot is one of the names given by the
Indians to Lucullus McWhorter, who befriended and supported Yakima Indian people
against settlement and the government in the early 1900's.) Or perhaps the translator was
not from here and he did not know, because he was from a different tribe.

Widxshamki pashtinm{ timani timnandxt iwd chaw tkw’iikw. “Wda’aw pat tiinma dkuya
pdshtin siltsasmaman kwndk Wdxshampa.” TV daxw pat tun dtyanipa: limiil; tkwdtat; k'isi;
windnpsh; ku nch’i twinpaash. “Ku pat dwapawxina chaw pat dwitt’yawya.” Ixwi iwd #amayki
kw’ink nch’i twinpaash. Chaw mun pa’tyaxna ichin tkw’tyaw.
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McWhorter’s written account (of the battle field called Waxsham, above Eel Trail) was
not correct. The Indians won the battle with the white soldiers at Waxsham. They took
everything from the soldiers: mules, food, horses, arms, and big rifles. And they released
them, they did not kill them. One aforementioned big rifle (a howitzer gun) is still hidden.
It was never found to this day.

Tkush nash awkii dwyap‘ixnanishana nakdtasaan sinwit anakiitash t¥'daxwmaman
mdytski itiitaxshixana. Ip’ixnanishana sinwit nch’inch’imaman.
This is how I remember my grandmother’s words when she would awaken us with her
reminiscence in the morning. She was remembering the Elders' version of history. (And,

I remembered this story while traveling on the Eel Trail with my aunt Saptixaway.)

5.7.3. Awtni Ayat Wapiitatd Wishing Well Woman

Tkush nash awkii wishdnatpa dwyap‘ixnanixana anakdtasaan sinwityaw. Atashki
wydkw’iyamka Astim fshchitpa, kwndktash dk’inunxana Watit'aas Ayatnan. tkw’ak Ayat iwd
dwtni. Chaw nam awawtk iwita.
Thus I remember my maternal grandmother talking while traveling around. When we
reached the upper rim of Eel trail, there we saw Legend Woman. That woman is sacred.
Do not make a fool of her. (Legend Woman is a sacred woman who will grant your
wishes. At this place by Eel Trail, she is near the top of a mountain. She is lying on her
back with her arms outstretched and is said to be embracing you lovingly. You are

supposed to approach her with respect and love.)
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Pdysh nam dtk’ixta tiyaw att’dwit, dtaw nam tun dnita, ki nam ishnawdyta. Pdysh nam
awawtk’twita ku nam tun lapaalakwd iluytimd dnita, ku nam itkw’ak imktya pindsapilimta. Chaw
nam tun ts’i’fix dwyaxta.

If you want to ask for something, give her something you value, and humble yourself.
Then she will pity you and grant your wish. If you make fun of her, and you give her
something grimy, you will ridicule your own self. You will not successfully accomplish
anything.

Tdaminwa nam dtmaakta Watit'aas Ayatnan. Tkush indtxanaxana nakdtas Xaxish.

Always respect Legend Woman. This is what my grandmother Xaxish said.

5.7.4. Sts’dtpa Pit’xanukpa Patimnandxnuut Story Time at Night in the Mountains

Atash ku awishaynaktwiixana fnxtwaymaman kiitash sts'dtpa xwisaatiima, uu ¥mamatiima
pawalsdkxana, kutash awku t¥'daxwma ts'dapa ilkwshyaw ldtkwtasha xydaw watt aki ku tdmaki
saplil, amts’ixwasha timnandxtyaw. Mdal natash aw tkush kiisha, kitash mdatx dchaash
txdnaxana. Awku iwdnak ixana watitd, “ Waxwtatd”, kitash pniwataxana.

When we traveled around with our relatives and at night the old men and women used to
tell stories, then we all sat close to the fire, eating dried salmon and bannock bread, and
listening to them telling stories. We would do this for a while, then we would become
drowsy (our eyes would droop). Then the legend tellers stop, and holler: *“ That is all!”
and we would go to bed.

Mdytskitash mydnashmaman pa’itdxshixana kutash pashapdwinaniitaxana. Chaw

ndtash pashapdtawk uminxana. Kushkink nash wachd kw'ittip wdwnakwshash.
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In the morning, we, children would wake up, and they made us go swim. They would not
allow us to sleep late. In that way I had a strong body.

Tkush ndtash mtimi wydninxana pit xanukpa. Kiitash chaw dpxwinuuxana it k.
Awatawishanaatash tkush wydnintnan.

This is how children traveled in the mountains long ago. And we did not think it was
hard. We loved to travel around this way.

Tkuuk chaw myanashmami wydnch’i panishayktwiisha. Ka’dw pat dnichsha. Kiishxi
chaw pashiikwaasha tiindwitki timnandxtnan piimink pshit ku pcha. Chdawk’a mydnashma
pawinaxa pit xanukkan, awktdw sapaskuulitoamdpasim sdpsikw’at. Pawdlsikw’asha pdshtinwit
shapatk’ipamdpasim patiun.

Today children and their Elders do not live together. They put them apart. The same thing
happened to their fathers and mothers who therefore do not know the Indian stories. The
children no longer go to the mountains, they only know what they learn at school. They

imitate white person’s ways that they see on the TV and other places.

5.7.5. Watit: Waxpushydy ku Asumydy Legend: Rattlesnake and Eel

I include the following legend as an example of the sort of story we children
might hear in the mountains. This is a legend my father, Henry Beavert, told. This too
took place at Asim ishchit, Zig Zag Trail. Wishxam Village was at Dallesport located on
the North side of the Columbia River across from The Dalles, Oregon. The cliff north of
Wishxam is the place Eel and Rattle Snake, the animals in the legend, used as their diving
board when they dove into the Columbia River. There were lots of rattlesnakes there.

They had a huge den covered by a flat smooth stone the size of an average size slide. It
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was an ideal place to play, because every time you slid down, the rattlesnakes made a lot
of noise.

During fishing season people who were related by blood or through marriage
gathered to fish for salmon and to dry eels there. The flat table rock provided an ideal
place for eels to stick on the smooth stone to stabilize themselves. You could look down
into the river and see sheets of eels waving back and forth fastened on the rocks. There
was also a large rock with a face. It was called the Widow Rock. Families told the
children not to play at these two places. They were warned about getting bitten by
rattlesnakes, and the Widow Rock was taboo.

Table 5.1, following the legend, presents some of the vocabulary used in the
legend.

Miimi t¥adxw tun ichna tiichdmpa isinwixana anakiish namdkna tkuuk sinwixa. Ichi
watit anakid Waxptuya ku Asumydyin pawachd tiin. Pasinwixana ku patkw’dnatixana anakiish
imk ku ink. Nay!

Long ago on this earth everything talked as we do now. This legend takes place when

Rattlesnake and Eel were people. They spoke and walked around as you and I do. Nay!

There was a huge cave on the south side (of Mt. Adams) and Rattle Snake made his home
there.

Aw ik’pisishana ku Waxptiuya pind’ik’pik pshana, pinawshiwashana anwiktay.
The weather was becoming cold and Rattle Snake was weatherizing his home, getting

ready for winter.
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Pinch’a Asumydy iwisalilshana dxmi Nch’iwdnaknik, ku itk’'ina Pdtunan, “Ah, aw nash
wiiwinasha tkuuni, la’dk nash dwyach’aakta naxsh yukaasinsnan.”
At the same time old Eel was hunting away from the Columbia River, and he looked
toward Mt. Adams (and said to himself): “I think I’ll go in that direction aways, perhaps
I’ll see a buck.”

