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Abstract

(Deg Xinag,Oliterally Gocal languageQi's the westernmost of the Athabascan®
languages. The language areais aso referred to as Meg Hit@n,Oliterally, Gocal peopled
The DegHitGnare oftenreferred to inappopriately in anthopdogical andlinguistic
literature as Ongalik,Oa Y up@k word meaning @ice-infested® There are currently three
villagesin western, interior Alaska where this languageis spoken andabout20 fluent
speakers of thislanguage remaining. As| proceeded through my graduate research |
came to understand the significance of indigenous languageevitalizationin relation to its
potentialcontibutionsto indigenousandcross-cultural education. These contributions
includeedablishing andenhaning self-identity ard self -esteemfor indigenousstudents
aswell as contributing in-depth knowledge about local environments thereby enhancing
place-based and funds of knowledge educational models (Barnhardt and Kawagley 2005:
15; Moll 1990).

This dissertation presents an interdisciplinary analysis of a complex, cosmological
Deg Hit®n narrative entitled Ni f@qgayNiddaxirOor Orhe Man and WifeOtold in the
DegXinag languagéeby thelate Belle Deacon of Grayling Alaska (1987b). Deacon aso
told herown English version andtitled this OThe Old Man Who Came Down From
Above the Second Layer of the WorldO(1987c). Underlying structures and meanings
used in the contexts of Deg Xinag oral traditions are currently lacking in most published

materalsfor thislanguagemaking it difficult to learn and consequently, develop

! The term QA thabascanOhas varied spellings within the literature, including OAthapaskanOand
QA thabaskan.Oln 1997, Tanana Chiefs Conference (TCC), thei nterior Alaskatribal consortium adopted a
resolution stating their tribesQpreference of the spelling using ®Oand &.O



culturally- appropratelanguagdeaming programsandcurriculum. This analyss
encompasses the fields of Alaska Native/indigenos studies anthiopology,and
folklore/oral traditionsusng philosophicalandpedgogicalframewoks egablishedby

indigenousscholars including Gregoly Cajete, Oscar Kawagley, and Greg Sarris.
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Preface

As a person of indigenous and non-indigenous heritages, this investigation and
resulting analysis requires rigorous reflexivity, that is, a broad examination of my
multiple “insider/outsider” roles (Smith 1999) in terms of my knowledge of the Deg
Hit’an culture, growing familiarity with the Deg Xinag language as a second language
learner, and, initially, general unfamiliarity with Deg Hit’an traditional narratives, and
specifically, with Belle Deacon’s narratives. This research is, in many respects, an inter-
or cross-cultural endeavor, considering my “borderlands” background (Anzaldua 1987;
Rosaldo 1993); a background that resulted in my initial experience with oral traditions
through written formats, then secondarily through listening to the original recordings.

As an indigenous researcher, I must rationalize and justify my research to both the
academic community and the Alaska Native community members with whom I work.
What is the purpose of this study and who will benefit from my research? I am the most
obvious beneficiary, as if this thesis is accepted I will earn an interdisciplinary Ph.D. in
cross-cultural studies. However, in addition to my committee and the University of
Alaska Fairbanks, who else am I accountable to? Who from the Deg Hit’an communities
will benefit from my research? What are the expected positive outcomes to this research?
Are there any negative outcomes to this research and who could be directly affected?
(Delgado-Gaitan 1993; Kawagley 1995; Smith 1999; St. Denis 1992).
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Chapter 2 introduces Alaskan Athabascan oral traditions, focusing closely on Deg
Hit’an culture and oral genres in indigenous knowledge systems and subsistence contexts.

Chapter 3 focuses on the research narrative, including an overview of the
recording, transcription and translation contexts, and my paraphrased summary of the
narrative. Selected sections of the narrative are presented and analyzed to uncover
worldviews and paradigmatic structures not obvious in the translated document.

Chapter 4 examines the narrative within the context of indigenous education; this
chapter begins with an analysis of cultural values inherent in the narrative. I then present
an overview of second language pedagogy, indigenous adult language learning programs
and language ideologies.

Chapter 5 re-presents the findings of the previous chapters and summarizes
significant findings in terms of language revitalization and indigenous language

education.
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CHAPTER 1

Introduction to the Deg Hit’an Area

The Deg Hit’an or Ingalik language area is one of the smaller Athabascan
language areas in comparison, for example, to the Koyukon or Gwich’in areas. The Deg
Hit’an (‘local people’ or ‘people from around here’) refer to their language as “Deg
Xinag” (‘local language’). From this point forward I will refer to the language as “Deg
Xinag” as this is the term that Deg Hit’an Elders use to refer to their language. Yale
anthropologist Cornelius Osgood (1940) subdivided the Deg Hit’an into four distinct
cultural groups: the Anvik-Shageluk group, the Bonasila group, the Holy Cross-
Georgetown group, and the McGrath group of the Upper Kuskokwim River. To the north
of the Deg Hit’an is the Holikachuk area, a language considered intermediary between
Deg Xinag and Koyukon (Krauss 1980: 37-38). To the east of the Deg Hit’an is the
Upper Kuskokwim language area; and to the southeast, the Dena’ina. The Yup’ik area is
located beyond western and southern borders of the Deg Hit’an. For more detailed

information on Alaska Native languages see the map Native Peoples and Language of

Alaska (Krauss 1982). The following figure was taken from the Alaska Native Language

Center website http://www.uaf.edu/anlc/languages.html.
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Figure 1: Alaska Native L anguages Map

The Deg Hit@n language/cultural area cumrently encompases the villagesof
Anvik, Grayling, Holy Cross, and Shageluk; there are currently no fluent Deg Xinag
speakes living in Holy Cross atthis time. According to the referenced language map,
Grayling is located within the Holikachuk language area; however there are several Deg
Xinag speakers living there as well. Anvik, Grayling and Holy Cross are located on the
lower-middle Yukon, while Shagelukis onthe Innoko River, a Yukon Rivertributary.
Holy Cross is considered part of the Deg Hit@n area but borders the Y upQk areaand is
currently is amixed AthabasanY up communiy. Many Grayling residentsare

originally from Holikachuk,anlnnokoRiver village above Shageluk that was abandoned



in 1963.Holikachukresidentsresettled at Grayling due to avariety of economic and
practical reasons; prior to that time the Grayling site had been used during summer
fishing by InnokoRiverresidents(Arundale1983) It shouldbe natedthatduring the pre-
European contact period, and for some time post-contact, most residents did not live
yearroundin onelocation rathe movedto different camps depending on the season.

Holy Crossis thelarged of thefour villageswith a current popuation of
appoximately232; Grayling is secondwith 204, Shagelukthird with 145,andAnvik, the
smalleg, with a populationof 102 (Williams 2004) Populationn eachof thefour
villages varies;, some families transition back and forth from larger urban areas depending
on theemploymentandeducationabppotunities. Although high school educations
available in each of the villages, high school students may choose to leave the village and
attendboading schoolsin Galenaor Nenanain interior Alaska, or Mt. Edgecumbe in the
Southeast region. These schools may be able to offer amore varied curriculum, as often,
the oneor two village high school teaches in eachvillage mud beableto teachmog, if
not all, content areas.

In the past there were many camps and settlementsalongthe InnokoRiver before
the epidemics of the early 19003, and subsequent relocationsof family sea®nalsitesto
yearroundsiteson thelnnokoRiver thatincludedOld ShagelukandHolikachuk;both
now relocated.In thefollowing quotemy aunt Deg Hit@n Elder Hannah Maillelle

de<ribeshermemoresof thelnnokoRiver commnunities



There used to be lots of people on the Y ukon and Innoko Rivers - nearly every
bend there was a fishcamp in the summertime. There® so many people up the
Innoko River, lots of people, and all around the Y ukon there@ lots of people.
From Fox Point, there@ a place coming like thisand going al the way up to
Thompson Creek, there@ land, little hills going up this way. There was abig, big
village around there, and the village was so big, so many people, that they
couldn® have one kashim, so they built three kashims in that big village. There
had to be three kashims to entertain each other for those dances and everything
they do (Leonard 1996¢).

The Deg Xinag place name for Old Shageluk is feggjitnoQliteraly, Gotting fish sloughO

The following quote from a Deg Hit@n Grayling resident provides background

informationonthe nameandsignificancein temms of subsstence:
E [whitefish] go inside that creek from the Innoko RiverE Shageluk, they used to,
ah,thisdoughaboveOld Village. Rightside, | told you, usedto set fish trap.She
[his wif €] knowsaboutit. You usedto set fish trapin thatsdough.See|| told you
could haul off the whitefishE Old VillageE 1tG called Looge git no’ [name of the
dough]. (Brown, et a. 2005: 61)

As aresult of excesive flooding,mog of theresidentsof Old Shagelukmovedto the

newvillage site in 1966 appoximatelytwo milesdowniiver. The Deg Xinag name

Dzuxtse refers to the name of awoman who, while going for berries, died climbing the



hill in back of the village. The spelling of the village corporation? name Zho-tse,
illustrates an earlier spelling of Dzuxtse. Thereis an older name for the New Shageluk
site, however this name has not been publicized at this time.

Deqg Hit®n Resource Documents

Publicationdoy Oggood(1940;1958;1959 provide a detailedsocial andcultural
ethnogaphyof the area.Osggood®datacomesentirely from the Anvik-Shagelulkcultural
groupandhis primary informantwasthe late Billy Williams of Anvik. During four years
in Anvik from 19681972,1 wasfortunateto meetandhaveseveral oppotunitiesto visit
with Billy Williams, andhiswife Jessie on several occasons althoughatthetime | was
notawae of his contibutionsto the Deg HitGn culture. | remembenvisiting his house
with my mother who was then serving as an Episcopal lay minister in the area. Billy
Williams was very friendly to his visitors, both adults and children. While carrying on
convesationsor telling storieshewould work on carvingsDspoons women&knives
walking sticks or toys At some pointduring these years, he gave me asanh yix or
Gummer houseGreplica he hadbuilt, anda miniatue tavasr or voman@® knifeQ These
gifts symbolize for me the importance of the Deg Hit@n cultural beliefs and traditions as
| continuemy studieswithin thisregion.

JamesVangone®publicationsincludethe publicaton of E.W. Nelson@ninety-
one page, handwritten manuscript of travelsonthe Yukon andinnokoRiversin 1880

(1978), aswell asarecord of historic settlements in the Deg Hit@n area (1979a). Ingalik

2 Zho-tse, Inc. is the Shageluk corporation formed under the Alaska Native Claims Settlement Act
of 1971.



ContactEcology (Vanstone 1979b) begins with an ethnographic synthesis of subsistence

rounds, social relations and beliefs, then examines in more detail the timeline and effects
of European contact on this area beginning with the Russian fur trade in the late 170083

The Handbook of North American Indians. Subarctic volume (Snow 1981), includes a

chapter on the Deg Hit@n and Holikachuk, providing asummauy of teritory and
environment,extemnal relations culture, andcontact history.
Publicationsby Episcopalmissionaiesthatcontain references to the Deg Hit@n,

include The Alaskan Missions of the Episcopal Church by Archdeacon Hudson Stuck

(1920) and A Camp on the Y ukon by Reverend John Chapman (1948). Thereareaso a

numberof unpubli:ieddocumentsn the Archivesof the Episcopal Church in Austin,
Texas, the Oregon Province Archives of the Society of Jesus at Gonzaga University in
Spokane, the Alaska Church Collection, Library of Congress, and the Russian-American
CompanyRecowds (Snow 1981:616). Publidhed documents by Reverend Chapman and
Archdeacon Stuck are rarely flattering, more often overtly demeaning, in their references
to the Deg Hit@n people, continually criticizing their superstitious GanimisticO
ceremonials andtraditionally semi-subteraneanhousng. However in my brief
examinatiorof Chapman€unpublisiedjournals it seems that as he learned more about
the culture and the language, he began to re-think his formery deficit opinionsof the Deg
Hit@n stating:

And yet these people, who once lived so near the ground, are intelligent, with a

philosophy of their own, a picturesque conception of the Universe, and animistic

beliefs of which ade<ription wouldfill alargevolume.(1946:9



One of the more current publications about the Deg Hit’an area is Wheeler’s

doctoral dissertation The Role of Cash in Northern Economies: A Case Study of Four

Alaskan Athabascan Villages (1997). This document includes a synthesis of the Deg

Hit’an culture and history, as well as an extensive examination of subsistence practices
within the area, and comprehensive bibliography. Under a similar subsistence usage
theme, the Alaska Department of Fish and Game (Brown, et al. 2005) recently published
a technical report containing ethnographic interview data focusing on the Traditional
Ecological Knowledge regarding non-salmon fish species. Some of this interview data
regarding the pike is presented in chapter three of this dissertation.

Personal Introduction

I was born in 1960 and spent the first five years of my life in Shageluk, then my
family moved to Anchorage so I could begin school there. After four years in Anchorage,
we returned to the area to the community of Anvik, then moved back to Shageluk in
1972. I attended West high school in Anchorage, the largest urban city in Alaska,
graduating in 1978. My parents came from very different cultures and ethnic
backgrounds; this has provided me with multiple perspectives and identities grounded in
both indigenous and non-indigenous traditions. Subsequent sections explain more fully
the origins of my perspectives.

The following is a self-introduction that was taught to me and other Deg Hit’an
students through an Deg Xinag audioconference course (see Taff 2001) offered by the
University of Alaska Fairbanks (UAF) Interior-Aleutians McGrath Center Campus. Our

language instructors during this course have included my father, James Dementi of



Shageluk; aunts, Hannah Maillelle of Grayling, L ouise Winkelman of Anchorage and

ShagelukKathefne Hamilton, of Shagelukanduncle, RaymondDutchmanof Shageluk;

aswell as Edna Deacon of Grayling.®

% The audioconference course is usually facilitated by linguist Dr. Alice Taff of the University of
Alaska Southeast, with the assistance of Donna MacAlpine Miller. Milller is alongtime resident of Anvik
and McGrath, and former Anvik teacher and language curriculum developer for the Iditarod Area School
District. | have aso taught this course as the official instructor of record past semesters. Our
audioconference is still ongoing however we are currently unaffiliated with the University of Alaska

Fairbanks as officia courses require more students than are usually available from the Deg HitGn area.
I



Table 1: Deg Xinag Introduction

Deg Xinag English
Beth Dementi-Leonard si’ezre’. My name is Beth Dementi-L eonard.
Deg Hit an itlanh. | am Deg Hit@n.

Ieggijitno’, Dzux-tse, Qay Xichux,
Gitr’ingithchagg xinasiyonh.

| grew up in Old Shageluk, New Shagel uk,
Anchorage, and Anvik.

Siging’ Michael Leonard vi’ezre’."

My husband® name is Michael Leonard.

Siyotr’a’ Samantha vi’ezre’.

My daughter® name is Samantha.

Fairbanks tr’iditl tth e.

Welivein Fairbanks.

SITO’ VIDITHNIQAY

MY FATHER® FAMILY

Sidithniqay James Dementi, Jean yi#
xivi'ezre’.

My parens are Jamesand JeanDementi.

Sito’ Didlang Tochagg nadheyonh.

My father grew up in Spruce Slough
(Swiftwater-below New Shagel uk).

Vidadr (sivadr) Katherine, Susan, Louise yi#
xivi'ezre’.

His younger sisters (my aunts) are Katherine,
Susan, and Louse.

Louise viging’ Richard yi#Qay Xuchux
xiditl’tth’e.

Louise and her husband, Richard, livein
Anchorace.

Sito’ vichidl (sitoy) Gilbert vi’'ezre’.

My father@ younger brother (my uncle) is
Gilbert.

Gilbert vi’ot Eleanor yi#Cantwell xiditl’tth’e.

Gilbert and his wife Eleanor livein Cantwell.

SINGONH VIDITHNIQAY

MY MOTHERG FAMILY

Singonh California xighela’.

My mother was from California.

Vichidl (sidhi’a) Keith, Don yi#xivi'ezre’.

Her younger brothers (my uncles) are Keith
and Don.

Don vi’ot Lucille yi#Santa Barbara
California xiditl 'tth e.

Don and hiswife Lucillelivein Santa
Barbara.

Vidadr (siq’oy) Yvonne vi’ezre’.

Her younger sister (my aunt) is Yvonne.

Yvonne viging’ Richard yi#Redding

Yvonne and her husband Richard livein

xiditl 'tth’e. Redding.
SITSIY SITSEY YI! MY GRANDFATHERS AND
GRANDMOTHERS

Sitsiy Charlie Cikal Dementi, Charles Aubrey
yi#xivi'ezre’.

My grandfathersOnames are Charlie Cikal
Dementi and Charles Aubrey.

Sitsiy Charlie Dementi Dishkaket xighela’.

My grandfather Charlie Cikal Dementi was
from Dishkaket.

Sitsey Lena Phillips Dementi, Ruth Aubrey yi#
xivi'ezre’.

My grandmothersOnames are Lena Phillips
Dementi and Ruth Aubrey.

Sitsey Lena Dementi Didlang Tochagg
xighela’.

My grandmother Lena Dementi was from
Spruce Slough.

Sitsey viyi#xethdlan Clara, Albert xivi’ezre’.

My grandmother@ siblings are Claraand
Albert.
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In the preceding introduction, | introduce both maternal and paternal sides of my
family using the verb stem —‘ezreQto indicate personal names. | have also included Deg
Hit@n place names for Anvik and Shageluk, and the name for Anchorage, Qay Xichux or
(ig villageO Deg Xinag words for siblings differ from those used in English as the Deg
Hit@Gin distinguish betweerolderandyoungersiblings by use of different word stems For
example, the terms for @ny older sisterQis soda and@ny younge sisterQss sidadr, versus
English usage in which an adjective precedes the noun, for example, @lderCor ®igO
sister. Aunts and uncles are aso identified by maternal or paternal lineage. Maternal
terms for uncle and aunt respectively are sidhi’a and sig 'oy; paterna terms are sitoy and
sivadr.

Otheragectsof this smple introductionincludeproperway to convey
informationaboutsomeonewho s ill living, versus deceased. For example, my father
(who is still living) grew up in Didlang Tochagg (Spruce Slough), so | use the phrase
idlang Tochagg nadheyonh.Oln contrast, to introduce the same information for my
mother, | use the phrase QCalifornia xighela’,Oindicating that she was from, or grew up
in California. Additional aspects of the Deg Xinag language will be exploredin this and

subsequent chapters.
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Education, Literacy and Oral Traditions: Personal Reflections

Critical theorists argue for the importance of wrestling with the artificia
dichotomy of self, other, and we/they boundaries between the researcher and
culturally diverse communitiesvhich face constant scrutiny from academics.
Suchdivision€Ehave forcedusto think aboutthe autonomousersusrelational
self. In some instances reflexive research in anthropology has been pejoratively
labeled narcissism. But self adoration is quite different from self awareness and
critical consciousness of therelational self. (Delgado-Gaitan1996)
Indigenousesearch protocolsrequire a reflectiveexaminatiorof identity and
backgound(Smith 1999) thatis, how doesmy peasonalhistory affectmy choiceof
research projects, the research process itself, and my subsequent analysis? To initiate this
self-reflective process, a process that will continue throughout this dissertation, | will
present a brief background of family members who have,bothdirectly andindirectly,
influenced my academic and personal interests, and shaped my current research effortsin
language, education, and oral traditions. These family membes includemy motherand
father, and my paternal grandparents.

My mother, Jean Aubrey Dementi, a non-indigenous woman from California, was
born in 1919. After earning a nursing degree from the University of CaliforniaLos
Angeles and working as a public health nurse there, she came to Alaskain 1951 to serve
the Episcopal Diocese of Alaska. Prior to moving to Shageluk, she worked at the St.
Mark@ Mission in Nenana, and then the Hudson Stuck Memorial Hospital in Fort Yukon.

During these years, she developed many deep, life-longfriendsipswith Alaska Native
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families andindividuals andbecamewell-respected for her practical and often life-
saving nursing skills. After marying my fatherin 1958, my mothercontinuedherwork
with the churchin thecommunitiesof Shagelukard Anvik, andduring the eaty 19708
beganstudyingfor ordination After the Episcopal Church changed their canons
regarding the ordination of women, she was first woman in Alaska ordained to the
deaconate in 1972, and subsequently, the first woman in Alaska ordained to the
prieghoodin 1977 In 1978,she andmy fathermovedto North Polewhere she took over
asvicar of St. Jude®Episcopal Church, until her retirementin 1986 My motherdiedin
1988 after asix-year battle with colon cancer, five days before the birth of my daughter,
Samantha. During this reflective research process, | have had to investigate more deeply
her influence on my life in terms of educationandlanguagePublidhhedmateralsby my
mother, or referencing her work in Alaska, include On Real LifeO(Dementi 1986), GDne

Good WomanO(Dorsey 1995), and Faces of Alaska (L ester 1988).

My father, James Dementi, was born in 1926in a small communitybelow
Shageluk, Didlang Tochagg or &pruceSlougha so referred to as@wiftwateOHe is
theoldes of five siblings His fatherwas from the Holikachuk language area, and his
mother from the Deg Hit@n area, so he speaks two Athabascan languagesn additionto
English. Thanksto hisknowledgeandskill of hisparents my fatheris highy educatedn
the place-based subsistence system, that was, and till is necessary to the survival of the
Deg Hit®n people. Hisfather, the late Charlie Dementi, was originally from Dishkaket,
anhistoric settlementat the confluenceof the Dishna and Innoko Rivers. | did not ever

meet my grandfather as he died in 1948 of tuberculosis. However, | ill feel the influence
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of my grandfather in my family as my father has described how my grandfather taught
him how to live a subsistence lifestyle. My grandmother, the late Lena Phillips Dementi
died in 1996. She spent time in the Anvik (Episcopal) Mission, learning to read and write
the English language, as well as run a household that reflected some standards of the
Episcopal missionaries, including cleanliness and organization. My father and his siblings
remember my grandmother teaching them by candlelight to write and read the Bible.
After my grandfather died, my father became responsible for providing for the family
through hunting and trapping, and cash-based employment such as village maintenance,
or seasonal jobs such as seafood processing in Bristol Bay. Most of my father’s younger
siblings went to the Shageluk elementary school operated by the Bureau of Indian Affairs
in Shageluk, and some attended high school outside of the community. My father was at
that point too old to attend the elementary school, but he remembers “...the teacher used
to give me a learning chart to bring down to Swiftwater...learning words, cards...”
(Dementi, et al. 1995).

I was always very impressed by my father and his adaptability to contexts very
different from those he was brought up in. My mother was also very proud of him and
used to tell me how, as a store manager in Shageluk in the early 1960’s, my father honed
his literacy skills by reading food labels, and developed his mathematical skills by
necessity within that same position. My father was also adept at assembling or repairing
any piece of machinery present in our village life from small engines to generators. He
once put together a generator from looking at a larger model and consulting diagrams in

the technical manual, then wired our house for electricity. My mother often stated that
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she could go look at a model generator or readtechnicalmanualdor several months
without anyvisible, practicalresults. Although she may have been considered functional
within severd literacy domaing Erickson 1988;Saibner1988, in this cas her
education would not have assisted her with a practical, albeit technical task. My father
was also able to pass the written portion of the State of Alaska driver@ exam with some
assistance. He was not comfortable reading and deciphering the questions on his own, so
the testing center alowed a proctor to read each question to him, with the restriction that
each question could be read aloud only twice. This process required that my father
analyzefrom aura input withoutthe visual mnemonic device literacy allows. He was
ableto pasthisted on hisfirst attempt Y ears later when | took the exam, | found the
wording quite confusing, however, the test was then computerized and displayed visual
images in addition to the text.

Even as English was the primary language used in our home, | grew up in an aural
envionmentrichin oral traditions® Although! did notgrow up heaing thetradiional
Deg Hit@n narratives’ in the Deg Xinag language, | was exposed to everyday
converationsandthere-telling of ordinaty and extraordinary events within the Deg
Hit@n communities of Anvik and Shageluk. Since more modern entertainment such as
televison hadyetto maketheirway into rural Alaska during the 1960sandeaty 1970s

my family listenedto radio andrecods, played card and board games, and read books.

4 Although | use the terms GoralOand CGaura Q at this point | am not trying emphasize a gap
between Coral traditionsOand Qiterate traditions.OBoth traditions, if indeed separate, or separated on a
literate-oral continuum, remain intertwined for the purposes of this analysis.

®| choose to use the word (harrativeQinstead of story, folklore, or myth (mythology) as these
terms historically have been used to describe, often in a subordinate way, the oral traditions of indigenous
cultures.
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One of my favorite activities as a child was to listen to my collection of records that
ranged from folk music and folklore by Pete Seeger and other artists, to classical music
and oral renditions of Swan Lake and the Nutcracker. Radio stations played 1960s songs
of proteg, county musc, andpresentedreligious programmingthatincludedoral
renditionsof traditionalbiblical storiesandcontemporary personal narratives. All of my
family members participated in these aural activities, thereby communicating thisas a
valued and valuable pastime.

Despite suppression of traditional beliefs andlanguageby the early Episcopal
missionaiesandtheterritorial andBureauof Indian Affairs schools Shagelukhas
retained many of its cultural traditions and educational practices, including the mask
dances documented by Osgood (1958) and Vangone(1978) My uncles Raymond
Dutchman and Phillip Arrow are currently song leadersin Shageluk. Asachild | was
assigned Qeea partners,Oand as part of this winter educationakitual, wasresponsble for
the reciprocal exchange of tea and food with my partners during the winter mask dance
festival. Although | then lacked a deeper knowledge of (and amcurently still leaming
about)the cultura beliefs andlanguage, the dances were exciting, with thesingingand
drummingandthe visitors from othervillages Same of the songsreferred to theflight of
Raven, or thejumpingandspawningof the salmon. Somesongswere more
contemporary, reflecting personal experiences. For instance, during the 1950s, one of the
song leaders (currently deceased) had been sent to Seattleto recoverfrom tubeiculoss.
He became homesick and would ask his doctor when he could leave. The doctor would

clasp his hands behind his back and say Qoo bad, too badOUponhis return to Shageluk,
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this song leader composed a song and choreographed a dance, complete with a “white
man doctor” mask with the dancer clasping his hands behind his back, shaking his head
saying “too bad, too bad [you can’t return home yet].” Younger generations in Shageluk
are currently learning the existing traditional songs and dances, and hopefully, the art of
composing songs and choreographing dances.

In his book Keeping Slug Woman Alive Pomo/Miwok scholar Greg Sarris (1993:

43) discusses Bateson’s notions of “culture contact,” that is, cultures will come into
contact not only “cross-culturally,” but “interculturally” as well. Intercultural and
“border” themes are also prevalent in the publications of Chicana/Mestiza scholar
Anzaldua (1987) and Chicano scholar Rosaldo (1993). In my discussion in the preceding
two paragraphs on cultural and oral traditions, I position myself as both an insider to the
culture in terms of some contemporary “aural” activities, and an outsider in terms of
traditional “oral” activities, such as speaking the language, storytelling, singing and
dancing. This discussion of my position as an indigenous, insider-outsider researcher,
will continue throughout the presentation and analysis of the research narrative. In
chapter three, I will summarize or re-present the research narrative, then look specifically
at what aspects or features of the narrative I found important enough to relate, and others
that I may have ignored. These issues of “translation as interpretation”(Sarris 1993;
Tedlock 1983) are especially relevant in the development and presentation of educational

materials.
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Endangered Languages

A language has no livelihood apart from the people who speak it. (Farb 1993:17)

As I grew up the in villages of Shageluk and Anvik, I witnessed on one hand the
absence of the Deg Xinag language in community and school life, while on the other
hand the language obviously had status within the academic community. In the early
1970s linguists from the Alaska Native Language Center began their work documenting
the Deg Xinag and Holikachuk languages. My father, my aunt, the late Susan Dutchman
and uncle, Raymond Dutchman, all fluent speakers of Deg Xinag, were some of the
expert speakers in the early documentation efforts who assisted noted linguist and scholar
of Athabascan languages, James Kari® of the Alaska Native Language Center, with
production of a preliminary noun dictionary and literacy manual. These speakers also
helped with the re-elicitation and interpretive translations of the Deacon (1987a)
narratives recorded in the 1970s and the Chapman (1914) narratives recorded in the early
1900s.

I began learning about the Deg Xinag language during my undergraduate college
experience, after taking a course with Dr. Kari. The course was titled “Athabaskan
Linguistics,” however, with a brief introduction to some of the linguistic features of
Athabascan language, the course then concentrated more heavily on the social and

cultural aspects of the languages. Up to this point, I had not bothered to learn much

% Dr. Kari is currently Professor Emeritus with the University of Alaska Fairbanks Alaska Native
Language Center.
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about Deg Hit’an culture and the Deg Xinag language, as neither had been heavily
emphasized in either my personal upbringing or educational experiences and therefore,
lacked social status (Errington 1999; Schieffelin, et al. 1998). From reading publications
by well-known Athabaskanist and scholar of Alaska Native languages and language loss,
Michael Krauss’ (1980; 1992; 1997; 1981), I understood that Athabascan languages are
considered endangered, but at the time I did not fully understand the complex
relationships between cultures and their languages. Metaphors often used by linguists to

99 ¢

describe languages include terms such as “dying,” “moribund,” “threatened,” or
“disadvantaged.” These terms can often serve to de-emphasize people and communities,
effectively separating languages from people from the people who speak them. Also, with
much of this literature authored by non-indigenous scholars, “having outside
experts...label the languages as dyingor moribundcan undermine the very notion of
local control, local meaning, and certainly local hope” (Dementi-Leonard and Gilmore
1999: 39). Farb (1993), whose quote introduces this section, presents another, perhaps
more inclusive term, that is, “the ecology of language.” Although the focus remains on
language, this metaphor recognizes the social, cultural, and political webs that influence
safety or endangerment of cultures and their respective languages.

In the past, much of the literature on indigenous language planning, revitalization,

and shift was written by non-indigenous scholars; these scholars include Robert Cooper

(1989), James Crawford (1997), Joshua Fishman (1991), Rosemary Henze and Kathryn

" Dr. Krauss, now UAF Professor Emeritus, served as Director of the Alaska Native Language
Center from 1972 until 2000.
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Davis (1999), and L eanne Hinton and Jocelyn Ahlers (1999). Currently, there are
increasing numbers of publications by recognizedindigenousscholars including Stephen
Greymorning (1997), Jeanette King (2001), Richard Littlebear (1999), Sam L. No@au
Warner (1999), Lucille Watahomigie (McCarty, et a. 2001), Laiana Wong (1999), and
Ofelia Zepeda (McCarty, et a. 2001).

In my work with Tanana Chiefs Conference from 1995-96, | had the opportunity
to examine the issues of language endangermentandplanningmore closly, asl
coodinatedmeetingswithin four of ther subregiansto planfor communty-based
Athabascan language programs. Tanana Chiefs Conferenceis an interior Alaska
con®rtium of 42 Athabagantribal goveinments, encompassing a vast 235,000 square-
mile region divided into six subregions. During this project, | planned and documented
workshops for five Athabascan language aress, including Deg Hit@n, Holikachuk,
Koyukon, Upper Kuskokwim, and Lower Tanana (Leonard 1996a; L eonard 1996b;
Leonad 1996¢;Leonad 19969. Community ddegatesattendingthes workshopsfully
understood the connectedness of their languages and cultures, and the webs of influence
affectingthe healthof their communiies Discussion topicsrangedfrom suppot for
schoolandcommunityAthabasanprograms to the need to nurture younger language
instructors, and concern for the rapid rate of rural teacher turnover. Broader topics
included discussions of the Alaskan political climate that had resulted in funding cuts to
rural educatiorfunding.Delegdesalso discussed their concerns with language ownership
regarding language materials that are archived away from home communities. After

completing these reports, | received permission from Tanana Chiefs Conference to more
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closely examine this language planning data within a journal article entitled “Language
Revitalization and Identity in Social Context: A Community-Based Athabascan
Language Preservation Project in Western Interior Alaska” (Dementi-Leonard and
Gilmore 1999).°

As I continued my work for Tanana Chiefs Conference as Athabascan Language
Coordinator from 1997-1999, and again from 2002-2004, I looked for ways to reconnect
language learning within the social and educational webs of communities, first through
establishing an Athabascan language apprenticeship programs, and later attempting to
transition the individual apprenticeship program to a family learning model. In the next
section I describe how I began learning the language and how that process continues
today.

Learning Dinaxinag (Our Language): My Own Journey

In my current role as language learner, along with other language learners from
the Deg Hit’an area, I find myself struggling with the best way to learn the Deg Xinag
language, and share the knowledge I have documented. Although some us, as students,
work directly with linguists, obvious differences between English and Deg Xinag are
perhaps not fully understood and not articulated. I believe this is due in part to the lack of

knowledge of the deeper Athabascan cultural contexts and constructs, and “the failure to

8 Dr. Perry Gilmore was co-author of this article; she was then Associate Professor with the
University of Alaska Fairbanks’ (UAF) School of Education and my master’s committee chair. Dr. Gilmore
is now Associate Professor at the University of Arizona’s Department of Language, Reading and Culture,
and UAF Professor Emerita.

¥ Athabaskan Language Development Institutes that included instruction in the Deg Xinag
language (1998-2003) were funded in part by grants to the Alaska Native Language Center, University of
Alaska Fairbanks, from the Alaska Humanities Forum and U.S. Department of Education.
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document language beyond the lexical and grammatical levels” (Holton 2002).
Athabascan languages are classified by linguists as “prefix-agglutinative,” that is, the
stem or root of the word is preceded by a series of complex prefixes that signify “who is
doing the action and when the action takes place” (Hargus and Taff 1994). This presents
challenges for non-linguists, as many comprehensive (versus topical) dictionaries tend to
be organized by the stem, rather than the “word-initially” or alphabetically. The non-
speaker of the language, or speaker who does not know how to identify the word stem,
needs to begin by looking at the English index to identify the stem for a particular word
he or she is trying to research. For any one word, there can be multiple translations, hence
multiple stems and multiple locations to research within a stem dictionary to find
information related to one English word or topic.

Deg Xinag Language Materials

I was an undergraduate linguistics student when I began my study of Deg Xinag.
At that time I had no experience in learning a non-European language and was
accustomed to being taught conversational language by experienced teachers using
immersion methods. I was also used to having an extensive collection of practical
dictionaries and grammars at my disposal to assist in the learning process. Although there
is not a published grammar for Deg Xinag, there are materials that can be used for
language learning. To date, publications include the topically-organized Deg Xinag:

(Ingalik) Noun Dictionary (Kari 1978), one set of verb lessons (Hargus and Taff 1994), a

language curriculum for elementary students (Thompson, et al. unknown), one literacy

manual that includes two traditional narratives (Jerue and Maillelle 1993), and two
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Language L earning Methods and Challenges

Through my academic coursework | would often run across barriers to my own
self-confidence in being able to someday speak Deg Xinag fluently. For instance, some
studieson therelationdhip of agein secondlanguageacquistion concludethatif leaming
begins after adolescence (a Qrritical periodQ, the learner cannot expect to become fully
fluent in the second language (see Baker 1996: 84-85 for a more completediscussion of
this debate). In asimilar vein, | have heard at least one linguist describe Athabascan s
oneof themog difficult languagesn theworld to leam,Othereby subtly implying that
one needs to be of above-average intelligence to indeed even attempt such a process. Asa
learner and student, | have been questioned as to the potentia for true authenticity or

purity of Athabascan when learned as a second language, and whether or not | think the
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“back velars” will drop out of the language. Deg Xinag back velars are written with ‘kk’
and ‘gg’; for example, the following represents a minimal pair with front and back velars:
gagor ‘berry’ and ggaggor ‘animal’.

I began my own language learning by asking for phrases in the language, and
listening to taped narratives and literacy exercises. I also would sit down with my father
and go through sections of the previously referenced noun dictionary to find the literal
meanings of words. I found that, although writing and studying written language is not
considered the best way to learn conversational language, it provided a base for further
understanding of the language structure and helped with learning the sound system. I
continue my study of conversational language through regular interactions with various
members of my immediate and extended family. Sometimes this learning takes place in
more formal environments such as audioconference classes, or on-campus immersion or
partial-immersion classes sponsored by the Alaska Native Language Center’s Athabaskan
Language Development Institute.” On most occasions this learning takes place through
informal language apprenticeship (Hinton, et al. 2002) interaction with speakers through
visits or phone conversations. I still use a variety of learning methodologies, including
listening to recordings, and reading and writing the language on a regular basis.

As I researched second language acquisition and teaching methods, I learned one
of the more popular ways to teach and learn aspects of conversational language involves

a method called Total Physical Response, often referred to as TPR (Asher 1996). In

® Athabaskan Language Development Institutes that included instruction in the Deg Xinag
language (1998-2003) were funded in part by grants to the Alaska Native Language Center, University of
Alaska Fairbanks, from the Alaska Humanities Forum and U.S. Department of Education.
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English, thisrequires the use of the imperative mode to give a series of commands that
require some action on the part of the learner, for example, &ome here, Open the
window,0Oclos the door,Oetc. However to utilize this method,jt is importantto
consider cultural contexts that may be quite different those assumedin foreign or world
language learning. For Deg Xinagandotherlanguagest is importantto research
statementsappioprate to the situationandrespectful to the individualsinvolved. In my
research with Deg Xinag, many of these phraseswould not beimperative statementsbut
rather describe instead an appropriate action, thatis, whatsomeoneshould, or shouldnot
be doing. In the case of Qvake upOfor instance (when speaking to a child), amore
appropriate way to express thisin Deg Xinag is OXeedz tr@ningidhit he@Owhich
trandates as G\re you waking up (feeling) good?0 Examples such as these reflect the
deeper value system, that is, a gentle way of relating to children as they awake.
Traditionally, parents were careful to speak gently at thistime of day the child is more
impressionable and vulnerable than at other times of the day.

| am continually impressed with the Deg Xinag speakesOcommandof English
and Athabascan, and their strength and resilience considering the damage that has been
done since contact. In the past there was a great deal of travel and intermarriage between
the Deg Hit@n and Holikachuk areas, so many speakers have command of at least two
Athabascan languages. As multilingual speakers, they are aware of our difficultiesin
learning these languages, and are able to provide the context we often ignore. | have
observed that in immersion or partial immersion situations, Elder speakers will naturally

QGcaffoldOtheir use of language so as to nottotally overwhelm, but assist leamers
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through individual levels of learning by varying the complexity of their speech (Vygotsky
1978).

Language Documentation: Initial Methodologies

Alaska Native worldviews are oriented toward the synthesis of information
gathered from interaction with the natural and spiritual worlds so as to
accomodate and live in harmony with natural principles and exhibit the values of
sharing, cooperation, and respect. (Kawagley 1995:11)

The Deg Hit’an and other indigenous peoples have established complex,
respectful relationships with non-human members of their environment. Yup’ik scholar
Kawagley’s observations about Alaska Native worldviews are reflected in my initial
research with the Deg Xinag: (Ingalik) Noun Dictionary (Kari 1978). In reviewing this
topical dictionary with my father, I found that the literal translations were not included.
For a beginning language learner, literal translations provide fascinating glimpses into the
system of worldviews and values, providing further impetus for ongoing investigation. In
the following tables, I have provided literal translation from my initial research. The
following entries for bears were taken from the “Mammal” section of the dictionary (Kari

1978: 3):
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Table 2: Deg Xinag Terms for Bear®

Deg Xinag English Literal Trandation

Sisr Black Bear ?

Ggagg animal

Gichidl (nickname) tsCor Ghe little brotherO
lliy Ggagg Grizzly Bear dangerous animal

Gegha (nickname) tsCor Ghe big brother®

The powerful black bear israrely referred to as srisr, except by men; terms more
oftenusedincludeggagg aword commonly used to refer to any animal, or gichidl, a
term that means Qts/the little brotherO The more powerful brown or grizzly bear is
referred to as a @angerous animal Cor gegha, anotter kinship term thatmeandits/the big
brothe® The kinship nicknamesio not necesarily imply that the bears are related to
humans, but rather reference the relative sizes of the animals, the brown bear being the
larger of the two. Similar kinship terms are also noted for the neighboring Koyukon area

in the Koyukon Dictionary (Jette and Jones 2000: 738), as well as Richard Nelson®

extensive ethnographic study Make Prayers to the Raven (1983:175). Chapman®

collection of Deg Hit@n narratives (Kari 1981) includes one narrative about a woman

who marries two men; in the narrative these men appear initially as brown bears and the
narrator refers to them either as geghaQor ggaggthroughout, reflecting acceptable social
language practices. Since bears are considered powerful, both physcally andspiritually,

the Deg Hit@n and other Athabascan people will usually not refer to the animal directly,
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but rather make use of circumlocutive terminology smilar to that listed above. For a
language learner who is not knowledgeable about the culture, andis consulting atopical
dictionary that lacks basic cultural information, he or she might mistakenlyuse thetemrm
srisr, notknowingthatthisis consdered disregectiul.

The following entries for @avenGand Qusty blackbirdCere taken from the BirdsO
(Kari 1978:13) sectionof thedictionary, andthesingle entty for @uffball musroomOis
taken from the QPlantsOsection (Kari 1978: 23):

Table 3: DegXinag Terms for BirdsD and®Plant

Deg Xinag English Literal Trandation
Yixgitsy Raven your (plura) grandfather
Yixgitsy Vozra Rusty Blackbird Raven@ nephew

Yixgitsy No/childl Puffball Mushroom Raven®(sewing)bag

At first glance, the non- or novice speaker of the language can see that these three entries
aresimilar in that yixgitsy is part of each. The stem £ty means @randfatherQ Yixgitsy
in thefirst examplditerally meansyou guygrandfathefor Qour (plural) grandfathe®
QRusty blackbirdQappears farther down on the same pageof thedictionary, and@uffball
mughroom@n anentirely differentsection.Without seeingthes entiiesgrouped
together, however, a novice learner looking at the dictionary would not be to see the
connections among these entries; nor would they necessarily be able to identify the
significance of the kinship term used to identify Raven. For the Deg Hit@n people, the

entity Raven (sometimes referred to as GCrowQ is significant as cosmological narratives
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document how he brought light, and helped create different aspects of their environment.
In the “Man and Wife” narrative, the focus of this dissertation, Raven, calls the man and
his wife sitthey, or ‘my grandchildren’, and plays a central role in helping retrieve the
wife through the creation of the pike (Deacon 1987b).

The last examples in this section are from the “Birds” (Kari 1978: 13) and “Fish”
(Kari 1978: 7) sections of the dictionary:

Table 4: Deg Xinag Terms for ‘Birds’ and ‘Fish’

Deg Xinag English Literal Translation

Legg Ney Junco, Flycatcher “fish” it says (the junco calls when salmon are
coming)

Xilghiy Frog

These examples differ from the previous two tables in that the Deg Xinag stems are
unrelated, and there is no literal translation for ‘frog’. However, both of these animals
play particularly significant roles in the spring and early summer, letting the Deg Hit’an
people know when the whitefish or salmon, major subsistence sources, are coming. When
I asked my father to elaborate on this he provided the following quote:

When frogs are making noise, the whitefish come in the springtime. When a

whole bunch of frogs are making noise they say the fish are coming:“fegg ghilux.”
(Dementi 2004)

Osgood (1959: 138) also notes the belief that “the longer the frogs croak in the spring, the

more fish there will be in the runs.”
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This section presented three brief examples of how, for the language learner,
significant knowledge can be hidden by the organizationof, andtrangationsprovided by
topically based noun dictionaries. As the precedingexamplesllustrate, usng oral
traditions to further unpack these cultural constructs will provide a process for deeper
anaysis leading to a broader understanding of the language.

Chapterl Concluson

In this chapten haveattemptedo summarize my background and how learning
Deg Xinag as a second language led to an examinatiorof traditionaloral naratives
Throughthis proces | hopeto contiibuteto the existing literature on the DegHitGnfrom
an indigenous perspective, as well as provide a resource document useful in language
leaming andothereducationatontexts The previoussectionprovidessome of the
expectedostive outcomedgo this study, that is, a better understanding of the social
context and uses of language through examination of the research narrative. | will attempt
to avoid negative outcomes, including the release of any sacred information, by utilizing
areview committee of Deg Hit@n people who will provide comments and
recommendations on the intermediary and final drafts of this document. At thistime| do
not expect the release of any new or sacred information, as the research narrative and
trandations have already been published, and the oral and video recordings are both
available for public viewing.

To introduce to the Deg Hit@n area, | used both Western and local or indigenous
source material in the form of quotes from Deg Hit@n Elders. The eg Hit@n Resource

DocumentsOsection will be further expanded in subsequent chapters, as| list and discuss
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Deg Hit’an oral narrative genres, including the “Chel Xudhoy’ series published by the
Iditarod Area School District, as well as unpublished translated materials by Chapman.
As Koyukon cultural beliefs, practices, and linguistic structures are similar to those of the

Deg Hit’an, both the Koyukon Dictionary (Jette and Jones 2000) and Nelson’s (1983)

Make Prayers to the Raven will serve as important resource documents in completing the

remaining chapters of this dissertation.

The personal introduction and reflection section was particularly difficult to
summarize in terms of providing the research rationale for this dissertation, as so many
people have been influential in my education, language learning, and current research
direction. For the purposes of this document I chose to focus on three immediate family
members. However, there have been many other influential people within my extended
family and social circles, including University colleagues.

My research methods include examination of published and unpublished
documents specific to the Deg Hit’an area. Methods also include formal and informal
interviews with family members, most often my father. Interviews are most often not
recorded, but written down initially, then verified for accuracy. Interviews focus most
often on clarification of meanings for words or phrases, which may or may not lead to

elaboration on a topic similar to the “frog” example listed above.
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CHAPTER 2

Introductionto AthabasanQOral Traditions

Languages of the Athabascan family are generaly classified as northern, Pacific
Coad, or southen (Krauss andGolla 1981). The northern languages encompass a
continuous area of the subarctic of interior Alaskaand western Canada, also extending
into the plainsof southen Alberta. Relatedsouthen languagsinclude Navgo and
Apache of the Southwest, as well as several Pacific Coast languages including Hupa. The
Native American and Alaska Native nations or tribes represented within this related
language area are diverse, but may have similarities in terms of beliefs, values social
relationships, cultural practices and political status.