Awku iwinana ikstks wanapa ku pdwyapaatpa tinxkan iwinana.
He walked beside a small river and came to a fork where he turned the wrong way.

Wiiiyat iwinana ku iwydtamayka. “Miin nash awku winata?”
He went far and lost his direction. “I wonder where I should go now?”

Awkau ts’dak’a Pdtuyaw kwnak iwydch’aaka Waxpuuyanan. “Ay xay, mish nam ichi
misha ichna?” pd’ina Astimnan.
And then when he was nearing Mt. Adams he met Rattle Snake. Rattle Snake greeted
him. “Greetings friend, what are you doing here?”

Ku iwfinpa, “Ay xay, aw nash paysh wydtamayksha kush aw k’asawisha kush
andwisha.”
Eel answered: “Greetings friend, I believe I’'m lost and I’'m cold and hungry.”

“Aw, aw nam winamta inmiyaw infityaw ku mash sdypta.” pd’ina Asimnan.
Rattle Snake said to Eel: “You must come to my home and I will feed you.”

Awki Astim itkwdtana ku ildts'muyna. Amchnik awki iptiuya ku k’pis itxdnana.
Eel ate and warmed himself. Outside it began to snow and it became cold.

Pd’ina Waxpuuyayin; “Chaw nam awku mishkin tixta. Aw nam anwikta ichna. Aw nash

il

awka laliwanxa ilksd.
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Rattle Snake told him: “You cannot go home now. You must spend the winter here. I get
lonesome here all by myself.”

Awku anwikta Asumydy Waxpuuyaanmipa.
And then Eel spent the winter at Rattle Snake’s place.

Tkw’ak pdpaxwitdt'ashana wdwnakwshash ku wak ishwit Asimnan Waxpuuyayin.
Rattle Snake actually wanted to steal Eel’s name and body.

Aw iwtduxmya ku Astim ituxdt’ana.
When spring approached Eel wanted to go home.

Pd’ina Waxpuiuyayin, “Awna pawilawfixta. Paysh mash ink wildalakwta kush ink awki
txdnata Asum, ku nam paysh imk txdnata Waxpush.”
Rattle Snake told him, “Let us have a race. If I beat you then I will become the Eel, and
you will become the Rattle Snake.”

“Ii,” ikiya Asum Wdxpushnan, anaku pdyu ituxdt’ashana.
Eel agreed with Rattle Snake because he really wanted to go home.

Awkii pd’isikw’ana tawndapak’a k'aywdtxaw ishchit wanakan Wdxpushin, tkw’ak
pdsaptayakshana yanwdy Astimnan.
Rattle Snake showed him what was supposedly the shortest route to the river, that was
how he cheated poor Eel.

Awku papawilawiixna.
So they raced.

Anak iwachd Astim anakii chilwit ishchit pd’isikw’ana Waxpttuyayin.

Eel was way behind; Rattle Snake had showed him the wrong route.
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Anaku ts'dak’a pawydnawya Nch'iwdnayaw Wishxaamipa, Asumydy invikshya chiishnan

ku ixtina ku iwaydwawna Waxptiuyanan ku ixdtamaliikika wanayaw pinxush.

As they approached the Columbia River at Wishxam, Eel smelled the water, gathered all

his strength, and slipped right past Rattle Snake and plunged into the river first.

Tkush iwildalakwa Asumydy Waxpttuyanan saptayakdt atyaw.

This is how the Eel won the race when Rattle Snake was cheating him.

Tkush iwd pdtiixwat, “Chaw nam dsaptayakta shiin. Shix nam wdta tiin.”

The moral of the story is: “Do not cheat anyone, be a good person.”

Table 5.1. Watitpamd Sinwit Rattlesnake and Eel Vocabulary

dmchnik outside sdypta- feed

andwi- be hungry sthwi- speak

anwikt year shix good

Astim eel tdnawit cave

Asumydy legendary Eel tawndapak’a supposedly
daxmi away from water tiichdm earth, land,country
Aan sun tiixwa- inform, notify
chiish water tk’'wdnati- walk around
chilwit bad tkwdta- eat

ikstks little tk’i- look at, stare at
istkw’a- show tux- return home
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Table 5.1. continued Rattlesnake and Eel Vocabulary

infit house tunxkan wrong way

ishchit path, road txdna- become

kwnak there ts'aa near, nearby

k’asdwi- be cold ts’muuy warm

k'aywd short wdna river

k’pis cold watit legend

ldts’muy- warm up, warm Wdxpush rattle snake

ones self

laliwa- miss, be lonely for ~ Waxpushydy legendary Rattle
Snake

thw’ i day Waxpuuya legendary Rattle
Snake

miimi long ago wildalakw- outrun

mydnashma children wishiwa- get ready

Nch’iwdna Columbia River wydtamayk- get lost

nukwshi- smell something wisalil- hunt

Pdtu Mt. Adams wishdynak- stay, camp

pawilawiix- race wuiuxim springtime

paysh maybe xdtamalii- fall into water

pdyu very much xay friend (male to

male)
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Table 5.1. continued Rattlesnake and Eel Vocabulary

puuy SNOW xtu- try hard
PXWI- think yanwdy pitiful, poor
saptaydk- cheat
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CHAPTER VI

K’USIMA HORSES

6.1. The American Indian Horse

A horse to the Plains and Northwest Natives in the United States was useful for
their survival. A horse was part of the family and was treated with affection and trust.
During my childhood where I grew up in a village called Sih’, there my family had many
horses. Most of the horses were gentle. I would catch one and crawl on it, and ride away.
All the children in my family rode bare back; they didn’t need a saddle to ride on.
My father had kutkutpamd ‘work horses’ to take care of because he was a tamaniktd
‘farmer’. He plowed the eighty acres of land where we lived and he raised hay and grain
and traded some of it for things that were needed at home. The rest were fed to the stock.
Every year in the springtime, my uncles rounded up the tkwaynpt ‘wild horses’ in the hills
and drove them into a corral and branded them. The best horses were picked and tamed
for riding. The women picked out the gaited horses because they were comfortable to ride
on long distance journeys. The Indian women preferred them when they went to the
mountains to dig roots and pick berries. Some people call those kind of horses wildtkshkt
‘gaited’ for the way they travel.

I was too young at that time to witness the pawilawfixt ‘horse races’ the Indians
competed in at the different racetracks that historians write about in history books. It
must have been a sight to see. I heard about it later as I grew older when they talked

about different tribes who came to compete against the Yakima Indians. It was later,
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when I became a licensed jockey to ride thoroughbred horses, my experience with horse
racing began.

The story tellers talked about the War Horses that were just as shataw( ‘brave’ as
the warriors when they were at war with the enemy. It was told that my tila great, great
‘grandfather,” Xaniwdashya, had a Medicine Hat Horse. It was a white horse and it had
one black ear and a black circle around one eye. The horse was his pdtash ‘fetish’ that
had something to do with his Spirit Guide protection.

Medicine Hat horses are a rare type; a white pinto with color only on the ears,
around the eye, on the same side, and over the chest. Only the warriors who had proved
themselves in battle were allowed to ride them. The Indians believed a warrior who rode
a Medicine Hat into battle was invincible. The Plateau People journeyed to Shakuulkt
Sioux (Plains Indian) country periodically to obtain buffalo meat and many Indians were
killed when they trespassed into the prairie to hunt the buffalo. Tables 6.1 and 6.2 give

some of the colors and movements of horses.