The Koyukon people or TI@eyegge Hut@ane, literally, (peopleof onelanguageO
(Wright 1995) and the Deg Hit@n have a history of interaction and intermarriage. The
Holikachukor DooghQinag area between the Deg Hit@n and Koyukon language areas

on the Native Peoples and L anguages of Alaska map (Krauss 1982) is thought by

linguists to be anintermediary language. The Holikachuk people or DooghHitGn (Kari,
et al. 1978), speak alanguage similar to Koyukon. However, Krauss (1980) notes the
language is closer to the Deg Xinag because of the social relationships betweernthe two
areas In tems of linguistic similarities andcultural metaphoybothHolikachukand
Koyukon texts may be most easily compared to the Deg Xinag texts. The preliminary
data presented later on in this chapter does indicate differences between the Koyukon and

Deg Hit&n cultures in terms of animalnames and specific beliefs about animals.
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In addition to the Deg Xinag texts surveyed later in this chapter, a number of
Alaskan Athabascan authors have published traditionaland/orautobiogaphical naratives
in Athabasanwith English trandations The textslisted here are published under the
names of the Athabascan authors; edited books ard/or anthologiesare listedlaterin this
section. These authors include Koyukon Elder Katherine Attla (1983; 1989; 1990),
Denalna Elder Peter Kalifornski (1991, Gwichan Elders Belle Herbert (1982), John
Fredon (1982) Katheline Peter(1992;2007), JohnnyandSaieh Frank (Mishler 2001)
UpperAhtnaEldes Katie John, Fred John, Sr., Adam Sanbrd, Husgon Sarford, Jack
John Justin, and Nicholas A. Brown (John, et al. 1986), Upper Tanana Elder Mary Tyone
(1996), and Denalna Elders Antone Evan, Alexie Evan, Gulia Delkittie, Katherine
Trefon, and Mary V. Trefon (Evan, et a. 1984).

Several Alaskan Athabascan authors have publishedautobiogaphicalnaratives
in English, includingKoyukon Elders PoldineCarlo (1983) SdneyHuntington
(HuntingtonandReaiden 1993, JamesHuntington(HuntingtonandElliott 1966,
Koyukon writer Jan Harper Haines (2000), Lower Tanana Elders Peter John (Krupa
1996) and Howard Luke (1998), Tanacross Elder Alice Brean (1975), Gwich@n writer
VelmaWallis (1993;1996;2002) andDeg Hit&n Elder Dorothy Savage Joseph (1997).
Educational materials include a series of sixteen biographies of Koyukon Elders, edited
by Curt Madison and Y vonne Y arber, and produced by the Y ukon Koyukuk School
District (1979a;1979b;1980;1981a;1981b;1983; 1983b;1983¢;1983d;1984;1985;

1986a;1986b;1986¢;1987a;1987b) Otha anthiopologicalor historical materals
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includepublicationsby Koyukonscholars MirandaWright (1995)andPhyllis Fag
(2002), and Gwich@n scholar Adeline Peter Raboff (1997).

Anthologieseditedby nonindigenousauhors and other texts that feature
presentation and analysis of Athabascan oral traditions in English trandation include
publicationsby Julie Cruikshank(1991;1995;2000; 2002) Phyllis Morrow andWilliam
Schneidef1995) JamesRuppet (1995a;1995b;2001), andRobin Ridington(1988;
1990)

Oral Traditions Aspectsof DocumentatiormndAnalyss

When stories are written down, they lose a kind of fluidity. Words and phrases
becomedixed, mare like object& .subjectsof more interpretationEWe who dare
to pin meaningsiowndo so precaroudy. (Mather1995:15)

The above-referenced quote by Y up@k Elder Elsie Mather introduces this brief
discussion of OwittenQoral traditions In this quok, Mather addesses trouble®me
aspects of the documentation, trandation, and interpretation or analysis of oral traditions.
For example, different narrators may each know several variations of one narrative,
however only one version may have been recorded and written. Students not familiar
with thefluid agpectsof oral traditionsmay assume only oneauthenticversion exigs,
whenin factthere maybe several varationstold by oneor more narators. Also,
narators may intentionallymodify ther version(s) depending on place and time of year
or day, as well asthe age range, gender, or cross- or intercultural nature of their
audience(s). Authenticity of texts may come into question when narrative versions told in

theindigenoudanguageare trangatedinto English andanalyzedbasd on this English
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translation. As Miwok/Pomo scholar Greg Sarris points out, it is necessary to have an
“accurate sense” of the language, that is, “what might have been lost or gained in the
transcription and editing of the speaker’s spoken words” (1993: 99). This process
requires close examination of the quality and authenticity translated texts, as well as
analysis of the thematic and conceptual frameworks put forward by earlier scholars and
linguists.

In “A Bright Light Ahead of Us: Belle Deacon’s Stories in English and Deg
Hit’an,” Ruppert (1995a), discusses how storytellers mediate oral narration of stories,
using a range of performance styles, both traditional and non-traditional or “borrowed.”
These styles may vary depending on the language and culture of the audience. For
Ruppert, oral narration and written presentation in English does not diminish the quality
of the information contained in the narrative. Instead, the storyteller adapts the story, thus
conveying meaning both cross-culturally and interculturally. Tedlock (1983: 237) also
refers to the “dialectical” relationship of the narrator and narrative. That is, the narrator
“both respects the text and revises it” reflecting Mather’s (1995) observations regarding
fluidity. Tedlock sees the narrator as performer, commentator and critic within this
dialectical relationship. He disputes the idea that narrative is a “raw product” that can be
improved upon through commentary and analysis in a decontextualized setting.

As referenced in Mather’s quote above, a traditional narrative, such as “The Man
and Wife” discussed in chapter three of this dissertation, was not traditionally analyzed in
a literary sense by either indigenous narrators or their audiences. I do not seek, in

Tedlock’s words, “to improve upon the original text” (1983: 236). However, I have had
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very different background experiences than Deg Hit’an Elder storytellers, and am
learning the Deg Xinag language as an adult. As such, it is difficult to get an accurate
sense of the depth of narrative through the current English translation, so some
exploration is necessary.

In her introductory chapter of Reading Voices: Oral and Written Interpretations of

the Yukon’s Past, Cruikshank (1991) discusses ontology, or the construction of

knowledge. Traditionally the construction of knowledge, or the educational process, took
place through the practice of oral traditions for indigenous peoples. Cruikshank
emphasizes that youth in the Yukon Territory have also experienced life very differently
than their Elders, in many ways similar to my own inter- and cross-cultural experiences.
Therefore, the construction of knowledge, and the passing on of this knowledge through
oral and written traditions becomes an inter-cultural endeavor between older and younger

generations. Similarly, in Little Bit Know Something, Ridington (1990: 14) frames the

narratives of the Dunne-za of Canada within the analysis of social exchange, that is,
narrative as “‘culturally coded interpretations of personal and collective experience.”
Both personal and collective experiences, encoded in oral narrative add to a cultural
knowledge base, and contribute to the lives of future generations. Chapter three will
further explore these worldviews and ontologies, or cultural codes embedded in “The

Man and Wife.”
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IndigenouKnowledgeSydems Subsi stence Beliefs and Practices

If youlook deeplyenoughyoudl seethatanimalscanhelpusto undestandlife
asit isEanimals undestandyou, but only if you know how to talk with them.

(The Gospel According to Peter John, edited by Krupal1996:25)

In chapter one, | presented selected examples from the Deg Xinag Noun

Dictionary (Kari 1978). This section includes selected Deg HitGan beliefs aboutRaven,
the junco and the frog, and how, in Chief Peter John@ words, these animals help humans
to Oundetandlif e asit is.OSincesubgstence beliefs and practices are central themes
within the narratives surveyed during this chapter as well as the research narrative, an
explorationof indigenousknowledge systems and subsistence is essential. The referenced
guotation by the late Athabascan TraditionalChief Dr. PeterJohn servesto initiate this
discussion of indigenousknowledgesystemsandsubsstence.Chief Johnof Minto,
Alaska served as Traditional Chief of the Tanana Chiefs Conference region from 1992
until his death in 2003 at the age of 102. In 1994, Chief John was awarded an Honorary
Doctorate of Humane Letters by the University of Alaska Fairbanks.'°

Subsstenceis atemm widely used,andfor themod pait narowly undestood,
especially in contemporary political contexts whenreferring to the huntingandfishing
practices and rights of indigenous peoples. For most of Alaska® non4indigenous
residents non-Native politiciansin particular, the terms GubsistenceOor Gubsistence

lifestyleQare rarely explored or understood beyondsupeficial levels Shallowly defined

1% For a more complete biographical summary see:
http://www.tananachiefs.org/corporate/chief john.html.
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subsistence seems to indicate a general knowledge of how to live off theland or OsibsgstO
on what the land has to offer in terms of hurting, fishing andtrapping.Dictionaty
definitions also provide the following limited information, that is, Gzontinued existence,
the state or fact of keeping alive, and/or ameansof suppot.OForindigenougpeoples
thes limited definitions disconnectsubgstence practices from spiritual beliefs. Chief
John@ quote clearly articulates one of the disparities between Western and indigenous
knowledgesystemsin terms of humananimal relationshipsandthe statusof their
interactions Publicationsby well-knownindigenous scholars Deloria (1994; 2006) and
Cajete (2000b)also documentsimilar Native American beliefs regarding relationships
between humans and animals. In many Native American belief systems, animals were
influentia in the creation of the world, and all animals still have the ability to influence
andguidehumans

Indigenous Knowledge Systems as a subcategoy of TraditionalEcological
Knowledge(TEK) is largely informed by the subsistence practices of indigenous peoples.
As contemporary societies struggle with environmental and ecological challenges,
scientific communitiesare beginningto recognize TEK from indigenous communities as
alegitimatefield of inquiry.

| havechosen Chief John@publicatian as one of my primary sources on
indigenous knowledge systems and subsistence. Chief John is recognized as an expert in
traditional subsistence practices by the Interior Athabascan peoples, as well as other
Alaskan scholars (see Kawagley and Barnhardt 1999). There are many publications by

Interior Athabascans that also describe specific subsistence practices (see those listed in
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introductoy sectionabove) However Chief John®is oneof few publicationsby an
indigenousElderthat throughouthis discussion of the Christian and Athabascan beliefs,
continuallylinks subgstencepracticeswith indigenousspiritual beliefs. In additionto
Chief John®publicationthatfocuses on Alaskan Athabascan knowledge systems, other
indigenous Alaskan scholars who have publishedmateralson indigenousknowledge
systems subsstence and/orTraditionalEcological Knowledgeinclude Yupdk scholar
OscarKawagley(1995;1998) andKoyukoncultural anthiopologig MirandaWright
(1995) Otherwell-known scholars in thisfield include Sioux scholarVine Delornia, Jr.
(1994) Ellen Bielawski (1990;1996, Robin Ridington (1990) Richad Nelson (1983)
MarthaJohn®n (1992) andPeterKnudtson andDavid Suzuki(1992).

Underlying differences between Western andindigenousknowledgesystemsor
worldviews are difficult to summarize in afew words. The scholars referenced above
ob=erve thefollowing major distinctionsincluding: oral versuswrittentrangnission of
knowledge; contextualized pedagogies epidemologiesor world viewsthatprovide
different hierarchies or classification systemsfor all patts of theenvironment;and
perhaps most importantly, practices of complex reciprocal social and spiritua exchanges.
Within this system, humanshavespecific responsbilities in maintainingbalanced
physcal, psychological,andspiritual systemsin all parts of the environment. Oscar
Kawagley©(1995:16) tetrahedsal model provides a visual example of the relationships
amongthe humannatuia andspiritual realms Both the natuia realm,includinganimals

plants, natural resources, and the human realms are connected to the spiritual realm.
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Within indigenousknowledgesystemshumansdo not see themselves either apart from or
supeiior to othe agectsof theirenvionment

In the video series GCommunicating Across Cultures,ORussian Orthodox priest
MichaelOleksa (1994)discusses differences between Western and Alaska Native
cultures. In his analysis of the worldviews of Alaska Native cultures, Oleksa rationalizes
why in indigenouscultures animalscanhold the same statusashumansbecaue they
havevisual, aurd, olfactory andothersensory input thatis supeior, not inferior to the
sensory input of humans

In research with my father on the aspects of non-salmon species, | uncovered
further evidence of the Traditional Ecological Knowledge of the Deg Hit@n. Brown®
(2005)report on nonsalmon speciesincludessome of the data presented in table format
below:

Table 5: DegXinag Terms for @Fish®

Deg Xinag English Literal Trandlation | Comments by James
Demeni (JD)
leqg Alaska Whitefish
Xi 'théadh, Little Whitefish, Looks like asardine.
Tilay Broad Whitefish
Taghiy™ Large FatLake Bottom of water™
Whitefish Tax-=
underwater,
submerged

" No Koyukon cognate found.

12 From Deg Xinag Stem Dictionary (unpublished electronic file).

13 dlicited from JD; in stem files but not in Deg Xinag Noun Dictionary.
14 iteral translation from Osgood.
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Table 5 continued
Xilting ™ Round Whitefish
0’ek™® Pygmy Whitefish
Q’ontoggiy Humpback Whitefish | By and by
tomorrow"’
Tl'its T’an Male Fish Has milt
Q’en’ T’an Femele Fish Has eqos
Xozrigh Blackfish Possibly Gpread Mostly caught in winter.
upwards®®
Gina’ Yozr Baby Blackfish Its young
Gidhiyh Burbot/L oche™ Caught in the river during
time of fish fence (fall).?
Tritr Doggizr Dolly Varden Tritr= wood
Doggizr =
something
forked'gapped?
Giyi! Toghilimag, | Baly Fish, Saimon Giyi! = withthe? | Also used in referenceto
Fry Mag = root for eye | hatchery fish
or mask?
"eog K'idz Little fish K’idz = little
Xilghiy Frog When frogs are making

noise, the whitefish come
in the springtime. When a
whole bunch of frogs are
making noise they say the
fish are coming:

Qegg ghilux.G*

'3 No K oyukon cognate located.

!¢ No K oyukon cognate located.

'7iteral translation from Osgood.

18| iteral translation from Koyukon Dictionary (Jette and Jones: 732).

' K oyukon Dictionary (Jette and Jones: 403) lists cognate term k eleyh, stating that this term is Ga
rather obsolete term used by old people.O

20 Osgood (1959: 136) notes a former belief that Qt is taboo to keep loche which have been caught

inany net.O
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Table 5 continued
SrixnoQegg Grayling (Side) stream fish
teggided Ed Long, skinny fish | When they get to Holy
Crossit gets warm. When
the get to Bonasillait gets
cold. Anvik Bwarm and
wet snow.*
Xiftthldg, Xiftth®k | Clamshell Oval dish Lots (of empty shells) in
(literal name refers | some lakes Bseem to
to shape of shell) come from pike.
Giligoy Pike Calance, JD unfamiliar with this
something speared | literal translation; heard
a somethingG® from upriver peoples that
pikeisthe onethat
cleaned out the muskrat in
the big lakes. When youlde
riding in the boat you can
see them jump out of the
water. (During) fall time
in the Shageluk slough so
many pike are (swimming)
there they hit the boat.
Giliqoy Chlq Pike (small) Pointed lance?
ChOq = pointed,
sharp?

Tidhi®n Qatl @x
Tlton

Sculpin, Bullhead

Bottom of fishtrap
(tlton="?)

Sesr Sheefish

Tonhtsc:b(, Sucker Stand still mouth® | Suckerfish had alot of

Tonhtsxgi bonesin it Bwhen people
would dip they@ get in the
dipnet. Used for dogs now.

Hik®ghilivay Rainbow Trout JD not familiar with this

name

% Osgood(® (1959: 138) notes the belief that Qhe longer the frogs croak in the spring, the more
fish there will be in the runs.O

22 Osgood (1959: 24) notes that the eels move Gat a speed of about four miles in twenty-four
hoursOand that the sheer mass Geems to cause the water to rise in the river.O

3 jteral translation from Osgood.

#\iteral translation from Osgood.
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Table 5 continued

Vithye Legg Brook Trout (Cut) bank of the | JD provided the literal
creekfish translation

!
Chapter three further explores subsi stence themes embedded in the Man and
WifeOnarrative.

Survey Of Selected Deg Hit@n Literature

In chapter three | begin the summary and analysis of Deg Hit@n worldviews
through the summary of one specific narrative recorded in Deg Xinag, and transcribed
usng orthographydevelopediuring the 1970s In this section| survey andbriefly
examine four Deg Xinag genres. These genres include gits i ‘an, or Guntingnaratives)
Chel Xudhoy, literaly, GoysOstoriesQ one creation narrative, andtrangationsfrom
English to DegXinag.

Deg Hit®n published literature includes the previously referenced Engithidong

Xigixudhoy: Their Staiesof LongAgo (Deacon 1987a) and John Chapman@ Ten@

Texts andTales(1914. Chapman€publicationwas re-transcribedin the curent

orthographyandtrangatedin Athabakan StoiiesFrom Anvik (Kari 1981). Other

publicationsincludethe Chel Xudhoy narratives referenced above, recorded by Deg
Hit@Gin Elders Alta Jerue (1987a;1987b;1983 of Anvik andJohnPaul(1985a;1985b:

1985¢;1987)0of Holy Cross. Deg Xinag Dindlidik: Deg Xinag Literacy Manual (Hargus

andTaff 1993)includesannotatedrersonsof longer traditionalnarativestold by Alta

Jerue (1993) and Hannah Maillelle (1993). The Engithidong Xigixudhoy and Deg Xinag

Dindlidik texts | refer to have been transcribed as recorded, and these audio recordings
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are available for review. The Chel Xudhoy narratives have also been transcribed from
recordings, however many of these are not available, or the soundquality hasdeterorated
thusmakingaura review imposible.

The texts from the Deg Xinag collection | have chosen to survey are varied. In the
following section, | will present a brief examination of two hunting narratives, eight Chel
Xudhoy, and one creation narrative. This section concludes with three Lord@ Prayer
trangationsby ChapmanandDeg HitGnElders Grace John of Shageluk and Belle
Deacon of Grayling. Also included is the most recent translation of the Lord@ Prayer by
Shageluk Elders James Dementi, Lucy Hamilton, and Katherine Hamilton. | have chosen
these genres as they represent the current, written literature of the Deg Hit@n region and |
ammog familiar with themthroughmy own languageleaming proces.

Hunting Narratives

“Dineg Xudhoy: Moo StoryO

Thefirst narative | will presentwastold by my father JamesDementi(2002)
who interestingly, first thoughtabouthow he would tell thisin English andthenswitched
to Deg Xinag. My father@ second wife, Jeanette Hall Dementi,audiotapedhis narative.
| later helped transcribed and trandate the Deg Xinag portion of therecoding. | preent
the Deg Xinag andEnglish trangdationsin the tablebelowthe English version.

1t@ beg to go outriding aroundin the aftemoonor evening.t@ fun to campout

for anightor two. | go alonesometimes| ridearoundin theboat. | look for one

close to the bank,standingin agoodspot. Whenyou cut up amoos, start on one

side with arm and hind leg. Cut the hide all around the knee joint. Cut the joint
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off. Do the same thing with the arm. Cut away all the hide all around on that side.
Cut along the brisket. Cut all the belly part off too. Turn it over so the guts can
come out. Do the same thing with the hind leg and the arm. Take them out. Take
the hind leg and arm off and skin it. Take the whole brisket off with the belly.
Take that off and pull the guts away from the meat. Start looking for the heart.
Take the heart and cut some of the liver to take home. Save the kidneys. Then
start cutting from there. Cut the ribs off. Cut the backbones. Take the tongue out
and cut the nose off. Now it’s time to load up the meat. Bring it home and hang

them up.
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Deg Xinag

English

1. Dranedr xotl@gh tux xiyanOgits®@n siyif
xigidughaf.

During the afternoon only I go around
(hunting).

2. Dineg ogo qildighaf xaftsdnCtux.

I'look for a moose during the evening.

3. Yixudz q@@oghot@x che xaftsinty®
trOnexar.

In the evening we camp (once in a while).

4. Q@@oghot@ix che side yanOdhist@nh.

I go alone sometimes.

5. Valggats ye siyif q@d@dighaf.

I go riding around in the boat.

6. Dineg oqo xinitl@n&vith qd(dz) ndedhit
tux.

I looked for a moose standing on the bank.

7. Vith q@(d2) ndedhit xinitl@nO

I looked (for one) standing on the bank.

8. Xezrenh ndedhit tux xinitl@n.

I look for one standing on a good spot.

9. Xezrenh ndedhit idhitlG@nh.

I got one (that is) standing on a good spot.

10. Yitotsdn®viggon yadz tr Gtiteyh voghoth
cherh.

Then we cut its arm and the leg also.

11. Voghon dhitr&chif gifiggdi.

We start skinning one side.

12. Yitots@nCche gits@n tr i ftayh.

Then we turn it over.

13. YaitsOm che yixudz.

Other side, same way.

14. Vitthethton yadz trGtiteyh.”

We cut the chest bone this way.

15. Viggon viglth tth@n yif yadz tr Gxilayh.

We cut the arm and neck bone this way.

16. Yixudz voghon dhitr@fchif tsdnCngifto
tr x@th.

We cut all of it up.

17. Qlyayh tsOxighaf chux tsn®

Cut it just right, so it’s not too big (for
packing).

18. Vichox tr@gitr@ayh xidettha tsd ngifto
tr x(th yitoghodlo.

First you take the guts out and then cut it after
that.

19. Vichox tr@gitr@ayh xotlogho viye qdd yif
oqo trxinif@n Bvitr&dr yif, vitthel yif.

After we take the guts out we look for the
heart, tongue also.

20. Vichoq yadz trGilayh vinghanhtth@n yi?.

We cut the ribs this way and the backbone.

21. Yixudz trQyentr@layh valggats yet.

Then we put all of it in the boat.

22. Viyif qay nitr@didifts® xogho
tr @ghidel ayh.

We go back to the village and hang it up.

In this section I briefly summarize a few general observations. Speakers

commonly use a verb or verbs meaning ‘to go around’” when talking about hunting. Lines

% This phrase added later by narrator, not recorded on audiotape.
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1 and 2 include these verbs, that is, xigidugha and q@@ugha. Xigidughd containsthe
areal prefix xi-, used to indicate a larger area versus a specific point of land. Generally, in
convesation, speakes will not specifically mention theanimaltheyare looking for. In
this case, as my father is describing the process for school students, he does use the word
for moose, dineg in Line 2. In thebeginningof thetext, my fathe talksaboutthetime of
day one looks for moose and that it should be standing in agood place on the bank. In
this part of the text he uses the first person singular imperfective form. Speakers do not
usually specifically talk aboutwhatthey are looking aroundfor, asit is not consdered
respectful, and the animal might take offense and not show itself. In this case, my father
doesmakementionof what®e lookedforQduring this specific instance;howeverit is in
the perfective, or past tense as he described the process. The main point my father wanted
to emphasize was that the moose be standing on a good part of the bank (not muddy), and
far enoughbackso asnotto fal in thewater, but not toofar backto minimize the
distance to the boat. When it was legal to take the cow moose, this was the animal he
preferred. Now my father looks for a small bull moose as the meat is tender, he does not
need alarge amount of meat, and it is easier to move a smaller amount of meat.

Butchering procedures combine respectful, and highly efficient, skillful routines.
In this part of the text my father uses the third-person plural imperfective form. The
forelegs of the animal are referred to as viggonor @rmsQ undifferentiatedlinguistically
from aperson®armm eventhoughin English we would call thes animals®our-leggedO
In order to be able to do a good job butchering, a person needs extensive knowledge of

the construction of the joint systems, and locationsof theinnerorgansso asnotto
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contaminate the meat by accidentallycuttingtheintegines or ruin the prized organmeat
such as the heart, liver, and kidneys. This narrative is aworking document, as my father
continuedo think andtalk aboutadditiona steps and observations in the butchering
process.