Table 6.1. Ttunx Shdpinchaash K'usimami Horse Colors

chmaakw dark grey

chmuk black

kaashkdash/pa’dx ~ buckskin

kawxkdwx palomino

kuyx white
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Table 6.1. continued Ttunx Shdpinchaash K’usimami Horse Colors

lildwlilaw bay with white belly

luch’d brown/red bay

mdamin appaloosa (spots only on rump)

pdtatkw’itkwi buckskin with dark back stripe; or uniformly orange

pattimxi boldface

shiwiwshiwiw chesnut sorrel

shkw’lishkw’i liver color sorrel/brown

shukawdakut like sugar (bluish-white, white mane and white eyes)
golden with black stripe down back and spider web stockings;

takawdakut
from russia

tdmtl'aki paint

tuktuk ttpaas leopard appaloosa (spots all over)
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Table 6.2. Pamishpamish Txdnat K'usimami{ Horse Actions

pind’awkanin-  roll over

pindwxi- lay down

tkw’andti- walk

ttipwayuna-  jump over

wdkmuyk- buck

wdyxti- run
wiikiit- trot
wildtksh- gait, single foot

wildtkshkxa-  single foot walk

Xwndti- canter

In domestic use, the earliest use was mainly for travel. There were no roads, only
trails. The ts'tkts’ik “wagons’ could go just so far into the forest before they had to stop;
the wagons were stored at these end points. Then travelers packed their supplies on the
shapaashappamd k’isima ‘packhorses’ and continued on k’isiki ‘horseback’ on their
journey to wherever they were going.

At home the horse was used for farming. They were trained to drag farm
equipment. | heard tell that this was difficult for the horse; he was not familiar with the

harness.
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Now the horse is used for pleasure riding and competition. In parades on
horseback, cowgirls, cowboys and Indians show off their regalia. In the rodeo the horse is
used for the bucking bronco, and ridden in competitive events, such as racing, and roping
events. The wild horses are no longer rounded up, tamed, and utilized for farming and
transportation like the “old days”. They are inbreeding in the hills and mountains. Figure

6.1 shows some of the horses that roam the range on the reservation.

Figure 6.1. Yikit Kisima Yakama Nation Wild Horses

photo courtesy of Yakama Nation Wildlife, Range, & Vegetation Resources

Management Program
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6.2. Ndktkwanint Pawilawiixtpamd K"dsima Pawilawfixtpa My Horse Training and Racing
Days

My experience with horses during my horse-racing days began when I purchased
my own thoroughbred horse. After World War Two, I began saving money to help my
favorite niece with her education. Right after she graduated from High School, she
eloped. I was very upset. Instead of giving the money to her, I decided to buy a horse. I
went to a State Fair at Puyallup, Washington, and began to observe horses of interest.
One day I watched horses getting saddled in the paddock. There was one rank horse a
trainer could not saddle. He constantly kicked the horse in the belly, and the horse reared.

Other people got involved and finally put a saddle on him. He was led around the
paddock and every time he came by me he would look me straight in the eye and whinny.
He would pull away from the trainer and want to come to me. Of course, he was jerked
away. Finally he got my attention. I began looking him over. He looked sound and well
balanced. He looked like he was about fifteen hands high, and had a good coat.

I went to the racing office and consulted my friend, the Racing Secretary, and he was
appalled! “Why do you want that awful horse?”

I offered the money in the class he was running, $8,000.00, Claiming Race. There
are different categories of classification for horse races on the daily racing program. The
highest is the Stake Race for horses that are winners of several races and classified on
their race earnings. These are the horses that are eligible to race in the Stake Race.

Then there is the Claiming Race which lists horses that are eligible to run for the
purse. The dollar amount (of the purse) is written down under the horses’ name on the

program. They are the lower class horses, some of the horses probably never won a race
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before. Anyone who wants to claim a horse in this race can offer the amount listed to take
the horse. I wanted to claim this particular horse that was giving everybody difficulty in
the paddock, but my friend said I could get him cheaper after the race. We watched him
go to the gate. What a disaster. He refused to cooperate with everything. He reared in the
gate and was left behind by the other horses.

The race distance was one mile and sixteen. He started two lengths behind the last
horse, and he finished fourth. I wanted that horse. After the race we asked how much the
owner would sell him for. The horse was contracted by the trainer and he wanted to get
rid of him. I paid $800.00 for him! I noticed his halter had a metal plate on the cheek
strap with his name on it. This meant he came from a prosperous stable.

The horse came to me and we walked down the shed row. I turned him over to a
gentle trainer who was Indian. We put him up in his own stall and began to treat him with
respect. He did not act up; he just relaxed. I began training him early in the morning in
the way my parents trained their thoroughbred horses. A retired jockey at the shed knew
my new horse and he made friends with him. The jockey was from California and knew
about the horse because he was California-bred. His sire was Hilo Sun, from Hawaii. I
named him Siskiyu’s Sun. We worked with Siskiyu for one week and I entered him in the
Governor’s Handicap, the biggest race of the season and the most expensive purse.

Everyone I knew advised me against it but [ had my confidence in the horse and
so did my jockey. We won that race easily. He behaved like a gentleman, as long as I was
in sight and talked to him. He made enough money in that race for his care during winter
and into spring. Siskiyou earned three good mares for me; one mare in particular who

won a feature race for me in Victoria Island, Canada.
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Common sense and kindness can bring an amazing response from a horse. They
have their own way of responding which is beneficial to both parties.

I would like to tell you about two more horses. Indian TomTom was a small sorrel
thoroughbred horse, spoiled so bad his owner could not handle him, so they turned him
over to my boss who trained a large stable of horses, and I was hired as a groom. [ was
between jobs and had time on my hands and could not think of a better way to use my
time.

Indian TomTom bit and kicked anyone who came near him. One day I was given
the responsibility of his care. I worked with him for a week and won his confidence. We
gradually became friends. My boss was training some horses at Santa Anita, California
for two weeks. When he returned to Yakima Meadows, I surprised him by showing him
how well TomTom was doing. He let me braid his tail and clean his hooves without him
acting up. We took him out on the track and he clocked fast enough to enter a race, and
he won. Before this time he was lazy and made no effort to try to run. TomTom went
ahead and won three more races, then the owners took him back. I lost any future
commissions, after all my work.

Another horse in our stable could barely walk. Again my boss gave him to me to
take care of. I discovered his problem was an infection around his hooves and it was very
inflamed. I do not know why the other grooms never detected this problem. I guess they
were afraid of him because he kicked and charged at anyone who came near him. I used
an old Indian remedy and cured his problem. This horse went out and won several races,
and then my boss took him to California. He won a few races there and died on the track

of a heart attack. I wondered if he missed me.
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The skills I learned for training were passed on to me by my parents who raced
thoroughbreds for many years. When I was a teenager, I exercised their horses and did
chores around the stable. There are two other skills my friends taught me to do on horses.
My trick riding friend showed me four tricks to do on a running horse. Another friend
trained me to relay on a horse. You jump from the ground onto a running horse, ride
around the race track, jump off and jump on the next horse. This takes a lot of training.
One has to be physically fit and strong. Riding on a jockey saddle takes a lot of skill, too,
and a rider has to learn a few tricks about safety when competing against the male
jockeys. They did not want women riders on the race track. Fortunately, I rode horses that
took care of me.

My purpose in writing this narrative is not only to share my experiences and
knowledge about horses, but to convey to the reader that horses have feelings of pain as
well as feelings of security and joy. It all depends on how they are handled. A trainer
working on a recognized race track has skills to detect horse problems. He or she can
make or break a good horse. When I owned my own horses, I tried my best to be close to

them.