GGits®n: HuntingO

The second narrative was told by the late Grace John (1983) of Shageluk. Ms.
John was the first Athabascan language instructor in the Shageluk school during the
initiation of bilingual languagénstruction in the mid-1970swithin Alaska® school
districts Johngrew up living a subsstencelif estyle, and later learned to read and write
the Deg Xinag language. During her tenure as bilingualinstructor, she beganwriting
downshort storiesfor herstudentsaboutherlif e.

Table 7: Gits®in BHunting

Deg Xinag Literal Translation

1. Edixiyts@n tux sighon dhidon gits®an Every fall the one who stays with me (my
g@i@doyh. husband) he goes hunting.

2. Digida/@idl yi’, yitotsdnCgiq® yi/ long His own rifle with, and lots of bullets with, he
q@@ ayh. goes around.

3. Xin aneCtigayh digivalggats yet. River, up, he went, his own boat, in.

4. Vith qldz dineg i tthonh yitots®n Bank, on, moose, he saw, then he killed it.
yidhitlghanh.

5. Yit yighuntthi®/chOl. There, he skinned it.

6. Digivalggats ygnyighel 0. His own boat in, he put it.

7. Nelang long it@nh. Meat, lots of, is.

8. _Yidong gitsn qltrGdida’. Long ago, hunting, we go around.

9. Vav q@@rQdalyayh yitotsdnO Food, we bring around, then we eat.
gitr@ghi nod

10. Donganh gifiggi tixve/ viniq@x titr@nelo. | SIX nets, lake, we set.

11. Tritr ditr@ghi/an dinagini ‘@t xonet. Wood, our camp, we gather.

12. Vit venhdaCtixve! nitr @nil@Gnd Next day, net, we checked.

13. Yitots®nbni lqlsnal ‘eqg viyet Then, 10 fish, in there.
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14. Togg vichingadh yitotsdnOdench® Three muskrats, then four ducks, with our
nanhdal dinagida‘tidl axa vitr@thdlanh. rifles we killed.

15. Nodi tr@nadho! yitotsnCgagh Two (nights) we stayed then we returned
nasrithidatl. (home).

Hunting Narratives Summary

The two narratives have minor differences in tense and style. For the first
narrative | have provided a genera trandation, however, for the second | have provided a
more literal trandation reflecting the difference in word order between English and Deg
Xinag. Both stories use the verbs meaning@®o go around(n referenceto hunting
although John uses the imperfective forms qi@doyh and @@l ayh that may indicate
differencesin the style of travel. John also uses the reflexive possessive form, in referring
to boththerifle andtheboat,thatis, Gis (her hussand®) ownOIn tems of the butcheting
process, there is more detail in the Dementi version with oneline in the Johnversion
referring to skinning (line 5). However Johnincludesotheractivitiesincluding huning
muskrat and fishing, with reference to killing an animal using therifle, that is,
dinagidatidl axa vitr@thdlianh, that is @ur rifle, with, we killed itOMy father@ narrative
is more focused on moo hunting,while John®narrative referencesseveral animals
huntedduring thefall sea®nalround. Both of these storieshavethe original audiotaped
versions available for reference.

Chel XudhoyNarratives

The Deg Xinag word for GtoryCor MarrativeQ's xidhoy (older orthography)or in
the mog recentorthography, xudhoy. Osgood (1958: 224) notes that these short OnaneO

chel xudhoy, literally, oy storiesd are told amang children. Oggood®use of theterm
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Oinane@emsinappopriate, judging by the number of narratives that have been
documented, and the fact that the elders thoughtthey were importantenoughto write
downfor the beneft of future geneetions Told by Alta Jerue of Anvik, andJohnPaulof
Holy Cross, this serieswaspublishedby thelditarod AreaSchoolDistrict for use in their
bilingual program

There are stylistic similarities andvarnationswithin each of the stories. The term
trdnle, Qve sayOtrandatedas@ is saidO's used condstently throughoutmog of the
storiesO Narratives recorded by Chapman, Deacon, and Jerue generally end with
idixunili@nGor Gx is finishedOor @ have finishedQnidixunili®@n, Ghat is as far asthe
story goe$or Ghisis theendQandyuk, Ghisis the endO These terms differ from the
ending used by Koyukon Elder Attla (1989) who uses the phrase Gat@ghy huyohutalldhit
yeen$inh da huyhghon®aadt/guor @ thought the winter had just begun and now | Qe
chewedoff partt of itO Osyood(1958:37) notedthat often Deg Hit@n storytellers used
the phrase O cut the winter in halfG° to end their tale. Hisinterpretation at that time was
thatthe storyteller wasapologizingfor thetime it took to tell the story. Attla (1989:27)
states that stories were ways of praying during hard times andthatif it took a storyteller
alongtimeto tell a story, thewinter would belong.

In several of the stories | pant outquesionsaboutthe trandations paticulary
with verb forms andnominalization.Cruikshank(1991:19) natesthatthe English

language accentuates different features such as Qime, space, and quantityOwhereas

% Osgood uses only the English translation and does not provide the Deg Xinag term for this
phrase.
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Athabascan emphasizes “form and shape.” Athabascan verbs may have prefixes that
indicate something is happening for the first time, or describe a process that is repetitive
in nature. Athabascan classificatory verbs change depending on an object’s shape,
rigidity or flexibility, animate or inanimate qualities, and other characteristics described
in detail in the Koyukon Dictionary (Jette and Jones 2000). Athabascan verbs are very
subtle in nature, with different boundaries than English for actions that have already
occurred (perfective) versus those actions that are ongoing (imperfective). Some of these
characteristics are examined briefly in the surveyed texts.

Several mouse stories have been recorded and transcribed within the Deg Hit’an
cultural areas. In Deg Hit’an and generally within Athabascan cultures, all things both
animate and inanimate are infused with spirit. Wolves, wolverines, and bears are thought
to have powerful spirits, so people may not refer to these animals directly but use
circumlocutive terms. For example, as noted in chapter one, speakers will use the term
gegha for brown bear, literally ‘the big brother’, and gichid! for black bear, literally, ‘the
little brother’. Children could potentially be harmed if they are told stories about these
animals with more powerful spirits. The mouse, in comparison, does not have such a
powerful spirit, so it is appropriate to tell mouse stories during the mid through late
winter season.

Dlen Axa Nixudhidhit Ts’in’: The Adventures of a Mouse

The second mouse narrative was recorded initially by Chapman (1914) and was
re-transcribed by Kari (1981). This begins with the mouse walking along an ocean beach;

eventually it enters the water and begins swimming “Yitots 'in’ nitidhivanh tochux
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vigitthidangithyif vigidran yit,Oliteraly, Ghenit beganswimming oceantheevening
and,the dayOEventuallyit tires of swimming, spots a floating piece of bark, and climbs
on to rest. The mouse falls asdeep and when it awakens it has drifted into shore Ghogqogg
viyit xa@ditex,Oliterally, Ghore, with him, it driftedO The mouse sees two women
playing, building a little hous. Oneof thewomenglimpses the mouse andtriesto clubit.
The mouse runs away and enters a cache full of dryfish, then proceeds to drag a piece
down to the bank. During this process, the mouse slips on the bank B Gith xigighitl@it,0
literally, Gx falls down the bank(b Xit@ghatthGx yitotsdn,Othen the dryfish falls on the
mousg andit diesDQjitotsin xilivizr viqQyidettsitl, yitotsdn datthonCO

This narrative has some familiar themes such as curiosity about large bodies of
water, travel over water, interactionswith humansandthe temptationof hunge, and
possible downfallsif one does not act carefully in the search for food.

Dlen Xudhoy Mouse Stoty

The secondstory told by Alta Jerue (1987a)is told from the perspectiveof an
observer, and begins with the mouse climbing up, and diding down atraf tth@®t, or men®
house. The Deg Hit@n, unlike other Alaskan Athabascans, and like their Y up@k
neighbos, did haveoneor more men®housesin the village, depending on its size. The
traf tth@®t was used as a workplace, steam bath, and sleeping area for the men, and was
usedfor thetraditionalmask dancesn mid-winter (Osgood1940) Asthemous
continuedo side downthetraf tth@t, he beginsto lose body parts oneat atime; first an
arm, then the other arm, then hislegs, tail, and teeth. Jerue utilizes verbs indicating

repetition, including, xantithiyo, Pthe mouse] is going back up repeatedly,Gand che
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xonthighith, the mouse is] rolling backup againQare used. Finally the mouse looks
downinto thetraf tth@t through the smoke hole and finds that the people inside are
Qworking with his body parts.OJerue uses the stems -nek and nik, whendesribing this
process, literally, Pthey were] working using [their] handsO The mouse then fallsin
through the smoke hole, becoming angry whereupon his body partsall come back to him.
Hereturns to hishole.

In this narrative, the smokehole of the traf tth@t seems to represent a doorway
between worlds. In earlier times, when a person died, his body was brought in to the traf
tth@t throughthe doarway, but hadto be removedthroughawindow or the smokehole,
as once the ceremony that sent the person@ spirit on its way was completed, it was not
appropriate for the deceased to use the doorway used by living beings.

Ogy00d(1958:225) preentsavarationin English trangationwhereinthe main
chamcter Obignouse Oagainloses his limbs while siding downahous, butalso loses
his head in the process. Here, another character, a Gpointed nose mouseOtries to help (hig
mousQout by lif ting the headbackon to the body. However, the pointed-nose mouse
fails because the head is too heavy. Then (hig mouseOrequests that (pointed-nose
mouseOlend his head but Gpointed mouse@0Ohead does not fit (oig mouse,Oso Chig
mouseOreturns the head.

Dlen Xithoy: Mouse Stay

The final mouse story istold by Jerue and John (1983). Told from the perspective
of an observer it begins with a mouse walking along the beach of ariver. The mouse asks

whathe should do, hdadzcheditag@/?,Oliterally vhat again | will do?0 The mouse
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takesout atoothandbeginsto play with it. The tooth falls to the ground GhgarO
nidolninghO(versus Che dropped itQ). The mouse looks for histooth but cannot find it.
The mouse continues to search, yit ngidhottsdnGrin®e yogxini/@nQliteraly, (e
lookedin your mouthfor itO The English trandation thensays the mous got madand
angrily took off upriver. However, Qlixo@ tr@n@®e viye xidolninghtsinGngineO
titl@ch@x, Oliterally trand ates as vhy, they say, it fell in, upriver, he went in anger®
This trandation seems to indicate the tooth fell in the river whereas illustrations in the
book have the mouse searching the ground. As the mouse walked angrily upriver, he
looked back and saw a little mountain with Ga narow trail of smokerising fromit.OHe
thought about it, §inedhintOas he went back to look at it, Qlenedhit.OThe mouse went
up to thelittle mountainandlookedat it; there were all kindsof beriescoveingall of it,
eydigagvixelanaxaviq@z xiqu ,Omeaning Qhere was no place on it not covered with
all kinds of berries.O He began to eat the berries, and ate all the berrieson it. Afterwards
the mouse walked around the hill, found a mouse hole Qyo xuzroloche,Oor Gtill there was
amouse holeQ and Quent squeaking away into it,0Qjit xiyedats@ts.OThis phrase can
also mean a person@ voice has gone hoarse.

Thisversion has the familiar traveling theme. In this case the mouse travels
Qupriver in angerQOafter losing his tooth, which is similar to the first mouse story in terms
of losing body patts. The little mountainor deloy kddz with the smoke comingoutseems
to represent a spiritual center with an abundance of food for the taking.

The nextsectioncontinueswith two Chel Xudhoytsodlig or Gquirrel Onarratives,

thefirst told by Alta Jerue, andthe secondby John Paul.
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Tsodlig Didag Q'at Nithitrax: The Tree Squirrel Cried for His Parka

This narrative istold from the perspective of an observer. Thetitle usesthe
reflexive possessive QlidagOa form that literally means Gis (own) parkaO Thisreflexive
possessive was noted earlier in this chapter in the second hunting narrative. The
commonlyusedtemrm g@t means @o want (something)Gand the form remains the same
for first-, second; andthird-person singularandplural forms. Nithitrax is a perfective
form of the verb Go cryGand the prefix ni- indicates that the squirrel Gkeeps on crying.O
In this narrative, atree squirrel meets a ground squirrel and both admire each other®
parkas. The two squirrels agree to exchange parkas; hgidagnatagichettO®® wear your
parka® and Gidag nitefcheth, OQoud wear my parkad Both squirrels agree they will
return to theirhomeswhenthe sun goesdown D Qnigitidhi@n@i nitasdo’.OThe term
nigitidhi®@n@ii can refer to either the time of the sunset or the place where the sun sets.
After this exchange they walk around, or perhaps go their separate ways for atime. When
the sun beginsto set, thetreesquirrel wantshis paka backsaying Gidag sitl®@ngifcheth,0
or @jive me back my parkaO The classificatory stem -cheth indicates the handling of
something cloth or skin-like in nature, reflecting the differences in verb construction
notedin theintroductol sectionabove.The grourd squirrel refuses andsays hewill go
backto or amongthemountainsdeloy tux. The verb diyatadhne used to indicate the
squirrel thenbeginsrepeatedlyto ak for his parka back. The ground squirrel continues to
refuse saying QriyanQyifhe xingoOBliterally, o, not for me he says during® The ground
squirrel finally leaves and the tree squirrel beginsto cry andcriesall nightfor his paka

Whenit beginsto becomdight Gititl@@nOxiyif, Othe tree squirrel stopped crying and
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guesionswhy hecried asheis thinking theground squirrel will neverreturn his parka.
He then leaves to go back. Jerue says at the conclusion Qhat this is why the tree squirrel
looks as if he has cried alotO(1987b: 16). The phrase Orixudz xighi@GnOn@ tsodlig
vinag@ nithitrax ts®xig@ dingit®, Oliterally means Ghen, squirrel, his eye, began to cry,
during, while, heis doingO This appears to be an observation about the dark spot near the
inner corner of the eye.

It isalso interesting to note that speakers connect the parts of the word tsodlig
with tso meaning @acheQ(the noun) and the stem -dlig meaning QumpQ as tree squirrels
are observed to jump around in caches. Holton (2002) notes that tsodlig is a proto-
Athabascan word, and the speakersQliteral translation may reflect what isreferred to as
Jolk etymology.O

In comparson, Koyukontemmsfor treesquirrel includetsegheldaalemeaning
Ghatwhich travelsin thedark, or thatwhich eatsin the darkQ(Jette and Jones 2000: 121);
ts@baa kk@!yee meaning Ghe one alongside the spruceQ(Jette and Jones 2000: 356), or
dig e (Jette and Jones 2000: 156). The term hundeggeze is usedfor arctic groundsquirrel,
G0 called because when emerging from its hole it stops erect on its hind legs to look
around..@t spreadsitself: stretchesitself abovethe groundQ(JetteandJones2000:208);
or tleleyh, OAlludingto the animaf3 habit of shaking its headO(Jette and Jones 2000:
403).

The narrative presents a social interaction between similar animals with different
characteristics, in this case, skins or QparkasOthat are exchanged, supposedly temporarily.

The narrator makes several references to deloy tux, @mong the mountainsCthat are sacred
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and powerful places. Osgood (1959: 103) also notes Deg Hit’an beliefs that animals came
to the surface of the earth from within the mountains. These beliefs regarding the
subsurface origins of animals are also present within other Athabascan cultures.

Tsodlig: Squirrel

This narrative was recorded by John Paul in 1987. It begins with a tree squirrel
gathering spruce cones for winter. Verb themes reflect concepts of storing up, eating, or
using up, and the presence of a “trickster” told from the perspective of the squirrel. The
squirrel suspects ‘Somebody is stealing from me’ — “Sighun’ gini ’en xelanh”; however
literally this can also be translated as ‘someone who is tricking me is here’. He then
consoles himself “Ine anigh doghit’a™ — ‘1t’s all right’; “Viqul ts ixe at didlang q 'idz
gilongh” - ‘There are still a lot of spruce cones on the tree’. Although the second phrase
translates as ‘none, later, spruce trees, on, (there are) lots’; this may imply indirectly that
there are still a lot now. Some of the phrases in this narrative seem more complex than
translated. The phrase “Viyix xits’in’ tase! dixighun ™ is translated as ‘The one who is
stealing will take them to his house’. However, when examining the phrase more closely,
it could be translated as ‘(in) his house I will eat beside them (the ones who trick me)’
“Yit xits 'in’ tase! dixighun’.” The illustrations in the book seem to indicate there is more
than one trickster at some point. Also, the terms ‘trickster’ and ‘the one who steals from
me’ may have subtly different connotations in Deg Xinag than in English.

This narrative illustrates a fall gathering theme, as well as social interactions with
the trickster who remains unidentified. The illustrations suggest that this character may

be another squirrel or perhaps even human. The Deg Hit’an, as well as other Alaska
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Native people, often gathered food from animal caches, such as the mouse cache (Ilutsik
1999)

The following section presents narratives on the porcupine, marten and crane; all
were told by JohnPaulof Holy Cross.

GgaggTlagg Porcupine

This narative waspublishedin 1985,andreflects traveling, place, and animal-
social interaction themes. Ggaggtlagg when literally trand ated means a adGor Gum
animalO The porcupine s aso referred to as noynik in both the Deg Xinag and
HolikachuklanguagesThis narrative, told from the perspective of an observer, begins by
telling us about a porcupine living on the ther sideOof ariver. The phrase GGgagg
tlagg xin engon dhidaOtrand ates literally as Qorcupine, river, (way) across, he staysO
The porcupine thinks it would like to go to a hill on the other side of the river, and begins
walking on the shore of the Y ukon. The porcupine |ooks across the river; then bowsits
head, Origgininat@nh.OA beaversplasheswaterwith its tail; the porcupinelooks
towards it and makes a squeaking noise Qlidlits@ts. OThe same stem used to refer to this
sgueaking noise is used in the final mouse story in the section above. The beaver inquires
asto why the porcupinesits on the shore andthe porcupinerepliesthathewantsto go
across (to the mountain) BQleloyg@t,Oliterally, @nountain,| wantOThe beavettellsthe
porcupine to sit on his back and he (the beaver) will take him across. The beaver then
inquires asto directionandthe porcupinereplies Cstraight across.OThe beaver begins to
swim andquickly tires asthe Yukon is awide river; he starts to pantQithitats.O When

the two reach shore they are both facing upstream B Nginets® tthitl @®@nh tsd nogg
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nevanh.OThe beaver tells the porcupine to go up the bank. Then Ghe beaver@ fat melted
downto its ssomach® MNoyalrigha@ivit tsidz nighilighanhOdT he porcupineéfat
melted up to itsCbackO- G5gaggtlagg vigha@it@tsin xits®dz nighilighanhO
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Gitsighiy: Marten

This narrative combines traveling and hunting themes, and is told from the point
of view of thematten. Initially, the matendecidego go huntingupriver DA5gaggogo
q@@agdoyh,tase’ lay ngineOxin taso’,Oliterally, @ will go upriver to look (around) for
animal®© He glimpses arabbit, kills it andis happyb Qrighu sidigits@yhOMarten
continues walking upriver to look for something to eat tomorrow and sees more game.
AlthoughtheEnglish textis preenttens, the Deg Xinag reflects the perfective form,
that is, itltth@nh, @ glimpsedQ dhatlghanh Q killed itQand idhitlanh, @ got itO Marten
then sees a muskrat B Q..vichingadhitltth@nh Vig@ tatinekOliterally, @ glimpsed a
muskrat. | wantto kill/wound himOThe meaningof Qatinek('s not clear and could refer
to killing multiple objectsor woundingsomething.The matenjumpson the muskrat@
back and kills it. The verb Gidhitlyi /Oindicates something is seized by the back or bitten.

The marten then says he has gotten alot and will storeit to eat |ater D Qlodn tase! lay
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xeledz nitata/,Oliterally, @ver there, | will eat, good, | will find it/himO
This narrative is dightly different from the others, asit doeshavebothtraveling

andhuntingthemesandreferencesthekilling of otheranimals specifically therabbit
and muskrat. The English text is somewhat inaccurate, as marten@® voice utilizes the
perfective tense. The verb @limpsedQis used repetitively, instead of the past tense of
Beed or @ook atO The use of this verb could reflect the power that comes with Geeing,O
rather than Qooking atOor Gtaring atOsomething thatis beinghuntedasthesighting
process itself needs to be indirect in nature.

The last Chel Xudhoynarrative | survey is ONi tiyOor @raneQold by JohnPaulin
1987. In this narrative, similar to narratives from other Alaska Native areas, the crane
helps the little summer birds return to Alaska in the springtime.

Nifiy: Crane

This narrative reflects themes of travel, flying back or returning, and social
interactions among the crane, the song or summer birds, and the swan. Told from the
perspective of an observer, the narrator relates how the crane came to be chosen by the
little birds to help them in their journey. Little song or summer birds are referred to as
ggaggk@z, or dittle animalIn thebeginningof the narrative, the crane circles about
the village, calling as he does so. Then helets the little birds off at the appropriate place-
Qivigay xelanh ts@yixi yandiniyh,Oliterally Gheir village, thereis, he remembersO The
illustrations seem to indicate that the birds travel on the crane® back; however the text
does not provide thisinformation. My father has told me the birds attach themselves

underthe crane®wings The cranethencontinuego stop to let off the birds until all have
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been returned. The swan saw what was happening andthinks he shoulddothattoob
Qiixi/dik tavo, sedig,” inedhinh,Qliterally, Ghen, swan, me too, he thinksO The little birds
cameto him, butasthe swanis flying he getshungy andbeginsto eatsome of them.
The English trand ation suggests that the swan also lets them ff where they were
supposed to go.OHowever, the verb used in this part of the text neyilayh suggests that the
swan just outs them offOsomewhere appropriate, rather than remembering where they
are supposed to be as does the crane. The little birds say GQve@ not fly with him anymore
becaus he got hungy andkilled some of usOQlina ixixdeghunh anh, detsan’ dixi’an,O
or Mekilled usbecaus hewashungyOThe little birds thendecideto fly backonly with
the crane because Geven if the craneis hungry, he never bothers them B Qlets ‘an ine’
xititldhit.Olf the crane is hungry they all stop to eat, then the birds board the crane again
andthey continueto fly. The story endswith the phrase Qeetiy xiyugh srigididhinh vixi
ya’ ngizrenh xilne ts'i,Oliterally, Ghe little birds are very thankful they say®

Examinationof QVi/tiyOuncovers some questions aboutthe English trangation
and illustrations. Subtletiesin expression are also difficult to explain, for example,
regarding the crane@® and swan@ thoughts about the appropriate places or villages for the
little birds. The story reflectstravelingthenmes andthe social relationshipsamongthe
small sanh ggagg and larger birds.

Chel Xudhoy Summary

Each of the Chel Xudhoy naratives althoughrelatively short, are complex,
particularly for anon-Deg Xinag speaking intercultural audience, as well as a cross-

cultural audience. For each of the narratives | pointed out some common themes, aspects
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of verb use, structure andmorphology, quesionsaoutthe English trandationsand
possible inconsi stencies between the illustrations and the text. This section was intended
to be abrief survey of the Chel Xudhoyliterature. However it is evident that more
extensive analysis of each of these narratives could cover several chapters. Asl beginto
examine the Man and WifeOnarrative in the next chapter, | will refer back to the Chel
Xudhoynarratives to compare and contrast themes, verb use, and aspects of the English
trandations.

In the following section | briefly examine a creation narrative told by the late Alta
Jerue of Anvik.