6.3. Yikit K'usima Wild and Feral Horses

Naxsh pdshtin dyat ittmana nch’i timash k’usimamiki. Iwaniksha Judith Dutson.
Ts’misdaptit ku ptdxninsh simk’d akuit yikit k’usi ttdwaxt dwa ichna North Americapa
ititdmani. Awktdw akut ldxs kvisi shuki iwd kwyaam yikit ktisi. Ttuush iwd winanintd
nishdyktknik. Ttuush iwd wapdwxini anaku naknuwitdyin chawk’d mishkin pdnaknuwita. Awku

yanwdyma payikitixa.
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A white woman wrote a book about horses. Her name is Judith Dutson (Dutson 2005).
She says there’s only one true wild horse. Some of them travelled from home. Some are
released when a caretaker will no longer take care of them. Then the poor creatures are
undomesticated and become wild.

Ichi laxsimka yikit k'isi iwd wdayk atdchiishknik anakwnink pawd Chdlmilma tfinma.
Naxsh ttdwaxt tiichdmknik Russia, Mongolia ku Kazahkstan. Chima kwnik pawd ttdwaxt
Chdlmil, pasinwixa mdyktuny, anakiish wa namdk ichna tunxtinx tfinma Shiwanish,
Nixydawiknik, Shimndashuknik, ku Wanatdma. Tkush pawd kwnak waayk atdchiishknik. Kwnak
kw’ink k’isi laxsimk’a yikit k’uisi ittdwaxna waniki Sha-pal-ski (she-val-ski). Namdkna dwanikxa
Takawaakiit. Awa chmuk t’shish ku twin ku iwd twdp’skii chmuikki pnixknik twinyaw.
This first wild horse comes from across the ocean from the Chinese people. One line
comes from Russia, Mongolia and Kazahstan. These are Chinese, but they spoke
differently (from the main population), just like we have different people here such as
Nez Perce, Umatilla, Simnasho, and the River Tribes. So they’re from across the ocean.
That is where that only wild horse, called the Pirzewalski, comes from. Our name for it is
Takawaakut. It has a black mane and tail, and a black stripe along its spine clear down to
its tail.

Ndxsh dnach’axi iwd k’usi ichna niimipa pit’xanukpa kishxi ku iwaniksha kaashkdash.
Chaw iwd twdp’ski, k’dpk’up. Ndxshk’a dtaw k’usi niimi tiinmami iwd wilat'tksh. Kishxi icha
pdshtin dyat timashpa timnandxt ishapdwach’aksha wildtksh k'usimamiki. Nakatasaanm{
Xaxishmi dwanikshana Pili Puts (Billy Boots); iwachd luch’d k’tisi.
There is one other similar horse in our hills called Kaashkdash. It does not have a stripe on
its back. And another important horse to our people is the Gaited Horse. Judith Dutson
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also wrote about the wildtksh (Dutson 2005). My grandmother Xaxish named hers Billy
Boots; he was a brown horse.

As of January 2004, the most recent count, there are only 154 Pirzewalski in
North America. In the wild, only offspring produced within a species can perpetuate the
species. Cross breeding never happened in the wild because of geographical and roaming
habits of wild horses. Mustangs are not wild horses. They are descendants from escaped
domestic horses living in a wild undomesticated environment. In cases where cross
species are in captivity, the resultant offspring, known as hybrids, will often be infertile.
A mule is a hybrid produced by crossing an ass (donkey) sire (stud) on the horse dam
(female).

Wild horses are considered a nuisance because they roam in large numbers and
deprive cattle of their grazing area. However, horses take care of the grass they eat. They
roam under the supervision of the stallion. They do not stay in one place and eat up all of
the grass; they preserve it by taking the herd from place to place. They do not trample the
mountain water supply. They take turns drinking at a spring and leave it clean and intact.
Cattle are not careful. They trample the springs until it dries out and gradually they
deplete the watering holes that have been there for many years. Figure 6.2 shows some

Yakama Nation horses being rounded up.
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Figure 6.2. Yikit Kisima Yakama Nation Wild Horses

photo courtesy of Yakama Nation Wildlife, Range, & Vegetation Resources

Management Program

The other day while riding in a car discussing different computer screens and
designs we put on them, I mentioned to my friend that my computer screen had a scene
from our own Indian Reservation showing a large herd of wild horses.

I told her the history behind how it became so special. My friend, from the
University of Washington, wished to learn about digging a special root that the local
Natives were digging for food at that spring season. We went from the lower valley to a

higher elevation and were looking for roots when we saw a herd of wild horses. Her
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husband grabbed his camera and sneaked up on them. Figure 6.3 shows one of these

herds.

Figure 6.3. Yikit Kisi A Wild Horse

photo courtesy of Yakama Nation Wildlife, Range, & Vegetation Resources

Management Program
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It was interesting how soon the stallion sensed the man. He immediately began
dividing his herd into three groups. There were several colts and mares in one group to
the left. On the right were a bunch of older looking horses, and in the center, where the
stallion stationed himself, were two three-year old colts.

When the man snuck up closer to take his picture, the stallion signaled by
whirling himself to the left and the mares and colts took off. He was still waiting, and
when the photographer stuck his head up from where he was hidden, the stallion gave the
signal and both groups took off. He was able to photograph the one in the center, the one
on the left, and a few mares and colts going out of sight. I treasure the psychology that
stallion had shown to protect the mares and colts, while the remaining herd distracted the
predator.

Survival is the watchword for all living species on this earth. Sometimes we

ignore the benefit of staying on good terms with nature.

6.4. Na'itasnmi Takawaakit My mother’s Takawaakiit

My mother had a Takawaakut horse that saved her life. She said her Elders
decided it was time for her to go on her Spirit Quest, but they did not tell her. The family
was camped way up in the mountains now called Gifford Pinchot National Forest in the
Cascades. They had out the horses to pasture far away from camp in a meadow. So, one
afternoon, the Elder in the camp told her to go fetch the horses and bring them to the

camp.
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She said she walked and it became dark, soon she could not see the trail. It was
not long until timber wolves began to track her. She was so scared. She finally had to get
down on her knees and feel the trail. The wolves were getting close, and then she felt a
nostril with her hands. It was her horse. He came to meet her. She grabbed his tail and he
led her to where the rest of the horses were pastured. They surrounded her to keep the
wolves away. Her horse lay down in the center of the circle; he let her sleep on his belly
until sun up, and the wolves had gone away.

She said she wondered if her family just wanted her to die. She was not informed
about why she was sent out into the wilderness.

My mother was a Shaman.

6.5. Timnandxt Niiptiki K'usiki Two Horse Stories
6.5.1. Pili Puuts Billy Boots
My great-grandmother has a kaashkdash horse she called Pili Puuts ‘Billy Boots’. It
was gaited, and it walked single footed, which is valued by Indian women for long
distance travel, especially to the mountains. This is his story.
Nakatasaanm{ atdw k’tisi awantkshana Billy Boots. [xwiish wachd, paysh, putimt
anwikt kuuk nash ildksa pashapdwashana wishdnatpa k’usiki pit xanukyaw.
My great-grandmother’s horse beloved horse was named Billy Boots. When I was still
about ten, they let me ride alone when we were moving by horseback to the mountains.
Iwachd iyiya wydnint pit’xanukpa, wda'aw ts’aa pdtuyaw anakwndk iwiihaykshamsh

plash puuymf chiish.
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Traveling in the mountains on horseback was dangerous, especially when you got near
the snow peak mountain where the white snow river came rushing down.