Creation Narrative: Q@dighidhilinh Axa Nixudhidhit Tsbhn®

The following annotated narrative, GQ@dighidhilinh Axa Nixudhidhit TsnGO

literally, @hatHappenedo the YoungManQwaspublishedin DegXinagDindlidik
(Jerue 1993: 67-83). Ms. Jerue indicated that this narrative has alonger version but was
shortened for the purposes of inclusion in the literacy manual.

It beginsby telling of ayoungmanwho lives alore, Ghixudodhi ts®,Oliterally,
Qrear in and year outO When the time comes to gather berries, G5agghunonxodidhit
xiq®,Otheyoungmanthinks abouttravelingdowrriver. He also thinks of how lonely he
is living aloneb Qyetiytr@nayaxaOliteraly, @eally, with lonesome/sadness (he is)
withO As the young man paddles downriver, he sees wood on the shore Ofed@wvon
giftthonh: tritr didlang tritr dedE digQdiliquyhiy yit.OLiterally this phrase trandates as
@n the shore, he saw wood spruce, wood narrow (long)E that was chopped down there®

The youngmanbeginsto wonderwho choppedhe tree down and if there are peoplein
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the area. He pulls his canoe ashore, following a trail toward a house that resembles a
kashim or tr@ tth@t — “Antr@ tr@v tth@t di” literally ‘like, kashim place’.”” The house is
empty but contains grass mats all around, “yixudz edini/chen.” Among the nicely made
grass mats is one that is not made well — “tl@ix ta’ tlagg.”**

The young man sits in the house until evening, when he hears women singing
nicely — “longhinxit@chegidalyayhnig®@/da/in dhaggtux yand He also hears one
rough voice among them — “gitr@dalyayhxitlagg” The women enter the house and sit on
their mats. The young man sees one woman who he finds particularly attractive — “getiy
yits® xititldhitE Getiy ngizrenh, yinedhinh,” literally, ‘very nice’, he thought. The women
take out bowls and mashers and begin the mash blueberries, pouring whitefish oil into
them. The “big woman” with the rough voice and poorly made grass mat also prepares a
dish for him but mashes the berries with her heel in a rough looking bowl. The young
man spends the night in the house and the next day he hears them talking about going
again for blueberries — “chenginigg nagididi”’ or ‘we’ll go back up (away from the
river) again for blueberries’. The young man accompanies the women and begins ‘to go
around with the girl that he liked” — “yiggi niq®/onh yits® xitidlidhinGyi/ qQtithiyo.”

The women and the young man pick berries all day, and when the sun sets they come

back together. As they stood in the “tra/ tth@tdi” place, the women turned into

blueberries hanging on the bushes. The phrase “Nig@/da/in an gagnonxidelanhitsdnO

27 The suffix, or verb enclitic di- attached to the end of the noun tra/ tthet in the preceding phrase
indicates a specific place, versus the areal prefix Xi- that indicates a general area. I point out additional
examples of these prefixes and suffixes in the other narratives.

2 The word “tlagg” or ‘bum’ is also used in the porcupine story referenced earlier in this chapter.
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dighuxidinelo, Oliterally meaning@®vomen,them,berries, they became changed into, and
up, they were hanging upO The term gagis usually a generic name for erry,Owhereas
niyaghOis used to refer specifically to the blueberry. The young man becomes a long
blueberry Bni yaghdedngith athdlatand the woman he like turned into a round
bluebery andhungright besde him. The old Gough womanObecame a bearberry B
gezrmay chux athdlat, literally, ®earberry large, she becameO The bitter gezrmay is
generally not eaten eaten or gathered for other any purpose.

Summary of Selected Deg Hit®Gn Narratives

All the short animalcenteed storiesabovehavecommonthemesf interactions
among animal species, traveling, and gathering. Only two of themou storiestell of any
interactions with humans. There are various spiritual center references such asthe tr@v
tth@t(di) andthe deloy k(dz The deloy k@dz or little mountainwith the smoke coming
out could reference a volcano, or perhaps a hidden tr@v tth@t. The animalsin these
stories are portrayed as fully sentient beings and able to interact with what we might
consider as other animal Gypecies.OThe mice are able to interact with humans if the
situation demands, athough the places where these interactions occur in these stories are
the tr@v tth@t or places like this. In Orsodlig,Othe term for Grickster® appears for the
first time, althoughperapsreferencesto this conceptare more obscure or embeddedn
gpecific phrasing in other stories.

As in the shorter, animal-centered stories, GQ@dighidhilinh Axa Nixudhidhit
TsOn@introduces themes of travel to distant places andencountes with beingsin

spiritual centers like the tr@v tth@tdi. In contrast to the short animal narratives, this
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longer, althoughstill annotategversion reflectsthemesof living alonefor extended
periods and feelings of loneliness. Also different isthe interaction between the male
human and the female spirits of the plants or olueberry women,Owhich may be part of a
larger creationstory. This story links theworlds of plantsandhumansgn unusial ways
that are not reflected in other Athabascan stories. The only reference | have found so far
is in Ogood(1959:116), who specifically refers to interactionswith the Obeny people;O
these people differ from the woodsmen, or little people that do appear in other
Athabascan stories.

Thereisasimilar example from the Deg Hit@n area of interaction between plants
and humans that involves the alder tree or y@sr,Othatis, it is said thatwhenawoman
has her menstrual cycle that the Gilder man hasvisited(Osgood1958:188). The word
for @lderOQyQsr Orefers to both the tree itself, and the color red.

TrangationsFrom English To Deq Xinag: The Lord® Prayer

Asindicated in the previous sections, there are problems with trandation from
DegXinag to English. This sectionwill talk briefly about the work that has been done
trangating English conceptsnto Deg Xinag, bothin the eaty 1900sby John Chapman,
and more recently by Deg Xinag students. Reverend Chapman, former priest in charge of
the Anvik mission, leamedenoughof the languagdo trangatethe moming liturgy,
marriage ceremony, and many gospel readings into Deg Xinag for use in the Anvik
Church. In addition to the texts referenced earlier, Chapman also trandated the Anglican
Morning Liturgy, and a series of Gospel readings. In hiswritings, Chapman references

therecoding andtrangribing naratives recognizingthe shortfalls of awritten medium,
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that is, “they can never give an adequate idea of the wealth of native idiom employed by
a good storyteller, or of the variety of his intonations and the gusto with which he
practices his art” (1948: 41). In his work translating the Lord’s Prayer, Chapman
describes his struggle to find concepts in Athabascan that represent obscure Biblical
conceptions presented in the archaic language of the King James version:
There was difficulty with the Lord’s Prayer, as my Indian friends had no word or
conception for “kingdom.” I found an old English translation of the Lord’s Prayer
which read, “Thy kingdom come to Thee.”...This idea, and the words “Thy
kingdom come to Thee” were translatable...I made the translation without using
the word “kingdom” at all. The sentence became, “Let all men come to Thee,
their king.” For the Indians have a word which means king, nearly, and they have
a word for God, which means, “Our Father.” I concluded that by putting these two
ideas together the prayer would mean to them that God is king of all the earth.
(1948: 44)
Chapman assumes that “kings and kingdoms,” or monarchal systems are generic terms
that should have applications, either past or present in most cultures, when in fact the
methods of governance among the Athabascans were/are very different. Chapman did
finish translating the Lord’s Prayer, however, I have not listed this text as it has not been
transcribed in the modern orthography. I have been unable to re-elicit parts of the prayer
to provide a full transcription and translation.
More recent translations below reflect some of the concepts that Chapman tried to

translate. There are variations depending on the background of the speaker and their
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individual interpretation of thetexts In additionto the Chapmanversion, unpublidied

versionsby Deg HitGnElders Ellen Savageof Anvik, Belle Deacon of Grayling, and

Grace John of Shageluk were recorded by Kari.

Dinaxito@Q@nodle John (1980)Trangdation

| present the textsin table format, with aliteral trandation that reflects the word

order of the language.

Table 8: Dinaxito©Q@node (John)

Deg Xinag

Literal Translation

DinaxitoOyoyet dhedo tsdnOngi @zreQyand

titl 0.

Our father in heaven, your name only is high.

VighunOdeningidhit tsdngixiyoOaxa yoyet

xiq® go ngan@ogg dighenax.

Think about him in heaven, and here on earth.

Go dranh xonet dina vav lay dinatl®@ngila.

Today youd give us our food.

Ngighu gits® ditr @@nh datdinaghunOgth

xinifneyh

29

DinaghunQyits® dit@nhin xivighu qdth

tr @xini fheyhtsOxig@t.

Don®take us to where it@ bad for us.

TrOxetixdi xits@dz dinatighelalin.

Don® take us to dangerous places.

Tr Oxet@x tsdndinak®dz xindingi fhek.

Dangerous/bad places push/keep them away

from us.

| have not been able to get an accurate literal translation for this verse of the prayer.
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DinaxitoGQ@nodle Dementi/Hamilton Translation

Most recently there have been adaptations by James Dementi, Katherine

Hamilton, and Lucy Hamilton of Shageluk (2001), which reads as follows:

Table 9: Dinaxito©OQ@node (Dementi/Hamilton)

Deg Xinag Literal Translation
DinaxitoO Our Father
Ngi@zeOyan(nhgizenh. Y our name only is good.
Yitot<nOyoyedhedo Therefore in heaven you stay.

YitotsnOngitl gh xiye trQditl Gth@.

Therefore in your palm we stay.

Go dran nighintl@ith@n dinadhongheon.

This day bread put in our mouths.

Trlxet@ixdi xitsOn dinatighelalin.

Dangerous/bad places don’t take us there.

YitotsnCrr Oxet@ixdi xitsn dinak®dz

xidingil/nek.

Therefore dangerous/bad places push/keep

them away from us.

In this case there has been an attempt to translate the prayer as literally as possible, for

instance the word for “bread” is used, when the word for “meat” or “food” might be more

culturally appropriate.

Translations Summary

The Deg Xinag word for “our father” contains the areal prefix Xi- that signifies a

concept of ‘all around (us)’, differentiating it from the concept of a single family’s father.

The Koyukon Dictionary (Jette and Jones 2000: 541) lists another term “bet®

hudeet®a” or “bet® hudeet@aye” literally, ‘the one on whom things depend’. Eliza
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Jones, Koyukon linguist and co-author of the referenced dictionary, adds the following
commentary: “This word used for higher power before the introduction of Christianity.
See “Denaahuto ‘our father’ word, used for Christian God.” T have not found a similar
Deg Xinag word for the Koyukon word that Jones references as used before the
introduction of Christianity. However, in the Deg Hit’an culture, there is a close
association with Raven or Yixgitgy, literally, ‘your (plural) its/the grandfather’. In “The
Man and Wife” (Deacon 1987b: 16-17) narrative, Raven says “Gogide,sitiGbgh xiyet
dingit@di.” The translation reads as follows: “All right, everything is in my palm.” The
literal translation can be presented as ‘I’m here, my palm in it you (singular) are
(doing/being)-place’. As in “What Happened to the Young Man” summarized above, the
suffix -di in word dingit@di marks the nominalization of the verb referencing either a
place or time of day.

Chapman’s (1914: 4) informant distinguished Raven from the Creator, that is,
“The Creator made all things good, but Raven introduced confusion.” The “our father” or
creator concepts in both the Deg Hit’an and Koyukon cultures seem similar to what Oscar
Kawagley (1995: 16-17) describes as “Ellam Yua,” ‘the Spirit of the Universe’ and its
connections with Raven as the creator: “Some say that the creative force took the form of
the Raven to make the world so that the Yupiaq will never think that they are above the
creatures of the earth.” This also highlights the notions of kinship that cross animal-
human boundaries in Athabascan and other Native American belief systems.

Both prayers refer to tr@xet@xdi or conceptions of “evil’ or ‘dangerous/bad

places’. This also can tie into the notion of afterlife, although this is not directly referred
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to in the Deg Xinag prayer. There is a Deg Xinag word iliy that can refer to something
evil or dangerous. The brown bear can be called ggagg iliy or ‘dangerous animal’. In the
forthcoming stem dictionary there is also a reference to -naxqun or ‘power of the evil
eye’. However, for the Lord’s Prayer, the speakers chose to use the word trOxetQ@ixdi.
Tr@xetuxdicould function as a circumlocution acceptable to use on a more frequent basis,
that is, saying the prayer would not bring on illness or bad luck by regular utterance or

thought. In Krupa’s (1999: 136) dissertation as well as the volume The Gospel According

to Peter John (Krupa 1996: 35), Chief Peter John discusses the cognate Lower Tanana
term tr@xuteh (yenhk®@Q defining it as the “Evil Spirit. In this case the Lower Tanana
term tr@xut@h indicates an entity, versus the Deg Xinag term tr@xet@xdi that signifies a
place or location through the use of the suffix Bdi

Other terms for dangerous entities noted in Osgood (1959: 108-113) include the
terms Giyeg, literally, ‘its/the spirit” and Nakani or “windman.” However, perhaps
speakers did not feel comfortable directly referring to these entities. Both prayers also use
the verbs dinatighelalin, ‘don’t take us there,” and xidingi/nek, meaning ‘push (these
places) away from us.

Chapter 2 Conclusion

As stated in chapter one of this dissertation, I grew up surrounded by the culture
and practices, but not speaking the Deg Xinag language nor understanding the many of
the underlying cultural contexts and constructs. The narratives referenced in this paper
became familiar to me as an adult, as I did not grow up hearing these in either English or

the Deg Xinag language. My experiences with these narratives remain highly
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decontextualized; that is, | am not hearing the narratives as told traditionally in the village
or tra! tth’et setting by an expert narrator like Belle Deacon. Instead, | read the written
texts andlistento theaudiotapedecodingsat my home herein Fairbanks. When | have
guestions about the content of a particular narrative, or the trandation of aword or

phrase, | ask an Elder if they would be willing to explain some of thisto me.

Throughthis brief ovewiew of four DegHit@nliterary genes| havetried to
identify some of the basc linguistic feaures of the language, common themes, and
trandationquesions Basic linguistic featues include differences between Athabascan
andEnglish in termms of word order or syntax, thatis, SubjectObjectVerb (versus
Subject-Verb-Object in English). Prefix-agglutinative verb construction allows a
tremendousmountof detailto be encapsulated in a single word, reflecting tense, theme,
mode and aspect. As| am still learning about verb themesandstructures it is likely thatl
have misinterpreted some of the trandations presented in this chapter.
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CHAPTER 3

| ntroduction to Engithidong Xugixudhoy Their Stories of Long AgoO

All of the narratives in this volume were audiotaped by James Kari, currently
Professor Emeritus with the Alaska Native Language Center, and Karen McPherson.
M cPherson was then working with the Alaska State Library@ Alaska Native Oral
Literature Project(Deaconl987b:ix). The foreward, writtenby DonnaMiller of Anvik
and McGrath, presents some background information on Deacon@ parents, and influence
of her grandmother Marcia Jerue in Deacon@ edua@tion. The volumeis organizedwith
the Deg Xinag version of the story appearing first, with each facing page containing a
line-by-line English trandation. The following is an excerpt from the first page of the
research narrative ONi /@qgayNi@daxinO(Deacon 1987b: 6-7):

Table 10: First Fou Versesof ONi /@gayNiddaxind

Deg Xinag English

Ni /@gay NiGdaxin The Man and Wife

Ni/@qaytr@nde degnixidaxsrixnoO A man and wife, they say lived at the

xudoO mouth of a sidestream.

T9@n yixi xathdonixudodhiltsnO They lived there year in and year oui.
Yix getiy hits® tr@xineldts xiyi/ They didn®know how they got there.
xantr @xixuneg.

Ndaghsrebhitsdnxivixelanh!o go. They didn't know where they came from.
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Kari transcribed, trandated, and edited the texts with the assistance of the Deg
Xinag speakers listed below. In the audio recoding of oral traditionsandsubsequent
transcription, aspects such as facial expressions or other kinesic or paralinguistic cues are
lost. However Kari@® transription modifies the appearance of the text, or Graming
device(Tedlock1983)usng italics to indicae Deacons@ emphasis on a particular word
or phrase, capital letters to show an increase in volume, and three hyphens to indicate
increased word length. The transcript does not illustrate other features such as pauses and
pause length; however areader can listen to the audiotape for these types of paralinguistic
cues.

Deg Xinag speakers who helped with trandations included my father, James
Dementi, Grace John and Bertha Dutchman of Shayeluk, HannahMaillelle andJohn
Deacon of Grayling, Alta Jerue of Anvik, and Koyukon linguist Dr. Eliza Jones of
Koyukuk. The text waspublishedinitially in 1987 asjoint project between the Alaska
Native L anguage Center and the I ditarod Area School District in McGrath. Orhe Man and
WifeOor Orhe Old Man Who Came Down From Above the Second Layer of This
WorldO(Deacon@ title for her English version) isthe first narrative presented in the text,
andlonges of theeightrecodedin this volume. According to the volume preface written
by Kari, this volume represents less than half of all the narratives Deacon recorded for the
Alaska Native Oral Literature Project.

Deacon introduces the volume with a short section titled Deg Hit@n Guxudhoy,O
literally, 0Che People€StaiesDIn this section she talks abouthow children were told to

listen carefully to the stories, and instructed not to fidget or to fall asleep. They were told



74

to OthinkabouteverthingCto obtainthe old wisdom. Deacon describes the process of
storytelling, saying Op story] is like abright light aheaddf us, just asthoughit were
written as we speakO(1987a: 3). On the audiotape but untranscribedin thevolume,
Deacorrefers to this Obight lightGagainduring aninterruptionin her English
audiorecording of Orhe Old Man Who Came Down From Above the Second_ayer of
This World.Ol transcribed this statement in full and included it in the GDverview of the
Recording ContextOsection below.

The other narratives transcribed and translated in Deacon@ volume include
OraxghorOor (Polar Bear (1987a: 41-60); Nig@dain Notin Niddaxin, O he Two Girls
Who Lived ThereGor 'wo Girls and Crow ManO(1987a: 61-81); ONi‘eda Sugilugye
Yixo Dixoda/diyh,O0'wo Cousns ShootingArrows)(1987a:83-89); Or@n Sugilug
Tthux Ni@dhit, 03 he Old Woman Who Lived AloneGor (The Old Lady Who Lived
Alone1987a:91-105), No/dith GixudhoyO@awk Owl Story((1987a:107-109):
aQvardal Tixgidr YiZ,O&pruce Grouse and Mink((1987a: 111-119); and Or@n
Sughilug Chighiligguy GhoGn Xididhitl@ghanh,0Crhe Old Woman Who Killed Herself
Becaus of the Fox((1987a:121-127). All but threeof the narativesincludeanEnglish
version by Deacon.

The next section provides an overview of the Gong agoOor Gar distant timeO

narratives including further analysis of the volumetitle Engithidong Xugixudhoy!|

review relevantKoyukonliterature by Elder Catherine Attla (1983), as well as analyses
providedby Ruppet andBernet (2001) Wright (1995), Thomp®n (1990, andMcCurry

and Jones (1985).
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Overview of @ ong AgoOor (Far Distant TimeONarratives

Koyukon belief stresses that in the distant past there was atime in the transition
world when transformation of creatures was possible and all had transhuman
aspects. Bear, wolf, wolverine, and lynx had two souls, like contemporary man,
andcould changerom oneform into anotherE After the great flood, man and
other forms of nature underwent change. Man became denaa, or human, with
other forms of nature taking on their distinctive features as we know them now,
with trangormationcapacitylost atleag to ordinay humans(Wright 1995:39)
In the quoteabove Wright beginsherdiscussion of two distinct historical periods
According to Wright, the transition world existed before the Great Flood with major
changes occurring afterward. Ruppert and Bernet (2001: 10-11) discuss a sSimilar model,
noting that the GerasOof Native oral genres can be arranged along a continuum or
Gypectrum of narrative content.OThe first is the Qorigin eraOor distant time when the
world wasin astate of flux. The second is the Qransformation eraOwhen beings move
Qoward social forms.OAfter human-animal transformations became limited, thereisan
Onistorical era,Othat focuses mainly on Qhe actions of named and known people.O
In the video Make Prayers to the Raven: The Bible and the Distant TimeO
(Badger 1987), Catherine Attlabriefly discusses QRaven® RaftOor the Great Flood. In
thefollowing quotefrom thevideo, she compares Koyukon beliefs and the Biblical
account of Noah® Ark:
Godputall theanimalson Noah®Ark by pairs. And that@just exactlywhatour

story says, butonly it& ontheraftEJ ug like whatyou leam from Bible. Nobody
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saw Bible. Nobodyon Earth is living now thatsaw thefirst Bible. Soit@ the same

thing. Our belief is same way.
(Raven® RaftOor the Great Flood isfurther explained in Attla@ narrative MotonCBa
NininOAttseenOor GBreat Raven Who Shaped the WorldO(1983: 127-138). In this
narrative, Attla says that there were people, avillage, Gind giant animals in the world.OA
man in thisworld istold that if the giant animals go into the water it will flood, but if he
kills them Qhen the world will remain asit is.OThe analysis by McCurry and Jones
(1985: 84) describes this character as Qrery strong man, undoubtedly a medicine man,O
however he is apparently unable to kill the animals. The man isinstructed by the GGreat
RavenOto build araft as Qhe world was aboutto be takenback;Qhe seagullandrobin
are described as the animals most helpful to the man in building thisraft. Animals and
birds were putontotheraft so thatOh thefuture, when the world is remade, al these
goodanimalswill exigEO As theraft beginsto run out of food Raveninstructsthe
water animals to go search for land under the wate. The muskrat brings Ojusalli- -ttle
mudOup from the bottom, then with the beaver@ help they begin to make Qhe raft into
land (by piling mudon it).OAfter theland had been reconstructed, Raven Gnade the
rivers so thatthe current ran bothwayObut later changes the current to one direction as
hethinks Oitjust like giving peoplea freeride ORaventhencongructshumandirst out
of rock but findsthat Opeoplenuttiplied andwere reborn after death, eventually yielding
too many peopleO(McCurry and Jones 1985: 84). He thenreconsructshumansrom
clay, fixing Oitso theywould only live onceORaven&final creationis the mogyuito,

created out of anger at men who took the woman Raven wanted to marry.
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Jones (McCurry and Jones 1985: 85) states that during a traditional Koyukon
storytelling context,the narrator might pau to discuss Raven®decisionswith his or her
audience. The narrator might focus on Qhe notion of limited resources, that too many
people would quickly deplete the subsistence food supply of the earth.ORaven@ concern
with overmpopulationis echoedn a subsequent section of this chapter that summarizes
Ogyood®undestandingof thefour levelsof the Deg HitGinuniverse.

The Deg Xinag term engithidongrefersto afar distant time, or Qong agoO(K ari
1978:47). The suffix, -dong is usedin anumberof othercongructionsor advebs of
time including ageneral term q@long referring to somethingthathappenedprevioudy,0
or Ointhe pag.OThe Koyukon cognates Bdon Otherterms familiar to methrough
conversational learning include q@dong literally, esterday,Cadong Ghe other day,O
and the interrogative ngidong Ngidongis used when asking a question, for example,
Ngidong sreQyiggit yix xighelaQor @ wonder when there was a house there? (Kari 1978:
101).