Billy Boots iwachd miima anwikt k’isi. Chdw nash dshukaasha mumdn iwachd.
Kushxiish chaw dshukwaasha mindn iwinpa nakdtas. Paysh iwachd chwiksh Billy Boots; anaku
Sawyalilx iwachd nch’ii twdti ku palalday dwacha patiin tkushpamank. Sawyalilx dwacha dm
Nakatasnmd.

Billy Boots was an old horse. I do not know how old he was, and I didn’t know where
grandmother acquired him. Perhaps it was payment to her medicine man husband,
Sawyalilx, because they had many things given to them for that for healing people.

Uyt nash pandkwishanaxana waldk’iki wasat’dwaaspa ashku chaw dshukwaashana
chdwiitk’uk k’usinan. Kush Billy Bootsnim shix indktkwaninxana.

At first (when I was too young) they used to tie me on the horse because I didn’t know
how to guide the horse with the reins. But Billy Boots took care of me.

Tkush awki pawd k’iisima. Pdysh nam shix andktkwaninta ku imandch’axiim
pandktwaninta.

That was how horses are. When you take care of them, they also take care of you.

Atashku nkninxana Pdtupa, ydxwaykxa ndtash k’usiki. Kw’ink wdna iwachd pdyu
t¥'inaaw ku chiish iwdnashana xtiwiki. Pdyu shaax! Kuush wydych’unxana.

When we went to Mt. Adams, we went across by horseback. The river was very wide and
the water was swift. Very scary! And I was frightened.

Nakdtasnim nash i'tnxana, “Chdw nam wydych'uta, Pili Pitsnim nam indktkwaninta.”

My grandmother told me, “Do not be afraid. Billy Boots will take care of you.”
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Awnash awkii limk’inxana anaki iwyalachaliixana wdnayaw. Kush amts txwanxana
itkwilkin shaax iniu chiish.

Then I would close my eyes when he stepped into the river. I would listen to the sound of
the violent river.

Awachd kwak kumdnk, ishchit aniyi kwnak wdnapa, anakushxit tun watikdwaas waayk
wdnanan, antyi pshwapshwanmi. Ku t¥aaxw niim{ k'isima pashiikwaashana mindn
pawydwitikta. Kunkink ndtash watwda wydwaykxana.

This must have been an old (horse) trail made at the river; it was like a stairway made of
stone, clear across the river. And all of our horses knew where to step. That is how we
crossed safely.

Ka'dwtya awkui pamiin shapdashapi k’iisi itxnimtamdykinxana ku ixatamaliixana ku
iyawdynaxana.

Sometimes a pack horse misstepped and it would fall in and drown.

Xaxish, nakdtas, iwachd wapsuix. Sdpkitwani ishapdshapxana k’usipa. Chaw t¥'aaxw tun
ndxshpa. Kwinkink chaw dyawiitamaykxana kwaas patiin anaku shapdshapsh dyawaynaxana.
My great-grandmother, Xaxish, was wise. She knew how to pack supplies securely on the
horse. She separated it equally. That was why it was not a total loss when one pack of
supplies floated away.

Figure 6.4 shows a pack horse, although this one is more decorated than most for
traveling. The high saddle was for safety when traveling in high country. You could also

hang packs around it. The baby on its board would also travel this way.
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Figure 6.4. Shapdashaptpama K'isi A Pack Horse

Drawing by Judith Fernandes

Chaw kuukitpamd indnaxana anaku nichi dwacha shapdlkw’ishpa pdtupa. Kiishxi
dwacha xyaaw tkwdtat nichi kwnak. fstiinmi{ dwacha ilachxtpamd, ku nch’i kuukitpamd tkwsay
shapdlkw’iki. Awktdwtash ndnaxana pnutay awshniks, shdtay, ku siilhaws, anatin iwd
maysxmdysx wyaxayxtpamd patun.

She never packed cooking supplies because she had these items buried at Mt. Adams. She
also cached dry food there. She had an iron skillet, and a large iron cooking pot stored
there. We only took along our bedding, blanket, and tent, other domestic necessities we

needed everyday.
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Atdwtxaw awachd aytald, saplil, shiiuka, suul, ku ydpaash kiukitay.

The most important were the grain, bread, sugar, salt, and tallow for cooking.

Awinshma niwitpa wisalilxana, kiitash nikwit tkwdtaxana. lkw’aktash wachd dtaw
wyanint k’usiki tkush. Anaku tkwdtat ixwi iwachd miimdwit. TV aaxw tun dtaw tkwdtat iwachd
pit xanukpa; tawtniik, tdwax, tmaanit. Iwachd itk tkwin winpatat, ku awktdw kiisiki iwachd
tkwin winat.

The men hunted right away for meat and we would eat. The journey traveling horseback
was important to people because it was the only way to obtain food. Most of the food was
in the mountains - the medicine, tobacco, and fruit. It was difficult to reach food
gathering places except on horseback.

Yikit k'iisi ishikwaashana wyanint iyiyapa tiichdmpa kwinkink pa’atdwishana
tkushmamank k’isimaman. Pa’it¥xatkxana ku awki patimndnxana wyanintpa pit xanukpa.
Wild horses are wise traveling in the wild country, people desired horses like that. They
tamed them and depended on them for mountain travel.

Iwachd nch’ii pawilawiixtpamd tdmiwnat pdtupa kwnak tiinma pawydk ukxana ku
pandchikxana k’isi. Ch’ikwdsh iwaniksha, kwnak ixwi iwd pawilawiixtpamd.

There was a Race Track on the other side of Mt. Adams where Indians gathered and
brought their horses to race. Ch'tkwash is the name of the place, and the race track is still
there.

Kushxi, Tdp’ashnak’itpa lak'itit, iwd nishdyaas, ku kwndxi iwd tkwtink, ndxshk’a iwachd
txdpnishpa. Ts’aa MilMulyaw, anakwndk iwd kdatnam ikuuk.

At Simcoe Mountains ridge is a village site and there is also a race track, Edge of the

Timber, at Cleveland, WA. Near the White Swan Longhouse is another racetrack.
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6.5.2. Mdytski Tdxshit Pawilawiixtpa Early Rising and Horse Racing

Miimi tiinma patkwdtaxana awk¥dw wishdanakwi, uu mish, pd'ilayi saplil. Chaw tun
ydpaash anakish milaa ydpaash ku aw ichi tkuuk flachxi ydpaashsim saplil patkwdtasha,
anakush flachxi ydpaashpa. Kunkink awku ttush tiin ichxfisha.

Long ago people used to eat only bread baked in the ashes, or else bannock bread (baked
around the fire with just enough oil to keep it from sticking if necessary. My mother
made good bannock bread but gave up on me ever learning. She said to get the pan really
hot, then put the bread in before standing it by the fire.) There was no oil, or only a very
little bit, but now we eat fried bread soaked in oil, that is fried in the oil. That is how
some people gain weight.

Miimi tiin iwachd k'dyu anakuishxit awku paysh laak anaku it ik pakutkutinxana,
kiishxi pakutkutsha Hikw'i. Mdytski patdxshisha ku pakitkutsha. Aykinxanash mfimi “Chdw
nam t'dwk'umta, tdxshitaam mdytski.” Ku tash aw ichi ikuuk namdch'ak'a tawk'umxa
tdaminwa, inch'axiish awku tdwk'umxa, miskiliikiish tdxshixa mdytski. Kush miimi tdxshixana
chawxi ixwi ik'dyxshamash kush miimi tdxshisha, kush wachd palalday kutkut kush awku niwit
awku kutkutinxana, ichi wda'aw atashki wydninxana k'usiki pawilawiixinxana.

A long time ago, Indian people were lean, and it was probably because they worked hard,
they worked all day. In the morning they woke up and they worked. I used to hear them
say a long time ago, “Do not oversleep, get up in the morning.” And now some of us
always sleep in, I too sleep in, I barely get up some mornings. And a long time ago I used
to wake up real early, when it was still dawn, I would already be up. And I had a lot of
work to do and I worked right away in the morning, especially when we were going

around horse racing.
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Tdxshixana tash ixwi sts’aat, kush miimi dshapawiliilawisha k'usimaman, wiinkniksha
naxshk'andxshk'aash, awku dshapawiliilawixana anakwmdk awku pawdyksh wdyxtitay.

We would wake up when it was still dark, making the horses exercise, I rode around the
track one after the other, I would be exercising those that were going to race that day. (I'd
go around one mile really slow, to warm them up, but they wanted to run. At a quarter
mile pole, Alex would tell me *blow him out!” and we would run a quarter mile. My
mother’s job was to walk them out afterwards. She used to complain that she had the
hardest job, and after she was done she had to cook breakfast for the whole crew, always
toast, oatmeal, coffee, juice. We used to carry quite a lot of horses - we had a great big
truck with stalls inside that could carry six horses. Getting all those horses ready by
myself would take until 1:00. Some of the other jockeys had road work - they had to run
and sweat to keep at the right weight. Alec (my stepfather) was very strict. Those who
had sneaked out to a party the night before had to exercise twice as much. )

Ikw’ak tkush ndtash kitkutinxana t¥'daxwma t¥' daxwmatash kwmak wydninxana tash
wachd kushkush kiitkut ku tash awku tdaxshisha mdytski ku tash awku kutkutsha,

That is the way we used to work together, those that went around racing with us. We had
separate tasks. Each one had a job to do and we would get up early and work.

Ku muun awku ikdyxinxana ku andtshamsh Aan, ku kpaylk awku pdshtinma
pawiyu’utyu’utsha ku paktitkutsha pawii'uysha ku tash miimi awku namdch’a tiinma
ndwnak'ixana kutkut. Kutdsh chawmun pashukwiinixana, mish ndtash wachd k'isima, ku
pamishtt’inkinxana "Tiyay awku ichi pmdch'a pandchiksha tkwtink ichi walim k'isima?"

tkuush tash pa'inxdna.
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And when it got light and the sun rose, and white people began to move around and begin
work, we Indian people would have already finished our work. They never knew what we
had, what quality horses we had, and they would complain, "Why are they bringing those
kind of horses?" (They were referring to our ponies that were not thoroughbreds.) That is
what they used to say to us.

Ku tash awku dwilalaakwilalaakwinxana k'usima niimiki ku kpaylk ndtash awku
patmdakna. Aw ndtash uyt anakush chaw patk'ixna tiinmaman, wda'aw ashki wdshaxana, ku
awinshmasim tkush pawachd washatd, kush awku indch'a inpimxnim ishapdwashaxana
pawilawiixtpa. Ishapdwach'akanixana wantkt kush awki wdshaxana. Aw nimniwiit
pasxixinxana tkw’ak pdshtinma washatdma awinshma, chaw patk'ixshana ku dyat iwdta
washatd pawilawfixtpa.

Then we kept winning and winning, beating them with our horses, then they finally began
to respect us. At first they didn't like the Indian people especially when I used to ride,
since at that time only men were jockeys, and my stepfather used to have me ride in the
race. He used to sign me up, then I would ride. Then they would get very angry, those
white men jockeys, they did not want a woman to be a rider in the horse race. (At one
time in Canada, the male riders were so angry that they said they would go on strike and
not ride if [ was riding. The officials at the race track said, go ahead, strike, Virginia will
ride by herself and win. The owners then insisted that their horses and jockeys be in the

race.)

184



CHAPTER VII

WANAK'IT CONCLUSION

Tkwaal nash aw timndxnimsh inmiki ash tun indch’a inmima nch’inch’ima
pasdpsikw’ana dtaw shiikwaat. Ttuush tkuuk miyanash ishnawdy ittdwaxsha chaw shiyin
pasdpsikw’asha pinmink tiindwit ku ichishkink sinwit. Ataw iwd Ichishkfin sinwit t¥aaxw
shimin. Ikw’akmash awku wa imink wak ishkwit.

I have shared this far about how my Elders taught me the important things they knew
about. There are children growing up today who do not have anyone to teach them Indian
culture and Ichishkiin language. Language is important for everyone. That is part of your
spirit of life.

Ikuukna timasha ichishkink sinwit anaki chdwk’a niimf plus p’ixinxa wydt’ish anaku
wdawk’a t¥'daxwnam tiinim indkpalayksha. Ku paysh ixwi chima mydnashma pawiwanikta ichi
timash ku kuts’k tun pashiikwaata ku pastnwita Ichishkiin, Kwinkink pasdpsikw’ata piimink
mydnashma.

Now (at these modern times) our brain cannot remember words because there are too
many interruptions in the environment. Perhaps these children will read this writing some
day and go to school to learn their language. Then they can teach their own children to
learn the language.

Nfiptipana tkuuk txdnatpa tkuuk pimdpaxaapsha ichi namdk tiinma. Kuna chaw
mishkin dwyawaawta kuundk. Kushkink haay mydnash pinch’axi iwdta kuitxi sapdskuulyi ku
kpaylk iwdta tmdakni pashtinmt, [kuuk iwd tkw’ak kitkut shuyaputémtkisim, ku paysh

mydnashma paskuulita niiptik, Ichishkiin ku shuyaputimpt. Kwinkink pimanaknuwita.
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We, Indian people, are wedged in between two cultures and there is no way for us to
avoid it. Nowadays the Indian children must have equal education as the white people
before they are shown any respect. Now those skills are taught in English, and perhaps
when the child learns both Ichishkiin and English, they will be able to survive (in the

modern world).

7.1. Three Questions
I have been asked many questions in my life. Three questions relevant to the

dissertation stand out in my mind and I would like to address them here.

7.1.1. Cultural Heritage
What does your language mean to you, in terms of cultural heritage and identity?

My language means that I, my relatives and tribal members, are Human. We
speak and comprehend language and process it the same as any other human being
around the world. The traditions and cultural heritage that is passed down by the Sahaptin
People through generations identifies our country and the inherant right to occupy the
geographical place. It means, we, the Native people from America did not migrate to the
United States of America from any other country. We are the original inhabitants of this
country.

My dissertation is written about my immersion into the Ichishkiin language,
culture, traditions, history, and modern life of the Sahaptin People who reside in the
Pacific Northwest of the United States of America. All of these elements are related to

the importance of maintaining and preserving the foundation of Indian Life. One wise
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man said; “Without language there is no culture, without culture there is no language.”
The young people are the future caretakers of this country. Now, the next generation
American Indian youth must obtain an education in science to keep pace with the modern
world; study linguistics to preserve their identity, and to protect their ecological
environment. Soon, the Sahaptin Elders will be gone and no longer available to consult
about language and culture.

Life is an extension of individuality. Language is for survival. When people are

aware of the gift, imagine the wonderful opportunities one can encounter.

7.1.2. Language Revitalization

How do tribal communities maintain, preserve and revitalize a language?

In my personal experience, I was exposed to the Native language before I could
talk. My family home was the first environment. My immediate family members
laughing and talking and singing were probably the first sounds I heard. There was the
comfort of love surrounding me.

The most important thing is speaking and singing a lullaby to children when they

are young. In this way the language never leaves the child.