The root noun xudhoy in xugixudhoyis acommory usedtem for story,
historical narrative, or legend (Kari 1978: 94). The possessive prefix xugi- or Xigi-
functionsasthethird person plural reflexive pronaun, thatis, Otheiown OOId stories can
aso be referred to as q@ydongxunxinig(Kar 1978 95). Otheradvebs of time usng the
stem Bdongrom the Deg Xinag Noun Dictionary (Kari 1978: 47) are presented in atable

belowwith four relatedKoyukonterms (JetteandJones2000:147).
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Dinanatthidong

Deg Xinag English Translation Related Koyukon Terms
Xintthindong In the beginning

Adongdong Long ago

Yidong Yedone

Engithidong

Nigidong Some time ago

QGdong Already, previously, in the Kk@done Ca long time ago in
past the legendary past (when

animals were people)O

Oghidong Several years ago

QQydong Yesterday Kk(@done

Yixi g@dydong Day before yesterday Kk@donhunotle

The Koyukon term kk@donts(@dnee (see the term kk@donein the above chart)

refers to “stories of the very distant past” (Jette and Jones 2000: 437). This term can be

used to refer to individual stories themselves, the “distant past” genre, or the “distant

past” time period (Thompson 1990: 2). The term Koyukon term, yooghe don

hukkenaageQ utilizing the stem (ikenaagelfor ‘language’ can also refer to stories of long

ago or historical accounts (Jette and Jones 2000: 429); the Deg Xinag cognate term is
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yidongxinag trandated as, Ghe old language, language of our ancestorsO (Kari 1978:
94).

In the next section | include an overview of the recording context; thisis
patticuladly importantin how the naration is structured by thenarator. It shouldbe
notedthatlinguist Kari andmog of the elders who assisted in the trandation of Deacon®
materials were not present during the audiorecording of ONi/@gayNiddaxinOAmong the
Deg Xinag speakers who assisted with the trangation, (all butoneof whomare now
deceased) Grace John, Alta Jerue, and Hannah Maillelle were mog likely to havehead
the same, or similar narativesto those published in Deacon® volume. My father, James
Dementi, the one remaining speaker who contributed to the project, told me that he had
not heard any of these narratives prior to hisinvolvementin the project.

Overview of the Recording Context
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The story came from Anvik when | was around maybe 12 yearsold | was. One

name of Old Jackson told this story to four of us girls. And hetold usto listen to it
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good, because when you don’t get the things that...if you don’t even get the

stories, even you never even think about it that’s when you don’t get the story he

tell us. And he told us to really think about it. It comes from way generation, from

the story beginning it’s just. They pass it on to one another. It’s what he told us.

(Deacon 1973).

Deacon takes about 38 minutes to tell the Deg Xinag version and approximately
33 minutes to tell the English version. The narrative is relatively long in comparison to
the others in the volume. I use the terms “relatively long” in a contemporary context, as
traditionally these kinds of narratives could have been substantially longer. Narratives
might be told in sections over several evenings. For example in order to tell the Koyukon
narrative “K 'etetaalkkaanee: The One Who Paddled Among the People and Animals” in
its entirety, Thompson (1990: 4) writes that the narrator would need “at least a week”,
although Attla (1989: 27) cautions that “If we take a long time to tell a story, then the
winter will be long” and “people would have a hard time.” Attla generally ends her story
with the phrase “I thought the winter had just begun and now I’ve chewed off part of it”
in reference to hard times and “people would appeal for mercy by telling stories...It was
their way of praying. Although this phrase was not used in the Deg Hit’an narratives |
reviewed, Osgood (1958: 37) noted that “I cut the winter in half” was used in the Deg
Hit’an area; also that “a story is never repeated in the course of a single winter.”

All of the narratives in Deacon’s book were recorded in her home in Grayling,
Alaska so the audio also captures sounds including knocking as visitors come by,

Deacon’s little dog barking, her husband John talking, and the kitchen clock ticking. My
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parents and | visited the home of John and Belle Deacon on many occasions, so listening
to thes reconingsis like atrip backin time to those visits in the late 19603 andeaty
1970@3. These background noises do not distract from the story, but instead add to the
context and overall appeal of the audio, effectively bringing the past into the present for
those of us who knew John and Belle Deacon. Betweensix andseven minutesinto the
narrative there is a pause in the recording of unknown length as Belle answers the door.
After Deacon has finished the Deg Xinag version, McPherson asks if she will tell
an English version. At this point Deaconconverses with her husband John in Deg Xinag
saying@eggasigh, degxiqg®gasigh xigichighofatl,Oor Q) tell her in English.O
Johnthenrepliesin English Oyoucouldr®, you think you canpronounceECGDeaconsays
Owellsomewords you know |IE OJohnthenreplies;
OtG® perfectyou knowwhenyoutalk inEthe oneyou talk to, tell story, if they
know how to undestandindian,they undestand perfect. But trying to make it
that white man way good as much as you can. That@ good story. That old man
has come from heaven. In the secondE the second layer of the world.ODeacon
finishesthis thoughtsaying O hat®whathe sad, that® abovein there and
nobody go in there only after you pass avay. That@ what he say that, he told.O
Deacon then begins the story in Deg Xinag, saying the first line ONi /@qaytrdnde
deg nixidax srixnoOxudo@ OhOthen laughs saying Q start to say it Indian way again! O
About two minutesinto the English version, Johnsays somethingandBelle
pauses. Ors@An, sheE sitsin xin dixideningith®&E voghoxintiteniyE thatGE vandhiginix

che (I forgot again)E axaxildik (ther) Eyou knowthatstory whensomebody whenyou
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start to tell it it’s just like a light ahead of us and the word is just coming to us just like
just like a, because it’s not written it’s just, you got to really, it just coming just like some
shining on you and just some and just tell that way and when somebody mix you up it’s
gone. You have to think quite a while before it comes back. Two times he mix me.”

From listening to the audio recording, Deacon’s primary audience appears to be
her husband, John Deacon, and Karen McPherson. Since McPherson was probably
unfamiliar with the Deg Xinag language, it is unlikely that Deacon modified her Deg
Xinag version because of McPherson’s presence. Rather, throughout the narrative, she
seems to be in dialogue with her husband, John who spoke Holikachuk Athabascan.
Holikachuk is more similar to Koyukon than Deg Xinag in terms of structure and
phonology (Krauss 1980; Krauss and Golla 1981); however John obviously fully
understood the Deg Xinag versions. Both Belle and John seemed concerned about
translating this narrative into English, understanding that some depth might be lost for a
person not familiar with Deg Hit’an culture.

In the next section I provide an analysis of Deacon’s Deg Xinag title “Nif’ogay
Ni’idaxin.”

Overview and Analysis of “Nit’ogay Niidaxin: The Man and Wife”

When I began to learn Deg Xinag, I supplemented the conversational learning
process by listening to audiotapes at home or while driving in my car. There are few
audiotaped narratives for Deg Xinag that have good sound quality for the beginning
language learner, however the Deacon audiotapes are very clear. I listened to Nif’ogay

Ni’idaxin extensively; because of its length I did not have to rewind the tape to keep
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hearing the language. The tapes are also useful for learning the orthography as Deacon(
Deg Xinag narration has very few false starts and stops, so a smooth transcription follows
in thevolume After | leamedmore of thelanguage, | became interested in the Deg Xinag
narrativesin general, especially the creation themes| wasalso interestedin the dialogue
between Deacon and her husband during this narrative, as these conversations concerning
the content of the narrative were not originally transcribed.

The 13 1/2 pages of Deg Xinag text in ONi /@qayNi@daxinOeach contain 32 to 41
lines of single-spaced text per page. These lines are of varying length in terms of the
word or phrase content in each. As| studied the Deg Xinag language and became more
familiar with the morphologyandbasc temrms and expressions, | began to question the
trangation of ni‘®gayni@daxin as Qhe man and wife.Ol was most familiar with the
following tems for han®r iusand@nd®omanCor Qvif eQtakenfrom the Deg Xinag
NounDictionary (Kari 1978:28-29):

Table 12: Deg Xinag Kinship Terms

Deg Xinag English
Dina Man, Peison
Nig®/onh Girl, Woman
Srat@nh

-gingQ(unpossessed form) Husband

-@t (unpossessed form) Wife
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Furtherinvedigationusng nounandstemdictionaies andquesionsposedto Dr.
Eliza Jones, shows the way the prefix nil- is used (as previously noted in the chapter two)
to maik vital, reciprocal social relationships A morphologicalexaminatiorof thetemm
nil’ogay reveals areflexive prefix nil-, meaning Quith each other.OThe affix - o isa
contracted form of the stem for Quife,Othat is, - ‘ot (unposessed form), andthefinal
segment -gay can be used to indicate Onultiple personsOor Qrillage.OThe reflexive term
ni!’ogay was not included in the referenced noun dictionary, hencemy initial confuson.
However other reflexive forms, used in a number of creative ways, were recorded as
notedbelow (Kar 1978:26-28):

Table 13: Deg Xinag Reflexive Kinship Terms

Deg Xinag English Trandation Comments

Nilngonhye Mother and Child ngonh DQour motherO

Nilto’ye FatherandSon -to Dunpossessed stem for GatherO

Nilq uye Aunt and Niece -q 'u Punpossessed stem for GuntO
(mother@ sister)

Nilging qay Husband and Wife -ging” Dunpossessed stem for GhusbandO

I

Thomp®n (1990:100-101) obseivesthatmanyKoyukonstories Obegirwith the
phrase Veekkun kkaa ledoO@ man and wife were living together@ In such forms, the
older or most important member of the pair is the only one explicitly statedE If astory
begins with this phrase, one can assume that the couple will be broken up by either

abductionor infidelity.OThe Koyukontem usedin this example Greekkun kkaa”
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indicates that the husband or man is the lder or more important member of the pair;O
this tem is cognateto the Deg Xinag term nifging@ay above. Deacon@ use of the term
nif®gayOin her title puts the emphasis on the woman or wife, indicating her importance
in this creation story.

However, the meaning of niddaxinis notexplainel in thetrangation. Deaconalso
uses a similar term nixidaxinin the title of another narrative in this volume, Niq@dafin
Notin Nixidaxin,Otranslated as (The Two Girls Who Lived There®*® In examining the
morphologyof theword, the prefix ni- may refer to something specific in the
environment. The areal prefix xi- indicates something within the wider environment. The
stem -daxis often used to indicate movement or travel within the natural world, for
instance the term Qinh edaxOis used to describe the movement of icein the river in the
fall or spring. Kari (2007)indicatedthatthis verb themebdaxin this example means
lura events occurQor @xperience plural event ratherthansuggesing movemengs
in the previous example Qinh edaxO The final portion of theword -in can be trand ated
as Ghose whoQeare in a position or constant state. The neuter verbs, as defined by Hoijer
(quotedin Witherspoon1977:52), Oimplyanabsnceor withdrawal of motionOor as
notedbelow, Osmethingbeingin a postion or constant state. OA morphological analysis

of the narrative title is presented in table form below:

% Deacon titles her English version Ofwo Girls and Crow Man.Oln this case the term nig@dafin
refers to @irlsQ or @oung womenO As noted in Chapter 1, the term notin is part of the numerical system
used to count humans; different terms are used for objects or animals (including fish, birds, insects, etc.).
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Deg Xinag | English Trangation | MorphologicalAnalyss

Nifogay | The Man and Wife ni/ Breciprocal prefix
®@ Dcontracted form of kinship term Qvifed
gaybplural P. (person)

Nildaxin ni B

(QdaxEplural events occur, experience plural
events
in DOthos whoQ(are in a postion or congant

state)

In terms of thetitle of the research narrative, thisisan additional example of the

kinds of complex cultural information that remains veiled at the conclusion of the

trangation process. Without some accompanying explanation, the non-speaker may not

be ableto identfy andundestandthe complex reciprocal social relationship between the

manandhis wife, andtheir connectionsvith theland.

In the next section | summarize the narrative based on the line-by-line trandation

of Deacon@® Deg Xinag version, unless otherwise noted. Differences between the English

language versions and the Deg Xinag version are presented after the narrative summary

Narrative Summary of ONi /®qgayNiddaxin The Man and WifeO

Deacon begins the narrative by identifying a couple living by themselves at the

mouth of a side stream. When fall comes, the man spends alot of time trapping, while the
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wife stays at home chopping wood, sewing, and cooking for her husband. The wife
would always make ice cream for her husband and after he had eaten he would
specifically ask for this - “...ey vanhgiq yanQgetiy @t (1987b: 6), literally, ‘yes, ice
cream only really I want’. As the man continues go out hunting and trapping for days at a
time his wife begins to feel lonesome. This cycle of the same activities goes on for a
number of years, with the wife making fat ice cream, or occasionally snow ice cream, for
her husband. One day during the fall season she does not feel well, and does not make the
ice cream for him. The man urges his wife to make the ice cream as he does not get full
without it, and sleeps well after eating ice cream. His wife then goes outside for snow to
make ice cream and does not return. The man searches for her and finds the bowl and
spoon she had taken with her, but finds no tracks — “dinating xuqul’ literally, ‘people
trail (or) tracks none’ (1987b: 12) beyond the water hole. He mourns for her during the
subsequent fall and winter becoming thin and weak, and thinking that he will die.

At mid-winter an old man (whom the husband later learns is Raven) visits him
and tells the husband that his wife was stolen by a giant and taken to “a land deep down
in the water” (Deacon 1987b). Raven tells the man that he will not be able to get his wife
back without his (Raven’s) help. After the man has eaten and rested, they begin work
cutting down a large spruce tree with a stone axe. They then limb the tree, and cut the
top off, making it about “twelve arm spans long” (1987b: 19). The spruce is then peeled
and over the course of at least a month, carved into the shape of a pike, with the insides
and mouth hollowed out. After the pike is complete, they tie a rope to it and drag it to the

water hole. The carved pike is then painted with white spots. At this point in the story,



88

Belle comments that O...7egg xit@ chenh ngizrenh,O0t wassuch a beautiul fish((1987b:
21). On instruction from Raven, the man then goes to the cache and brings Qhings
[beads] that were like eyes. Raven uses a medicine song on the beads and then puts them
in place, whereupon they begin to wiggle and mowe. Raveninstructsthe manto gofetch
an ice chisel. They then measure the fish (again) found to be 12 arm spans long. The man
isinstructed to chop ahole in the waterhole big enough to accommodate the fish, and
fetch otheritemsfor hisjourney. Thes itemsinclude birch punk aclay lampto provide
light for the man while insde the fish, and weasel skinsto provide a disguise once he
reaches the underwater village. Raven then nlew with his handsandmademedicinewith
asongQ OdiloCetrit axagileg axadighif@n@(1987b: 24). He thenhit thefish onthe
back and it sank to the bottom of the river, and produces a humming noise that shakes the
man. In this part of the narrative Deacon uses the English word Gl ectricityOto describing
the sound made by the pike. However, Deacon aso uses the Deg Xinag phrase Grosr
igitrnelo yegOthatis trandatedas@ hummingnoise cameout of the fish((1987b:24-
25). The term srosr means @rumGso the literal trandation of this phrase may describe the
noise madeby a handrapidly poundingonadrum.

Upon reaching the underwater village the man leaves the fish and found himself
in the underwater village with a big kashim and many winter housesOwhere there were
people hollering and playing ballO(1987b: 25). Preparations were also underway for a
mask dance. The man, hiding behind grass piled in the forks of trees, sees hiswife being
escorted by two women to the kashim. As the wife converses with the two women, she

refersto hersalf at this point as their [the two women@] Gister-in-law.OHis wife tells her
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escorts she must relieve herself and then encounters her husband who hands her a weasel
skin. They bath swallow the skins andturn into little wea®ls At this pointthe punkthe
man left in the grass begins to talk to the two women in the wife@ voice. The two women
beginto look for the wife anddiscoverthe talking punk. Meanwhile, the man and wife
return and enter the pike, whose head is resting on the shore. The giant and villagers
prepare to shoot arrows at the pike, when it swamps the canoe and swims around. Belle
says, i/ yanQyi! yixudz xitiGhoyh,O(1987b:28) indicatingthere is bloodall over. The
pike then swamps the village with waves, then straightensitself out and begins the
hummingsoundagain.Upontheir return, Ravenis waiting for themandtells themto get
arag from the cache and urinate on it. Raven then washes the head and teeth with the
rage, returning Othdeethiike bonesto its mouth1987b:31). Raventheninstructsthe
fish to Qtay in a place where there are lakes, where no one will go,0and GFor people who
stepthere ontheice of thelake,you will shakeyour little tailO(1987b:31), indicating
Gomeone@ impending death.O The fish then Qyoes to the bottom,Ohowever they (man
and wife) Qlon®know where.O

Upon their return the wife begins to make fat ice cream, and she and her husband
dressin new clothes. The wife plans to give Raven the ice cream and some cooked game.
Raven tells the man and wife O am Raven from the upperworld. | don® eat thisfood. |
live only onfoodthatis placedin thefireQ(1987b:31) andthathewill stay with them
one more night, leaving at thefirst light of the next morning. Raven then instructs them to
build afireandburn first thefood thenthe beddirg he usedwhile stayingwith the man

and wife, and lastly the new clothes. Raven then Gloated upwardOand Qi sappeared
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behind the clouds up in the other world” (1987b: 33). Belle ends the story with
“Idixunili®@n(’ literally, ‘That is as far as the story goes’.

Deacon intersperses very few English words or phrases into the Deg Xinag
version. These include “no I couldn’t” and “all day” used by the wife in describing how
she had not felt well and did not make ice cream (1987b: 10). Deacon uses the words “all
day” again when describing the long process of shaping the spruce tree with the stone axe
(1987b: 16). The phrases “it will be fine,” “that’s my own fault” are spoken by the man
while he grieves for his missing wife (1987b: 12). At one point Deacon uses the word
“Christmas” to indicate the midwinter season (1987b: 12), “powder” to describe the
crushed rock that was mixed with water and used to paint the fish (1987b: 20), and
“electricity” to describe the sounds made by the pike (1987b: 24).

“The Old Man Who Came Down From Above the Second Layer of This World”

Deacon titles the English version of her story “The Old Man Who Came Down
From Above the Second Layer of This World.” This English version is presented in
seven consecutive single-spaced pages. Deacon’s use of the word “man” in her English
title and text differs from the translation of the Deg Xinag version. In the translated Deg
Xinag title “The Man and Wife,” the term “man” is used to the identify the husband in a
reciprocal relationship with his wife as noted above. Also, in the Deg Xinag version,
Deacon uses the term Yixgitsity or “Raven” to refer to the character who comes to aid the
man (husband). Interestingly, in her English version, Deacon does not use the term
“Raven” at all, rather, she refers to Raven’s character as the “man” or “old man”

throughout the narrative. Other differences between the versions are noted by Ruppert
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(1995a:126), including Deacon€deletionof specific sectionsin herEnglish version.
These deletions include information regarding travel, Qeferences to amystical sense of
knowing about people@ actions, asif censoring informationaboutshamanisic activity,O
and areference to urine being used to clean the teeth of the pike after itsjourney.

To understand what Deacon means by the Gecond layer of this world,Oin the
nextsectionl refer to Osgood®documenttion and understanding of the Deg Hit@n
universe.

FourL evelsof the DeqHitGnUniverse

0gy00d©(1959:103-106) discussion of Deg Hit@n spiritual beliefsincludesa
section titled Orhe Universe and Determinate ThingsOin which he talks about the concept
of afour-level universe. The first level is Qhe apparent world of normal living things.O
According to Osgood, the yeg, or Qpirits that have departed from their partner bodiesO
inhabit the other levels, however the shaman@ yeg can continue to exist on the first level.

Most departed spirits reside on the second level is known as QRaven livingOwhich
isdightly below the surface of the apparent world.OOsgood reiterates a story of how this
level was created by Raven during the time when @he animalsandmanstill spokea
common languageOand people did not die as theydo today;asOsgooddesribesit,
Cactually, there was no place to go.ORaven married Ga fine-looking young woman,Obut
later became captivated with her mother and sougtt to find awayto live with her. Raven
then began digging ahole, Ginally coming out on a bank of afaraway river,Oa project
thattook two yeass. After building two summerhouseson two adjacenpointsof land, he

thenreturnedto his village andOhopedhathis mother-in-law would become sickOas
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Qhe world was aready too crowded with people.OHis mother-in-law did sicken, and
stoppedeating.Raventhenled he into the tunnel he had made and they spent four nights
onthis journey. The following except from Osyoodexplainsthe rest of Raven®
rationalefor creatingthe secondlevel:

He then told the woman that he had made a place for people to come after they

had died. He announced that the individuas would comethroughhis tunneland

of thefemales if onewere agood{ookinggirl, hewould haveintercourse with
herfor two days butif notgoodiooking, only one day. The same arrangement
couldholdfor hismotherin-law asfar as the men were concerned.

The third levelis calledOupon top of the sky; OOsgood describes this as Ga good
placebut little is actuallyknownaboutit.OThis level has Gavery large lake with very
large fish in itOand accommodates the yeg of people Qvho have frozen to death, who
have been killed in war or murdered, who have died in childbirth, or who have committed
suicide (except for those who drown themselves).O

The fourth level and lowest level is called Qish trailOand holds yeg of people
Qwho have drowned, either accidentallyor by intentionET here they have a village which
is neighboing to the several villagesoccupiedby different speciesof sdmon.OThe yeg
thatinhabitthis level cango up Othougha holein orderto visit their friendsin ORwven®
livingQO

The next section focuses on differences noted in a videotape of Deacon telling the
same narrative three years later. In this case, the videorecording context is quite different

from theoriginal audiorecoding context.It is difficult to ascertain from thevideohow
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many people were in the audience, or what their cultural backgrounds were. Deacon’s
husband John is present. The rest of the audience may have been a mix of Alaska Native
and non-Native people, and could have included members of Deacon’s family who reside
in Anchorage, or perhaps were visiting.

“The First Man and Woman”

In 1976, a videorecording was made of Deacon at the Anchorage Historical and
Fine Arts Museum Exhibit and Lecture Series entitled “Athabascans: Strangers of the
North” (Deacon 1976). Deacon tells the same narrative in English, although she titles this
version “The First Man and Woman.” I have roughly transcribed Deacon’s version from
this videotape (see Appendix I). In this version, Deacon provides a great deal of thematic
detail not present in her audiotaped English version. In the excerpt above, Deacon’s
introduction to the couple is further expanded in this version. She also provides an initial
dialogue between the two characters that highlights the couple’s lack of knowledge as to
how they came to be living along the creek:
These two couples they find theirself standing along the creek. This is the way the
story goes and they don’t know where they came from. They just only standing
there looking at each other. The man was beautiful, the woman was beautiful.
And they were looking at each other “where we come from? I don’t know. We
just find ourselves standing here.” They start to talk to each other. “Well I guess
we’ll have to do something. We’ll make a igloo house where we can live,” they
were saying to each other. They were touching each other. “You’ll be my wife,”

he say, this man. And she was agreed to it and she said “yes I’ll be your wife
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know, we just came. We just find ourself this way”... Sometimes in evening they
talk to each other “I wonder if there’s anybody in the world? Only us in the world,
this big world?” they talk to each other. This man said “well I don’t know. Maybe
there’s lots of peoples some other world. How in the world we came to be how we
are?” So they wonder and they just stay that way for years and years in there.
Deacon also provides more explanation about the pike’s ability to foretell death or

danger. This ability is referred to only briefly in the Deg Xinag version as after Raven
reprimands the pike for killing the underwater villagers, he tells the pike “Vaxa gits®
xinin@et@®h tsdxuyan@idik, ngichal k@dz zro xiti /@yh iy giterditth,” ‘For people who
step there on the ice of the lake, you will shake your little tail’. The following is an
excerpt from the videotape:
Why you did that way?” he told this, this old man told this fish. I told you not to
kill nobody. You done very bad thing. Well maybe that’s what I thought because
you have to do something to protect your wife, this man and his wife that’s why
you did it. Well it’s alright. But I’'m going to send you down where there’s
nobody wouldn’t see you anymore. In some big lake that’s where you’ll stay on
the bottom. That you’ll only sometimes when it’s going to be big flu or something

your tail will be this way and the ice will crack and they’ll know that’s a sign that

sickness is going to come.
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Another detail not present in previously transcribed versions is that Deacon’s
notes that the pike takes four days to complete a one-way journey to the village where the
giant lives:

So the old grandpa tells the man he must build a large fish that will carry him on a

four-day journey...I know he blow on his hand like how the Indian medicine used

to make medicine long time ago...Everything what I tell you to do he tell that
fish. And it just went down with his...he didn’t know but all he hear is

777777777777 all the time just like some kind of a noise you know, buzzing noise.