7.1.3. What a Researcher, Particularly a Non-Native Researcher, Needs to Know

What does a researcher, particularly a non-Native researcher (but it could be some
one from any other culture as well) need to know before beginning to work with a Native

community?
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This goes beyond the technical and intellectual knowledge someone must have,
for example how to operate their recording equipment correctly and how to deal with areas

where you may not have electricity. Here are several important factors.

7.1.3.1. Knowledge of Culture and History

How much do you know about the people you plan to work with? Some of the
background information you should gather does not have to do with your particular field.
Some of this information will be available to you at a public library, tribal library, or tribal
museum. Some will only be available once you establish relationships with individuals in
the tribe you plan to work with, since some of what you need to learn is typically

unwritten. Be aware that you may find inaccurate information in published sources.

Before you proceed or early in your conversations with tribal people, gather

information about:

e Current population of enrolled members.

e Languages and dialects of the community - even those you are not working with.

e Tribal history, mores and traditions.

e Was there a treaty? When was it signed? By whom? When? What were the
circumstances of the Treaty, signing, and ratification? How many bands and tribes
were included in the treaty? Read the treaty.

e What are the traditional foods and medicines?
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e Geographical statistics about the reservation lands. What are the traditional lands,
and how do these compare to the current reservation? Are there closed areas of

the reservation?

7.1.3.2. Tribal Relations

Find yourself a member of that community who wants to work with you. This
person should be well known and respected, able to take you to social ceremonies and
introduce you to people. Then talk to that person, and ask him or her to go with you to
discuss it with the people on the tribal level that he or she recommends you speak to first.
On the Yakama Nation, we have a culture commttee. Go to the culture committee and state
your purpose. You will have to tell them how your work is going to benefit them as well as
yourself. If they agree, you have pemission to go on the reservation and do your study.
They are not going to tell you how to do your research but want to know that the person
who you have selected as your helper will be with you at all times, to pave the way for
you. In certain homes especially, where you may need to get information, you will need to

be accompanied. The work must benefit the tribe.

The Tribal and/or Culture committees will want to know what you plan to do with
your work. What is the value of doing the work? Is the value for you, the tribe, your field?

How will the tribe benefit from it?
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Specifically for language materials, will these be translated? By whom? Will they
be written down? Using what writing system? Will tribal members be able to read it in the

system you plan to use?

Finally, the tribal council will have questions about access. In the past, some
ethnographers put barricades around the research material they collected on Indian
reservations, making it unavailable to the tribal members who provided the material and
their families. Who will have access to your recordings? Who decides this? Who will be
responsible for the stored material after you complete your work? Will the research be
safely kept? Will the recordings be on the internet? (In my experience, many tribes will say

"No!") Come to some consensus regarding copyright, as this is a difficult issue.

There are places on people's reservations where outsiders are not allowed and you
will need special permission to go there. For example we have closed areas, and there are
guards and gates up there. The only one that can give permission to enter to you is the
council. If anybody approaches you, they will see your paper signed by the tribal council

or culture committee and let you through.

The resource person you are working with will know other tribal members who
can help you. You need to consider how much you can pay per interview. Your budget
needs to be adequate for your project. Some individuals will only accept goods, not money,
and this can be expensive. A Pendleton blanket can be $200-$300, and a beaded bag three
times this. Others will be glad for the opportunity to work for money. Some people will
refuse compensation, depending on theur individual values and possible the topic you are

asking about. Your resource person can help you to know what is appropriate.
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7.1.3.3. Ethics and Respect

Culture is an essential part of language. One without the other cannot function.
The researcher must respect the language and culture of the people he or she works with.
Tribal communities are liable to welcome a person who is comfortable around tribal
people. However, there is a limit. Native people may have rules about, for example, femal
and male contact. Maintain an awareness of protocol and ask your resource person to keep

you informed and educated about how to behave.

Y ou must know how to conduct yourself properly at ceremonials and social
activities. The Longhouse ceremonials are strict about how to enter the Longhouse. Male
and female do not sit together; they must separate at the entrance. The man will go to the
right side and the woman to the left side of the room. Children must be kept still, and may
not play on the floor of the Longhouse. If your children cannot behave this way, leave
them home. You too should be aware of when you can converse, because conversation
may interrupt an important occasion. One time faculty members from a university were
invited to the Longhouse. They stood around in groups holding discussions when they
were supposed to be sitting down quietly in their proper places. In the meantime, the leader

of the Longhouse was waiting for them to quiet down.

Getting involved in social activities and ceremonials paves the way for
acceptance. When | was a student at Central Washington University I taught high school
teachers American Indian culture. This was part of their retaining Washington State
teaching certification. An opportunity came up for the whole class to attend a Memorial

Service for someone who had passed. The teachers arrived before I did, and were at first
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mistaken for distant family members of the deceased person. To be on the safe side,
sincerely state your intention to help and your purpose in being at a memorial to the
family. When I got there I found my male students working diligently putting the building
into order and setting up tables and chairs. The female students were in the kitchen helping
to prepare traditional foods, and one was actually making fried bread. Several teachers
made lifelong friends at that ceremony. Now I will shift my narrative to talk about the

responsibility of researching and archiving documented material and ownership.

7.1.3.4. Margaret (Kit) Kendall

My early experience with Margaret (Kit) Kendall, whose instructor, Melville
Jacobs, sent her to the Yakama people’s land to study culture, taught me about the
importance of archiving documented materials. Kit asked for permission to make movies
and record the fishermen out on the rapids. In order to reach the fishermen, we had to ride
across on a tiny box, used for sending sacks of fish to shore on wire cables. We rode over
the rapids in that little box over the tumbling water. It was frightening as we precariously
dangled, swinging back and forth over the river. There were several little islands separated
by gorges and we cross to each island separately. It was worth the effort. The
documentation included: Fishermen, fishing at Celilo Falls talking about their heritage as
fishermen; the Chief of Celilo Falls, discussing fish conservation; telling legends; women,
cutting and drying salmon; baking filet fish in open fire; pictures of the rapids and salmon

jumping out of the water; and pictures of social dances in the Longhouse.
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Kit was reliant on people who contributed their cultural knowledge performing
the following tasks: skinning a deer; processing the hide into tanned buckskin; arts and
craft: beadwork, cornhusk weaving, and basket making; telling stories and legends about
geographical sites wished by Coyote. With help from Yakama people, we collected
specimens of medicinal and food plants in the mountains, and we preserved plan
specimens in wooden panels, labeled where they were obtained, and detailed the type of
soil where the plant was taken. Kit filmed an entire Indian Wedding Ceremony and a
Wedding Trade between the Yakima and Umatilla Tribe. The bride was a Umatilla from

the Shoeship family, and the groom was Yakima from the Alexander Saluskin family.

When Kit Kendall died, the data stored in her house was lost. There is no written
information available as to where the collection was sent. The Jacob’s Foundation in
Seattle, at the University of Washington, has no record, nor was it mentioned in her will.
Unfortunately, I was somewhere else when she died; otherwise I would have made an
inquiry about the collection. Kit is collection should have been archived, and made
available to the Yakima Indian Nation, who gave her the authority to do her research on
the Indian Reservation. This is one reason why tribes are reluctant to give research permits
when they are approached by linguists and anthropologists, unless the tribes hire them as
witness in a Court case. The loss of this material also presented a personal problem for me
because I was appointed by the Yakima Tribal Council to contact the Yakama people who
recorded their knowledge. This made my involvement precarious, in case of future
involvement with research done on the Yakima reservation. In this way, Kit is research

also fell on my shoulders.
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Researchers must be prepared to answer the following questions when
approaching the tribe: What will happen to the data after it is documented by the
researcher; will the tribe have access to it; and who owns it? Who owns the copyright, the
funding agency, the University, or the researcher? Who is responsible for the misuse of

research collected by the student? Who has the authority to decide these issues?

Aw nash tliks timndnaxta naxsh ayatmiki. Iwanikshana Margaret Kendall, kiitya
itk’ixshana iwdta waniki “Kit”. Iskuulishana Sitydtl'inpa. Pinmink Sapsikw’atdyin pdshapwinana
Yakmutmamiyaw tiichdmyaw pashapdtwakstimishana tiindwit kwnamdnk tiichdmpama. Ktishxi

anakwmdk pasinwixa kwisksim ku ipapdykinxa.

Now I will tell a story about one woman. Her name was Margaret Kendall, but she wanted
to be called “Kit.” She was attending school at Seattle. Her instructor (Melville Jacobs)
sent her to the Yakama people’s land she was sent to study culture about the land. To those

people who spoke one language.

Uyt iwinanuuna Pak utdmaman ku ’att’dwya timashyaw wiyanintay kutkuttay
timanipa tiichdmpa. Ashixnanya pat ndwtmiyush, ku pat aniya timash. Kuuk nash inch’a

dwapiitashana Joe Meninaknan wiyatimat Nch’i pdkupa.

First, she went to the Tribal Council people to ask for a permission to work on the Indian
Reservation. They liked her presentation and they gave her written permit. That was when

I was helping Joe Menineck record the minutes for the General Council meeting.

Kuush pak’utdma paniya kiitkut twintwint Kitnan, ku tamdshwikt anaku tkw’imataxnay

tiinmaman. Aw ndtash wiyanina dwatt’awya awinshmaman timnandxtyaw, kishxi dyatmaman.
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Aw pat palalday tiinma dshixnanya kutkut ku pat awiluxniuna. Ishapdwach’akaanya

sinwit hawldak sinwitpamdyaw, kushxi iwiptkchashya kkandywityaw.

The Tribal Councilmen assigned me to accompany Kit, and to translate when she talked to
the Indian people. We went around the Reservation asking the men and women for an
interview. Many Indians liked her work and they were willing to record their voices, and
she also took pictures.

e Awinshma patknisha paliitpamd.

The men making dipnets.

e Pda’anisha pipshmi xapitm.

Some were making bone knife.

e Miimawit twapwiinaynaktpamd k’aldx.
Old fashioned log corrals for horses.
e Pa’anisha kaydasu, ku taninsh.
They were making bows and arrows.

Aw ndtash awatl’away dyatmamank’a istkw’atyaw, tun dwa dtaw shapdwach’aktay.
Ndxshnimtash dyatnim istkw’ana shuwat ydamashnan, ku ildmxshkt limislimisnan. Napu dyatin

pashapdtutya ts’xwiili, ku patkd’ilkwa asht ilkw’shpaspa.
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We asked the women to show whatever was important to them for recording. One woman
showed us how to skin a deer, and process it into (leather) buckskin. Two women put up a

teepee and built a fire inside.

Ataw aniya Movie papshxwiit Nixyawitdma ku Yakmiitama, pawachd piwnashma.
She recorded an Indian wedding from beginning to the end of.

Tl'aaxw awki tun pawinakpayshka, pdwaykt, wdp’at, chchipnat, ts’apxmi wdpaas dnit.

They shared all kinds of crafts, beadwork, yarn weaving, tule mat making, and cedar

basket making.

Tkush ndtash awki kutkiitna. Ttitushma watit pashapdwach’aka sinwitpamdyaw, ttuush
aw walimtimnanaxt. [kw’ak dwacha dtaw piimildyk’ay myanashmamfyay. Anaki tkuuk piimink
miydnashma amts’ixwataxnay. Pit’xanukpaatash wiyanina dpikchashya patiun kdkyamaman, ku

piniipt wixdnimaman.

That is how we worked. There were some legends told on the wire recorder, and some
personal stories. They thought that would be important for their children. Their children
could have had access to it now. We went to the mountains to take pictures of wildlife,

animals and birds.
Xnitnantash dxniya ku itamantka pinmipdynk nishdyktpa. Awxi awkii dttawaxna.
We took some wild root plants and transplanted them. Some of it grew, others did not.

Kkiushnantash dtmaaniya ts’dk’a Pdtuyaw. Awilaxyawyaatash, ku chaw dtashix

flaxyawya.
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We picked filbert nuts near Mt. Adams. We dried it but it did not dry very well.

Huuy tash dwakitna kw’inchnan. Ndxshnimtash dyatnim isapsikw’dyat’ashana tdmakt

kw’inch.

We could not find black moss food. One woman recorded a lesson on how to bake black

moss.

Kushxitash chaw shinim isdpsikw’ana tdmakt wak’amunan. Anakid miimi

ildtamawshana.

Nobody was able to show us how to process wak ’‘amu because the season had passed. But

it was recorded on tape.
Sawitkxi miimi {lkwaasishana. Chaw tiyay tkwdtatay.

The Indian carrot plant had already disappeared, or it was unfit to eat. They showed us

some dried.

Tkwitash kkandyna Ydkimupa tiichdmpa, kutash wiyiit’ana Nch’i Wanakan. Kwnak tash

Shix paxitwayna tfinma, ashku indk tiinma pashiikshana shin nash wa.

This is how much time we spent recording on the Yakima Reservation, and we moved on
to the Columbia River, at Celilo, Oregon. The Indians there were very hospitable, because

they all knew me. (They liked Kit too, after they became acquainted).

Atway Lawdtnimnash inamiinxana. Ku pdniya ts'wdywit kw’imat np’iwitdmaman

imdawipa anakwndk panp’twishana awinshma.
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Old man (deceased) Tommy Thompson, called me his granddaughter (just a term used by
Elders). He gave Kit the right of way to the fishing site on the islands and permission to

interview the fisherman.

7.2. In Closing

Tt'daxwna aw tun wydtunxisha kpaylk ichi, uu palalday anakush tiin chdwtya aw ichi
tiin nimniwit dwtya t¥'aaxw pdshtinma timan, anatiman aw pawd tiin anakush ichi txdnat. Ku
papxwipxwishaxi awki pmdch'a pak'inktishaxi aw t¥’daxwna aw tun wydtunxisha
pawdpnamanxana anakishxi namdkna aw wdpnamansha, pxwipxwisha tikinna anakish
ishixitaxnay dnach'axi, ishixitaxnay kuts’k wapfitat tun niim.

And now everybody is changing lately, everybody including the Native people and the
white people, anyone who is human, and they are worrying, because they see the changes
that are going on, we are changing. Others too are groping for solutions just as we are
groping, we are wondering how can we make things better again, how can our help make
it a little better?

Ldakna mydnashmaman dtiiskawkta ichinki ku pmdch'a awku tun anakish wapfitat
pa’anita ixwi, laak pdpawapiitata awku tt'dpxi pawdta tunxtinx.

Maybe if we call attention to the young generation they might also help make things
better, maybe they will all help each other even though they are of different races.

Ku dtaw iwd Ichishkiin sinwit. Aw ttuush tiinmamf Ichishkiin sinwit dlaamna miimi,

awkidw milaamna anakiish pandpayuuna piimink Ichishk{in sinwit, ku panakniwya piimipdynk
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nishdyktpa, piimipdynk timndpa, kunkink kwaat anakush papikshana tiindwit. Kunkink nash
inch'a kkandywisha tkushkink kitkutki.

And our Indian language is important. Some people’s Indian language disappeared a long
time ago, and only a few are still defending their Indian Language, and they kept it in
their home and in their heart, that is how they held onto their heritage. For that reason, I

pursue this work.
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