And he keep going to sleep and eat little bit and going to sleep and I guess by four

days and four nights it went by.

The concept of four days and nights travel, and the number four seem similarly important
in the Deg Hit’an culture. For funerals or potlatches for the dead Osgood (1958: 275)
notes that these ceremonies “ideally last four days” and this practice continues today.
Also four candles are placed in each corner of the casket to provide light during the night
during the journey to the afterlife. The following quote by Elder Hannah Maillelle of
Grayling describes “last rites” of stamping the feet four times, observed prior to the
closing and nailing of the coffin lid:

At a funeral people stamp their feet four times the last thing when the coffin is

still open, before they close it.They lift the person’s spirit up so they don’t bury

the spirit with them. It’s a spirit sending. There’s always somebody there by the

coffin that’s supposed to be lifting the spirit up. You just tell the person “Diggi
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tsin®,O0up Native If youdon®do thatthey hang aroundall thetime. But if

you do thattheygo up. (Maillelle 2002)

For the remainder of this chapter, | focus mainly on aspects of the pike in terms of
Deg HitGn epigemologyandontology, including subsistence uses. However, Deacon®@
title emphasi zes the importance of the wife, and abductionof thewife precludesand,in
turn, provides the impetus for the creation of the pike. So the next section focuses on a
brief analysis of terms used by Deacon in describing this character.

EpistemologyandOntoloqgy:Aspectsof the Wife

Moore (1998:271) providesthefollowing definition for theterm @pistemology(thatis,
Othestudy of the cannonsandprotocolsby which human beings acquire, organize, and verify

their knowledge about the world.Oln hisintroducton to thebook Native Science L eroy Little

Bear(quotedin Cajete 2000b:x) talks aboutscience as a Gearch for realityOand Gknowledge,O
thereby encompasng bothepidemologyandontdogy within a single term. Cajete emphasizes
that Native science is a participatory process with the natuial world (2000b:2) andthatthatthe
understanding of Native science requires devel oping the ability to Qlecode layers of meaning
embeddedn symbolsOsymbolsthat Gire used artistically and linguistically to depictstructures
and relationships to placesO(2000b: 36). Stories, or mythology, according to Cajete Gre
aternative ways of understanding relationships, creation, and the creative processitself...how
humans obtain knowledge, how they learn responsbility for such knowledge andthenhow
knowledgeis appliedin the propercontext@200: 44). These mythologes contain

Qexpressions of aworldview in coded form...O(2000b: 62).
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In all Deacon’s versions she describes how the wife is very beautiful and a skillful
seamstress. In the Deg Xinag version the character Raven explains to the man why the
giant wanted his wife:

He [the giant] thought that your pretty wife was the only woman up above [his

world]. So he stole her. (1987b: 15); and

The big man got [her] from [here] because he look all [around] in this second

world, and there’s no woman like her. She’s the most beautiful and the most

handy worker. That’s why he took her from you. And that’s his will that she

didn’t make ice cream. That’s how he was going to get her. (1987c: 36)

In the her audiotaped English version, Deacon describes the couple as “really wonderful”
and the young woman as “the most beautiful woman...really smart in hand work and
everything...She make all kinds of parky...And they have everything [that] they think of
or know, ‘cause this woman is just too smart, and she do too much work, you know”
(1987c¢: 34). Deacon also describes several subsistence activities the wife is skilled at
including cutting and preserving fish and meat, gathering berries, cooking, and preparing
fat ice cream.

In the videotaped version, Deacon describes both the man and woman as
“beautiful.” She then goes on to describe the activities of the woman. Deacon describes
the woman’s sewing activities in more detail than the audiotaped versions, including the
kinds of skins the woman uses to make the parkas, boots, caps, mittens, and blankets. |

include a longer excerpt from the video transcript below that highlights these details:
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And she’s a good worker too. She cook meat and he got lots of meat. And they
love to eat only real fat meat, caribou. So she cook it and in the falltime they got
everything ready in that igloo and they had nice place to live in. And he start to
bring in lots of meat and fur and during this summer they got lots of fish and they
dry it up. They hang it up. And she take, everytime they get whitefish and
everything when it’s fat she render it out for fat and she got lots of oil and
everything.

She bring in marten skin and bunch of them. She wet it and tan it and everything
and then she split them and then she start to sew it together and she sew it
together. She make good parkies out of it, beautiful. And she make boots and they
have sealskin even. They have sealskin its just like a handbag, big one... They
had lots she just made up two or three cache full of clothes, different kind of
clothes. And this last time she made boots out of wolverine skin and there was
tassle on it so pretty on top...And the parky she made was gray squirrel skin.
Fancy on top and fancy on the bottom. Most beautiful. Just like how they doing
cow skin right now but it’s made out of all caribou, black caribou and white one.
So she made this one, this parka, she made cap, and she made mittens out of
caribou skin and after it’s just all outfit, Pants out of caribou skin just tan just
white and just soft.

And so she put it together and she roll it up how we roll up our parky so the ruff
and everything wouldn’t get dusty. And she put it away like that. And she put it in

the cache again. And then she went out and she got caribou skin. She tan it and it
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was a beautiful with lots winter skinE And thenshe gotafawn skinEShe sew it
together 1t@ madeout of blanket.And on the other side she made rabbits, what
they call jackrabbitsE Like as big as foxskin, she made blanket. And then she
doubledthis one,this blankettogether Shemadethis blanket,pillow and
evewthing. Shefinish it andsherall it up, andthebelt, pretty belt she tie up this
way. When she tie it together with parka and everything the sack shetie it
together then she put it away again.

The videotapedrersion differs significantlyfrom the audiotapedrersionsin severa

aspects, two of which | have already mentioned in the previoussection.In thevideo,

Deaconis obvioudy mediatingfor a non-Native audience, and anticipating arange of

questions her audience members might have aboutthe Deg HitGan culture andlif egyle.
"HSOR ()*+' -9l 910 [ 11983, YodHitl( DR, SUBHHT *H 1- $& R, +
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Table 15: Deg Xinag Descriptions of the QVifed®

Deg Xinag English

Nig®@/onh yozr yixudz yeg This young woman was very neat, very

viggaghidithitth@q hig® hanh ts@l anh. clean and orderly.

Dina@leloy getiy dezren yeQthitl@nh. She was dressed in very pretty clothes.

Nig®’onh xuyoz xit@ che ngizrenh. The young woman was very pretty

YixudzyegdinaChigd hanh Shewasjust like adoll.
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In the first example, the term ts® anh can be used to describe someone Qvho is
clean/cleanlyOPhrases two through four, as trandated in the volume, seem to describe the
woman in terms of physical appearance only. In example two, the adjective dezren is
used, aswell as ngizenh in example three. Both contain the root Brenh, used to describe
somethingthatis @ooddor @rettyO Jette (2000:748) providesa more in-depthdefinition
of the cognate K oyukon stem -zoo, that is, Ghe root applies not only to moral qualities
butto physcal onesalso; it expresses goodhealth,strength,andin gened fithesto
purpo OJette@ analyss of this root seemsto rank moral qualiiesabovethos of actual
physcal beauty althoughanumberof otherquditi esare inherent in thetemrm. Sothe
trandation of the term ngizenh as (rettyCdoes not seem completely appropriate
considering a narrow definition assumed by most English speakers that perhaps only
means @leasing to the eyeCor something similar. Although some may closely associate
the terms pretty and beautiful, this might not be the case for al English speakers. This use
of the word QurettyQis also surprising considering Deacon@ frequent use of the term
@eautiulOn herEnglish versions.

The Deg Xinag stem -zrenh is alo usedin a numler of othercongructions for
example when weather conditions are good speakers have taught us the phrase Qyetiy
xezrenh ngi@ghOor & really goodoutsdeOAlthoughthis may be used describe warm
or sunnyweatherit probablyalso refers to the appropriateness of the weather to the
season, and possibly, the lack of dangerous conditions. Deacon also uses the term
ngizenh in the phrase Qeggxit@ chenhngizenh,OG was such a beautiful fishQ(1987b:

20-21) notedin thenarative summary above.
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Deacon@ Deg Xinag version is the only one to describe the wife as Qust like a
dollGin number4 above Interestingly, the Koyukon Dictionaty doesnotlist aterm
cognate with the Deg Xinag term for doll. The terms for @ollGPdina’, and @nanOBdina,
can sound the same to a non-speaker, as they differ in only the addition of afinal glottal
stop in the word for @lollO Deacon (1987b: 6-7) uses the following phrase to describe the
wife® handiwork:

Di’ak neg yi! yi’eghoyh gigalchin yil, gisr yil, ts’ix yil, ts’id yi’'E She made

beautitul patkkas boots mittens caps andblanket
The term neg is generally used to describe something that is Qretty, beautiful, or finely
crafted® The Koyukon cognate neege’ is definedas Qrrecious beautitl, pretty(Jetteand
Jones2000:855). | havenat head this term used in Deg Xinag to describe a person,
however the Koyukon Dictionary (Jette andJones2000:454)lists theterms so/t ‘aanh
neege’, meaning@ beautitil woman@ndsekoy neege’, or @ny preciousgrandchildd

The Deg Xinag term listed above xezrenh, as well as the Koyukon term,
hoozoonh, are also related to the Navajo term hozho, ften trand ated as Geauty @
(Witherspoon1977:23). According to Wyman(quotedin Witherspoon1977:23), this
abstract term also represents other concepts such as Qperfection, harmony, goodness,
nomality, succes, well-being,blessedness, order and ideal.OWitherspoon (1977: 24)
goeson to discuss theterm kozho more thoroughly, statingthatpreviousinterpretations
do nottakeinto accounthe prefix /o- (cognate to the Deg Xinag prefix xi-). Ho-, in
contrast with the prefix ni-, Qefersto (1) the general as opposed to the specific; (2) the

whole as opposed to the part; (3) the abstract as opposed to the concrete; (4) the indefinite
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asoppo®dto the definite; and(5) theinfinite asoppo®dto thefinite ODeriptionsof
health and well-being of a person, according to Witherspoon, also use this areal prefix
ho-. WitherspoonstatesthatOpogive healthfor the Navajoinvolvesa properrelationghip
to everything in one®environment, not just the carrectfunctioningof one®physology,0
adefinition similar to Jette® analysis of Exoo above. This holistic view of health and
well-being is reaffirmed in publications by many Alaska Native and Native American
scholars. Wright@ analyss of the Koyukontem hutlanee, presented in chapter two, is
one example.

EpistemologyandOntoloqgy:Aspectsof the Pike

They [pike] havealot to do with the medicineman,shaman you know. Some
lakes you know, they getpretty big, twentyfeetlongE (Grayling/Holikachuk
interviewee, Brown, et al. 2005: 46)

Reflectingthe epigemologyandontologyof the Deg Hit@n, the name for pikein
the Deg Xinag language is giligoy, literaly, @lance@ccoding to Osgood(1959:24)
who equates the literal trandation with the shape of the fish. It should be noted that the
QounQgiligoy, is anominalizedverb, thatis, anoun derivedfromaverb form.
According to linguist Leer (2006), a comparative syntacticanalyss with Koyukonreveals
that the Deg Xinag term giligoy may mean Gomething that is spearedO This form, in
contrast to Gomething that is speared at something (else)Gor @ lanceCes stated in the
chart below, significantly changes the way onecanchoo to interpret theliteral
trand ation for @ikeO As the pike is an aggressive, predatory fish, the literal trandation

@anceQcould then refer to the behavior of the fish asit pursuesits prey, or to the shape as
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noted by Osgood above. If the literal translation means ‘something that is speared at’, this
may in turn reflect the traditional practice of harvesting the fish using the nifg'adz ggik
vaxa gindiggad or ‘fish spear’.

Several different terms for pike are listed under different stems in the Koyukon
Dictionary; these include the related term & ‘oolkkoye, literally ‘that which is speared at
something’ (Jette and Jones 2000: 345), k’ootaah dletone or large pike, literally’ that
which stays on the bottom’ (Jette and Jones 2000: 527), dolel, literally, ‘that which
floats’ (Jette and Jones 2000: 416), and taah denaaltone (Jette and Jones 2000: 502). The
term taah refers to [something] being underwater, and denaaltone means a ‘slender stick-
like object’. The term, k’ooleghos, is also referenced with an indication that the stem is
“probably from an obsolete verb theme...plural fish swim”, but the stem “ghos” can also

refer to “plural objects making noise” (Jette and Jones 2000: 259). The Ahtna Dictionary

has a single reference ‘olgaadzi, or c 'ulgaadzi that is said to originate from an “obsolete
verb theme meaning ‘fish swims rapidly’” (Kari 1990: 179); the Ahtna terms are related
to the Dena’ina term ghelguts i, literally, ‘swift swimmer’ (Kari 1994: 13). The following
charts list terms for pike for Deg Xinag, and five other Alaska Athabascan languages.

Table 16: Related Terms for Pike

Language Related Terms for Pike Literal Meaning
Deg Xinag Giligoy something that is speared at
Holikachuk K’oolgoy something; a lance

Koyukon K’oolkkoye




Table 17: OtherTermsfor Pike

104

Language OtherTermsfor Pike Literal Meaning
Ahtna Igaadi fish swims rapidly
(Central & Western Didects)
CQilgaadz (Mentasta Dialect)
Denalna Ghelgut® swift swimmer
(Inland Dialect)
Koyukon K®@otaahdletone that which stays on the bottom
Dolel that which floats
TaahDenaaltone dender stick-like object
K®oleghos underwater
plural fish swim

The clay lamp the man takes to provide light while on hisjourney is also part of Deg
HitGn ontologyregarding fish in genedl. In Osgood® (1959:116-117)desription of the
OanimakzermonyOherefers to an Oingniawhich holdsa clay lamptied to the bottam
crosspieceQin recognition Qhat each kind of fish...have their own light which correspondsto a
person@ clay lamp. When fish passin the Y ukon, the side streams are lighted up by other fish
whichlook like lightsin the hougsof people. Among human beings of course, only shaman can

see them.OOther Deg Hit®n ontol ogies concerning pike and other fish areillustrated in one of
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the names for Ghunchback whitefish.OThe Deg Xinag term g®ntoggiy, documentedby Osgood,
literally means Gy and by tomorrow®
The name was given to them because they do not eet little fish, it is said. Other
species, like jackfish, for example,becomeuncontollably hungy. Living in ther
kashims, they see their little ones swim out from underneath the benches, and
beingrapacious devourthem.The hunchbacksvill notdothis. They say, Oby-
andby tomorow, we will find somethingto eat.Consequentlytheyalwayslook
poorin the spring. (1959:25)

The Pike® Role in Subsistence Practices

For the Deg Hit@n people, pike or QackfishOas referenced by Osgood (1940;
1958; 1959) were an important part of the traditional subsistence cycle asthey are
abundant in the region and can be harvested year-round from lakes, side streams, and
rivers. Pike are aggressive, predatory fish, and can grow up to six feet in length and 50
pounds in weight (Nelson 1983: 72-73). Data from the recent Alaska Fish and Game
Technical Report #289 (Brown, et a. 2005: 46) states that pike in the Deg Hit@n area
range On size from two or three feet up to four or five feet long.OPike are currently
havededudng gill nets or usng hookandline during the winter months(Brown, et al.
2005: 54). Since the pike@jaws and gills are laced with thin sharp teeth locals generally
lift them from the net by inserting fingersin the eye sockets rather than the gills.
Traditionally, pike were harvested in basket traps, giligoy tidhi®@n. Osgood(1940:231)
indicates that the traps were set as part of afish weir during the fall and winter months

and that the harvest was most abundant after breakup. Pike also could harvested
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individually, in clear water, using a double-pronged fish spear, nifq'adz ggik vaxa
gindiggad(Osgood 1958: 238-239). Data from 1990-1991 indicates that Anvik’s pike
harvest consisted of 19.5% of its non-salmon harvest; Shageluk, 35.8%; and Holy Cross,
28.1%, demonstrating the continued importance of this fish in the current subsistence
cycle (Wheeler 1997: 160-162). Pike is usually served boiled, roasted or fried. Pike meat
is also used to make vanhgiq described in the next section.

Vanhqgig “Ice Cream”

Osgood observed that vanhgigplayed an important role Deg Hit’an society,
served during most of the major feasts, as well as other social occasions. Deacon refers to
several types of ice cream in her narratives, including those made with fish, caribou or
moose fat, or snow. Currently, pike is one of the fish used to make fish ice cream, as the
meat flakes well and is readily available at most times of the year, although other white
fish are used as well. Deacon also uses the terms ginot yif nintth@x as this refers to the
mixing of the fish meat; yith vanhgicgfor “snow ice cream” (1987b: 8); and giq@x
vanhgiqgtranslated as “grease ice cream” (1987b: 31). Other terms taken from the Deg

Xinag Noun Dictionary (Kari 1978: 84), are presented in table form below:

Table 18: Deg Xinag Terms for Vanhqgig(Ice Cream)

Deg Xinag English
Vanhgiq Indian ice cream
Gig@x Vanhgiq fat ice cream

GichatltonVanhgiq rennet ice cream
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In Deacon€English audiaecoding, the hudhand@an®getalongwithoutIndian
ice cream made with reindeer fat. [t@ amost [all] fat, and he just cut it up with aknife
and eat it that way with berries. The day the wife does not feel well, her husband requests
QOnoose fat ice cream and berriesOsaying My!E | can® go without that ice cream. | want
it. | want that moose fat ice cream and berries. That@ [what] most | love to eat, my dear
wifeO(Deacon 1987c: 34-35).

In the videorecording, Deacon (1976) talks briefly about the oil needed to make
ice cream and, again emphasizes the husband@ reliance on ice cream to satisfy his
hunger:

E everytime they get whitefish and everything when it® fat she render it out for

fat andshe gotlots of oil andeverything. Sheput it away.Shewassaying she®

going to make Indian ice cream out of it in the wintertime. And this man was
really happy. And when the snow came she made Indian ice cream. And my they

putlots of beries saimonberiesanykind of berrieshe wantsthey put, they mix

it with. And once when they finish that they make fish ice cream too. And that

man couldn® get along without Indian ice cream, he has to have it. No matter how
much he eat he wants that Indian ice cream. That was the food for him.
In Deacon@ (1987b: 6-7) Deg Xinag recording the husband says CEy gil vanhgiq ey
vanhgiq yanQgetiy q@t. Che vixighigi@nOyi giq@x vanhgigheyOmeaning @ really want
some ice cream, that@ all. |n so accustomed to that fat ice creamO Deacon says Or's@n
gig@x vanhgighighunni@goyhtsixuyan@literally, o, she [his wif €] alwaystook the

ice cream to him®
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Traditionally, ice cream could aso be made with the seed pods of the cottonwood
tree as described by Osgood (1940: 193-194). Thistype of ice cream was usually madein
the winter, however, Osgood (1959: 44) notes that the pods were collected in June or July
or Onay be gathered just as the cottony coma begins to appear, in which case the pods are
stored in the smoke house until they open about aweek |ater.OThe cotton seeds were
discarded, then the cotton was saturated with fish oil. The saturated cotton was then
mixedwith wam fish oil andsnow until fluffy. According to Oggood,lamprey oil was
prefered, althoughanykind of fish oil couldbeused. Oggoodals notesthatfavorite
berries for ice cream included ni‘anht@sr or winter berries (crowberry), nenhtl G,
bunchberries (lowbush cranberries) and rose hips.

The process of making fish ice cream is extremely time-intensive. Vanhgiq is
madeby combiningfat (fish oil, or more recently, hydrogenated vegetable oil) with the
boiled meatof thefish. After thefish is bailed, theskin removedandthe meatde-boned.
The liquid is thensqueezedut of thefish meatby handuntil it becomeslry and
powdery. The fish meat and fat are combined andwhippedusng onehanduntil light and
fluffy. During this process, people who may be in the house must remain quiet astheice
cream is being made. Sugar, berries, and sometimes milk or a sweetened cream mixture
are then added to finisn the dish. Blueberrries, lowbush cranberries, crowberries, and/or
salmonberries seem to be the most popular fruit to add to the ice cream currently. Today
the Deg Hit@n people continue to serve vanhgigin large quantities at potlatches, mask

dances, and funeral feasts.
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Creation,Trangormation,Symbolisn, andHierarchy

The spruce tree, or didlang, that was used to carve the pike, was traditionally one of the
mog useful plantsto the DegHitGinpeople providing, for example, medicine in the form of new
shoots in the spring which could be collected and made into teato treat colds; pitch which was
used for bandaging cuts and waterproofing canoes; andwoodfor burning, or the congructionof
itemssuch asdedrunnes or housholditems According to Oggood(1959:45), thewoodbums
at a higher temperature than other woods, and is softer than birch, making it easier to work with.

The creation of the giant pike takes place through transformation of the spruce tree via
medicinesongandbreathof Raven. Witherspoonindicates that the Navajo have established
cultural categories or hierarchies that classify theworld basd on Opotentialor motion((1977:
140) and acknowledge Giir as the source of all knowledge and animationO(1977: 53). Native
American scholars Momaday (1997) and Zepeda (1995) also describe air and words as infused
with power. Posey (2001: 7) also references the energy stored in inanimate objects that can be
trangormedinto ananimatebeing In asimilar vein, Cajete (2000b: 108) emphasizes that On
many Native myths, plants are acknowledged as the first life, or the grandpaents of humansand
animalsandsourcesof lif e andwisdom..Oln the Deg Xinag language, the word yeg means
GreathGand @piritGand all aspects of the environment, animate and inanimate are infused with
yeg. Deg Hit@n medicine men or shaman were often ableto cure using their breathin ritual
song, or blowing in a person@ ear for example to cure an earache. When examining these
ontologies that acknowledge the power of air, the relationships devebped between humans and
plants, and the potential for motion inherent in the didlang, the transformation of the spruce tree

into a giant pike becomes a natural process.
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Chapter3 Concluson

E Critical discourse and any activity that predicates interpretive acts depend
largely on thethinkei@ tie to a given knowledge base and belief systemandon
the linguistic features associated with the belief system. (Saris 1993:153

In chapterseven of KeepingSlugWomanAlive (1993: 151-152) Sarris discusses

three assumptions made by non-Native American students that are illustrated in their
analyss andretellingsof Amerncanindian literature. Sarris emphasizes how many
students see Qnarrative and context of production as extricable,Owhen in fact they are
interdependent. Until | examined the recording, transcription, andtrandation contextsfor
Deacon@ narrative | did not fully understand how these contexts subsequently influenced
Deacon@ narrations.

Sarris also notes that students tend to focus on Qietail and plotOin their retellings.
In focusing on Qietail and plotOstudents assume that Geach action on the part of
CoyoteEprecipitatef] the formation of the world,Qalthoughit should be obviousfrom
the context that this world already existed. In the creation narrative Ni /@qayNiddaxin
Raven comes into an existing world; and with the help of the man, creates the pike for a
specific purpose. Although Raven can be closely identified with perhaps, a god, creator,
or protective grandfather, the concept of ahuman aiding a bird in the creation process
may bevery unfamiliar for studentswho, for example hold fundamentalisChristian
beliefs. As Deloria notes O he overwhelming majority of American Indian tribal religions
refuse to repreeentdeity anthopomaphicallyE[ although]there wasan

acknowledgemerthatthe GreatSprit hassomeresemblance to the role of a grandfather
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in the tribal society (Deloria 1994: 79). In all of Deacon’s versions, Raven or the “old
man” calls the husband and wife ‘my grandchildren’.

Sarris’ third observation concerns the structure of the Pomo language and how
this influences narrative structure. As Sarris points out, verb-based languages, such as
Athabascan and Pomo, thematize action, not subject. A minimal example of this is
presented in the previous section that discusses the different terms for ice cream. As
noted therein Deacon does not always use the nominalized form for ice cream (vanhgig),
but instead uses the verb [ginot yi!] nintth’ix. Nintth’ix means ‘he/she is mixing [ice
cream]’; ginot yi!, is literally, ‘fish meat with’. The term nintth ix does not identify the
subject as ‘him’ or ‘her’, ‘man’ or ‘woman’, etc. However, “who” is actually doing
mixing is apparent within the context of the narrative.

Similar to Sarris’ observations, Thompson (1990: 5-6) references the importance
of understanding cultural metaphor, metonymy, and simile; the breadth and depth of
which is difficult, if not impossible, to convey in the publication of an oral literature text.
Ironically, those most familiar with the Deg Hit’an knowledge base and belief systems —
Deg Hit’an Elders - are probably the least likely to read Deacon’s volume Engithidong
Xugixudhoy. Depending on the time of year and their interest in traditional narratives,
most Elders would probably be more likely to listen to the recorded versions. The few
Elders I have known who have listened to Deacon’s recordings talk about her inclusion of
many “high” words that bring to mind images not thought of during everyday

conversation.
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Traditional narratives of Alaska Native or Native American people, often come
across as overly-smplistic; significantly different than most texts used in our formal
educationabystembforeign in bothcontentand structure. As stated previoudly, | have
an elementary understanding of the language, and thisin turn limits my understanding of
the knowledge base and belief systems inherent in the Deg Hit®n culture. The Deacon
narratives examined herein are very complex and | have chosen to examine only afew
aspects, these include an analysis of the volume and narrative titles; an examination of
Deacon® English and Deg Xinag descriptions of the wife; and discussions of the literal
trangationsof termsfor pike, including possible connectiongo ontologyof the Deg
Hit®n. For asecond language learner, to cometo an undestandingof basc concepts

inherent in both the title of the volume Engithidong Xugixudhoyand the title of the

narrative, ONi f@qayNiGdaxinOrequired a significant amount of research.®
In the next chapter | continue my examination of Nif@qayNiddaxinand further
discuss Deg HitGan narativesin terms of their implicationsfor indigenouseducatiorand

languageevitalization.

31t should be noted however that Kari and Deacon did discusstitles to each narrative. Deacon
referred to the English title as Orhe Man and Wife.OKari@ interpretation of the Deg Xinag terms listed in
the Table 14 above is the nan and wife are living, spending their livesQ(Kari, 2007).
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CHAPTER 4
Introduction

In the previouschapter highlightedsome of issues of trandationand
interpretation in the Deacon narrative. | discussed only afew aspects of the narrative,
highlightinghow trangationscanbe somewhatinadequate, but provide a useful starting
point for language learning. The Deg Xinag versions with trandations are valuable,
however, this narrative contains complex languagedifficult for thebeginninglanguage
learner to fully comprehend. | began with a discussion of the ODisant TimeCnarratives
andbrief analyss of thetitle of thevolume | thendiscussed the narative titles bothin
English and in Deg Xinag. The Deg Xinag title trandated into English as Orhe Man and
WifeOdoes not completely reflect the same meanings inherent in the Deg Xinag term that
highlight the wife@ reciprocalrelationship with her husband, as well as her importance in
the narative. In contrast, thetitle Deaconusedin the English version focuses on the @ld
Man,Oor the character RavenQes he isreferred to in the Deg Xinag version, versus the
Qvifed Following the narrative summary, | examined the GFour Levels of the Deg Hit@Gn
UniverseObased on Osgood@® interpretations, and Deacon@ videotaped version of the
narrative recorded in 1976. The next section of the chapter includes a discussion of Deg
HitGn epigemologyandontologyin terms of boththe wif e andthe pike. Pat of this
discussion focused onthetrandormationof the sprucetreeinto the pike. This
trangormationremainsauthentidoecaus of ontologiesthatundestandrelationsips

between the human and non-human parts of the environment, and the power of breath
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and air. In the chapter conclusion, I briefly discussed Sarris’ observations when
presenting Native American literature to cross- or inter-cultural audiences.

In the current chapter, I begin to address issues of traditional education and
indigenous language revitalization relative to the cultural information inherent in the
Deacon text. One of my central questions in this endeavor has been an examination of the
personal implications of learning these and other traditional narratives. Would I have
benefited by learning my heritage language, as well as listening to and learning from
narratives by Deacon and other Deg Hit’an elders? If so, how? Since I did not learn these
narratives as a child, how then can these enrich my education as an adult learner? Perhaps
I am fortunate to have acquired a strong first language base in English. Considering the
attitudes of the educational system at the time, if Deg Xinag had been my first language,
it is unlikely that my educational path would have been as smooth as it was. My peers
and I who learned English as a first language were not punished for “inappropriate use”
of a non-English language in school, although there is a good deal of stigma attached to
the local dialect or “village English” as it is often referred to. As many of Shageluk’s
parents at that time were fluent speakers, many people my age were partially fluent or
latent speakers. However, among the younger people, the language remained invisible
due to pressure from educators and missionaries. Although a different context, but
parallel in some respects, research by McCarty, Romero-Little, and Zepeda (2006)
suggests that the stigma still remains for many Navajo youth who are afraid to admit

fluency in their language.
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As I briefly discuss in chapter one, my own background was rich in oral traditions
from a Western standpoint, however, these traditions contributed to a very different
worldview than those presented by Deg Hit’an narrators. As a child and young adult I did
not question why I read and listened to literature derived from non-indigenous sources.
At that time, during the 1960s and early 1970s, local Deg Hit’an or other indigenous
sources were not recognized as “educational” either in the home or at school. Deg Hit’an
cultural knowledge began to be more widely recognized and valued within the area in the
late 1970s and early 80s. Some of these changes were due to culturally responsive
schoolteachers, as well the establishment of the Iditarod School District that allowed
more local control of the curriculum.”

According to Cajete, the current educational system continues to disregard the
fact that “myths, legends, and folk tales have been cornerstones of teaching in every
culture” (1994: 116). Cajete goes on to say that children, prior to learning to read, enjoy a
“mythopoetic” orientation; that is, they “show amazing metaphoric thinking and storying
skills” (1994: 130). However, these skills may be soon forgotten with the rush to impart
literacy skills as soon as possible to young pre-school children. Cajete’s interpretation of
this philosophy is that it is a “hidden message...stop being children and stop being
Indigenous” (1994: 130).

This chapter begins with a discussion of oral traditions and traditional education,

as well as a brief examination of theories and methods of second language acquisition. I

*? For more information on the establishment of Rural Attendance Educational Areas (REAAs) in
Alaska, see “A History of Schooling for Alaska Native People,” Journal of American Indian Education
40(1): 1-30.
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also include a section addressing language ideologies for indigenous peoples. For many
Native American and indigenous people, language transcends what is traditionally
thought of in language ideology terms as “social relationships.” Social relationships as
defined within any of the social sciences seem to be confined to the human realm. For
Native American people, social relationships extend beyond the human realm,
recognizing a “fellowship of life”” with other beings (Deloria 1994: 89). In conclusion, I
discuss ways both the audio and text-based versions of “Ni!’ogay Ni’idaxin” can be used
by the adult learner to enhance linguistic and cultural knowledge.

The Roles of Oral Traditions in Traditional Education

“Yixudz vighoyen uxdhi!. Agide yidong xinag yito!chi!di dina’ididine’ yidong...

You should think about everything. Then you’ll get the old wisdom that was told

to us in the past” (Deacon 1987a: 3-4).

In her introduction entitled Deg Hit 'an Gixudhoy, or “The People’s Stories”
Deacon uses the term yidong xinag to refer to ‘the old wisdom’. The word xinag,
originally referred to earlier in this document as ‘language,’ takes on additional meanings
when combined with the word yidong or ‘long ago’; that is, ‘the old language’, ‘the
language of our ancestors,” and notably, “the old wisdom.” One could argue that speakers
may use the term xinag to refer to the vast stores of knowledge passed down to
succeeding generations via the power of breath in oral traditions. In the previous chapter I
described the transformation of the spruce tree into the pike through the medicine song
and breath of Raven. The Deg Hit’an recognize connections among, and the power of,

wind, breath, song and the spoken word. Indigenous scholars from other Native
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American traditions also recognize the value and power of the spoken word. Consider the
following quotes by Native American scholars Momaday (Kiowa) and Zepeda (Tohono
O®dham)
E in the oral traditionsE Words are rare and therefore dear. They are jealously
preserved in the ear and in the mind. Words are spoken with great care, and they
are heard. They matter, and they must not be taken for granted; they must be

takenserioudy andtheymug beremembeed.(Momadayl1997:15)

Throwing words into the airOPthis is whatthe O®dhamsay abouttalking,
storytelling, praying,singingBall of which makeup thegenee of oral tradiion.
The words are thrown into theair in theform of spokenword, song, orationor
invocationE But everyday words, like the words that are meant to have power,
also are embedded with their own strength. Thisisthe reason why so many
believe in the power of words and why the speakers must be careful and
responsible for what they speak. (Zepeda 1995: 5)
Momaday( and Zepeda@ poetic words cited above capture beliefs by Native American
peoplesabouttheimportanceof listeningandleaming from tradiional naratives aswell
as the inherent power of spoken words. Chief Peter John (Krupa 1996: 60) echoes these
concerns stating that On Athabascan culture you have to be very careful because words
have power. The white people don® understand the Athabaskan way with words.OOId
Jack®n, whomDeacomrefersto in theintroductian of he volume taughtherthe

importance of listening carefully and remembering these words as he passed on his
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knowledge to the Deacon and the other young women who were present. As a student of
Old Jackson, Deacon obvioudy took great care in the words she chose in her presentation
of al theversions of this narrative. Thisis particularly evident in English versions of
Vil’ogay Ni’idaxinOwherein she mediated for a non-Native audience. She began this
process of mediation by titling her English versions Orhe Old Man Who Came Down
From Abovethe Second_ayer of This WorldOand Orhe First Man and Woman.O
Deacon€concensregarding herresponsbilitie s as a narrator and educator are further
highlightedduring the convesationwith herhusandprior to he first English
trangation. This convesationreferencedpreviougdy in chapterthree,documentser
uncetaintiesaboutherability to provide anauthentidrandatedversion. Finally,
DeaconéX¥rustration with noises andotherdistractionsduring herrecitationsmarik the
significance of these narrative events.

To continuewith this sectionon oral traditions and traditional education, an
explomationinto the definitionsof edwcation for indigenous peoples is necessary.
Traditionaleducationaframewoks, thatis, content, methods, and goals for pre- and
early post-contact Alaska Native people, differed significantlyfrom contempoary goals
and practices. The assmilationist goals of Western education for Native American and
Alaska Native people have been well documentedin a numberof publications(Adams
1995; Deloria and Wildcat 2001; Kawagley 1995; Reyhner and Eder 2004). Often
practices that are not based in Western or Gormal Otraditions, are |abeled as Gnformal Oor
Qoractical .0l will avoid using these termsin reference to traditional education asin many

contexts, the terms Gnformal Oor (oractical Ocan also imply a less important, perhaps
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inferior form of education. The process | will continue to refer to as traditional education
involvesdevelopingandmantainingrelationshipswithin social andspiritual realmsof
the world based on respect, relevance, reciprocity andresponsbility (Kirknes and
Barnhadt 1991) Cgjete,aleadingscholarin the field of indigenous education, presents
his definition of traditionaleducatiorbasd on research of Native American and other
indigenouscultures:

Thereisashared body of understanding among many Indigenous people that

educationis really abouthelpgng anindividual find his or her face, which means

finding out who you are, where you come from, and your unique

chamcteEl ndigenouseducatioris, in its trueg form, aboutleaming relationships

in context.(2000a:183
Deacon@ narrative documents the education of themanandwife in terms of their own
relationship, andothe relationshipswithin their ecological system. These devel oping
relationshipsare explainedn more detailin thesubsquentsection on cultural values
Traditional frameworks or models for becoming awhole, mature, balanced individual
and member of one® community have been well documented for Alaska Native and
Native American cultures by scholarsincluding Archibald (1995), Kawagley (1995;
1999;1998) Saris (1993, andStairs (1995) Inupat scholar Ongtooguk(2000) states
thatfor Inupiatyouth,traditionaleducatonal processes beganwith observing cultural
practices thenprogressed throughimmersion in storiesandcugoms followed by
apprenticeships with relatives or community members who were advanced scholars of

and participantsin the subsistence lifestyle. Alaska Native Elders and scholars have also
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emphasized the importance of learning complex sets of guidelines for maintaining
balancewithin the envirnment commurity andthe individual (Attla 1983;Attla 1989;
Krupa 1996; McCurry and Jones 1985; Wright 1995). Success within the subsistence

lif etyle depend®n nurturing numepusdelicae relationships within this ecol ogical
system.

Kawagley tetrahedral referenced in chapter two, illustrates the connections
among as well as the equity of the natural and humanrealms From the perspectivesof
Chief John and other Native Americans, non-human beings such as animals and birds for
instance, are considered to have superior wisdom in some respects because they existed
or were created before humans (Cajete 2000b; Deloria 1994; Deloria 2006; Krupa 1996).
Maintaining these relationships entails not only theappioprate actions but also
appopriate thoughtsandlanguage. Part of the process of becoming an educated Deg
HitGninvolvedindividually thinking aboutandleaming from thes narativesthat
established guidelines for interacting with Ravenand otheranimals

Alaska Native cultural values and the recently published GCulturally-Responsive
GuidelinesOare gaining recognition both nationally and internationally; in the next
section, | present a brief discussion of my perspective on how cultural values are
reflected in Nifo@ay NiGdaxinO

The Reflection of Cultural Vauesin Traditional Narratives

We forget that some of life@® most important values are understood slowly over

the course of alif etime (Mather1995:18)
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Deacon@ talent in learning and passing on traditional knowledgeandskills, as
well ashercommitmento cultural values seemed to be recognized early on by her
family. Deacon§grandmotheMarcia taughther Ghow to live a good life, never to swear,
and always be kind and help old peopleQ(Deaconl987auviii) ; thes cultural values
remainintegml in contempoary educatbnal contexts for the DegHit&n In her
publication QVith a Vision Beyond Our Immediate Needs: Oral Traditionsin an Age of
Literacy OYup@k ElderElsie Mather (1995 18) cautionsagains theimpuldvely over-
analyzingoral traditonsvia reductionig strategies. Instead, she advocates an inquiry-
based approach to learning, emphasizing that somethingscannotbe undestoodright
away and that there is a part of us, as human spiritual beings Othats nat explainablen
mere words.OStudents who study their language using traditionalnarativesneedtime
andmatuity in orde to beginto both understand the language, andsubsquently
understand the cultural values inherent in the narratives. As reflected in Mather®
statement above, widely shared Native American and Alaska Native valuesinclude
developing patience with others and self, and recognizingthatleamingis anindividual
process that takes place within an undefined time frame (Cajete 1999; Lipka, et al. 1998).
In the following section, | include my perspective on severa of the cultural values
inherent in the narrative.

In 1985, Denakkanaaga, Inc., an association of Alaskan Athabascan Elders

compiledan extendedersion of Athabascan values (Denakkanaaga 1985).* Published in

% These values are also listed on the Alaska Native Knowledge Network website:
http://www.ankn.uaf.edu/ANCR/V alues/athabascan.html.
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poster form by the Alaska Native Knowledge Network in the late 1990s, these values are

displayed prominently in many Interior schools, as well as Alaska Native organizations

and the University of Alaska Fairbanks.
I Self-sufficiency and Hard Work
I Care and Provision for the Family
I Family Relations and Unity
I Love for Children
I Village Cooperation and Responsibility to Village
I Humor
I Honesty and Fairness
I Sharing and Caring
I Respect for Elders and Others
I Respect for Knowledge & Wisdom from Life Experiences
I Respect for the Land and Nature
I Practice of Native Traditions
I Honoring Ancestors

I Spirituality

The first value of “Self-Sufficiency and Hard Work™ is evident in the beginning

of “Ni/o@ay Ni@daxin’ as the man and his wife at that point cannot depend on others to

provide for them. The “man and wife” are highly proficient in a number of subsistence

skills, however are still learning about their place or level wherein they appear to be the
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only humansThe relationship theydevelopwith Raven or the old man over the course of
time teaches them the importance of Csharing and CaringOand QHonoring AncestorsO
throughOPactice6) of Native TradifonsOfor example, the reciprocal gifting (through
buming) of foodandclothingto Ravenandotheswho inhabitthe otherlevels In
Deacon@® audiotaped English version Orhe Old Man Who Came Down From Abovethe
Second Layer of This World,Othe old man (Raven) states:
But all thatfoodwhichyou putawayfor mebice cream,thingsByou makebig
fire onthe banktomomrow moming. You bum the FOODfirst. Thenyou putmy
bundle,my blanket,andBURN it up. And thos boots paiky, mittens cap,
evewthing, bundleit up andburn it too. And itdl comedownto ashes And then
you® seemegetout of sight. And it will be,whenl getbackto my placeup
there, it will bethere just brandnew; Q@ putit on (1987c¢:40)
Also overtly stated in Deacon@ videotaped version, the man recognizes the reciprocal
obligationhe hasto the old man(Raven)saying:
So,well how 1®n goingto payyou?Crhis mansay, Olgotto payyoulots. You
took my wife backfor meOOWellmy grandchildOhe say, Olcouldn®helpit.
Y ou see my clothes what | came with? Y ou see it@ very old. It& very beautiful
but it@ very old and | want new things. New squirrelskin parky and new mittens
andthewolverine bootsthat®whatyou goingto pay mewith. 1t3 already made.
You goingto pay mewith thatone.And 1@l be very satisfied with that oneE That
parky well, as soon as he said that way this womanwentoutandwentin the

cache And hegotthis blanketbundle blanket, that parky what she made. He
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brought it in. He look at it, he smile. He say "thank you ever so much. Now I’'m
going to be new again where I came from. But I’'m not going to put it on right
here. Tomorrow morning you got lots of wood out there. You make a big fire
after I leave. You make a big fire on the bank. And just put that sack right on top
of the fire and the blanket, burn it up. And all the food you been give me for all
the time one month I stay here. You put on top that fire and burn it up. Because,
then when I go back up to my place he says I’ll have lots of food to eat. That’s
only the place I’'m going to eat.” And put on those clothes. (1976)
In the Deg Xinag version the reciprocal commitment is not explicitly stated as in the
English versions. However, when the fish has been sent “to the bottom” Raven simply
says “Agide” (‘okay,” ‘alright,” ‘now then’) to the man and wife. After this minimal
statement the wife begins to work making fat ice cream and retrieving new clothes from
her cache for Raven. The conversation then continues as Raven explains his position in

the Upper World to the man and wife (1987b: 30-31).
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Table 19: Raven(® Explanation of the Upper World

Deg Xinag

English

“Ngo, ngidiggi gits’i’in ttheting

Xigiyixgitsiy itlanh ts’an got.

Q am Raven from the upper world.**

Yitots’in’ deg xivava’ dhison ts’in’.

| don®eatthisfood.

Sitsi qun’ q 'udi’alyay yan’ xildi qaditlt’a

ts’an go,” ne lo.

| live only onfoodthatis placedin the

fire.

Gogide gitsighath da’ getiy xadhinigginh

ndigicheth,” ne.

|®n wearing this worn out marten parka,O

he said.

“Axaxildik ngiyix che niltreth gageldiq.

Q@n wearing wolverine boots.

Go iy che getiy xathdatl.

They are old too.

Getiy q’idong viye tasitl’e’.

|@e worn themalongtime.

Go iy zro q’atl’ot q odet sinonduxlo agide

getiy yixghu srigatasdhe!, "xilne.

If you dress me anew, 1@l be very grateful

to you,Ohetold them.

After this exchange, Raven then gives the man and wife specific instructionsin

the properprotocolfor sendingfood, clothing andotherbelonginggo otherlevels

% Literally, QVell, up above, separate trail, your grandfather, | am so, hereQ(K ari, 2007).
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Deg Xinag

English

“Go xifdik yixudz duxdiyoq xotl’ogh
vixudz ngi’o ngittegh vithq 'idz xifdik

xatuxfq’ol,” xifne.

After you do everything, you will build a

fire out there on the bank,Ohe told them.

“Yit xifdik qun’ q’idz xifdik sital ditux’of.

Or ou will put my bedding on thefire.

Axaxitdik go dina’ideloy viq'idz dituxdaf.

Afterwards you will put the new clothes

onit.

Xotl’ogh xitdi go vav chenh go vav

detthat,” xifne.

Putthefoodonthefire first,Ohetold

them.

“Vav dettha xitthiduxla xotl’ogh go iy vav

neg xildik viq'i dituxlat

First putthefoodin thefire, thenputon

the other nice food.

Yit xifdi vogo nigidenoq of.

Then it will al burn.

Sinxiddhuxix xotl ogh” xife.

Y ou® make me disappear afterwards,Ohe

said.

The proces of burning thebelongingsof someone who has recently died has also been

documentedy Oggyood:

Before a person dies he will indicate whether he wishes to have his property

bumed,inhumedwith him, or givento friend€T hatwhichis to be bumedis

depogedin afire madewith birch bak afew hundred feet behind the river bank.
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When burned, property goes to the deceased person immediately, whereas that

whichis givenawaygoesto him only whenit is worn out. (1958:154)

In spite of oppogtion by eaty missionaiies the burning of foodandclothingfor the
ancestors are still practiced in the Deg Hit®n area, highlighting an ontology that
recognizes obligations to those that have passed to anotherevel; in otherwords, the
living may still contribute to the welfare of gidhagiye or @Ghose who have gone before®

Continuingwith additionalvaluesinherent in the narrative, QRespect for Land and
NatureQis particularly evident in the video Orhe First Man and WomanOas the man
continues to trap every day in spite of his wife@® wish that he stay home with her for the
day. Deacon@ narrative includes the phrase, Qrou know my dear there@ lots of fur in the
world. If | let up onedayyouwouldn®havethat much fur.OThe belief that humans must
take the animals that offer themselves appears to be already established; if this protocol is
notfollowedthenthere maybeless offered in future ventues(Nelson 1983)

The value of GCare and Provision for the FamilyOis apparent in the reciprocal
form used by Deacon to refer to the man and wife,OQVit'ogay Ni’idaxinOpreviously
explained in chapter three; atermsthat highlightstheir vital social relationghip. In all
Deacon@ versions, the man chides himself for insisting that his wife make ice cream
when she was feeling poorly saying:

' Gigho 'in’a didiyoqg, OM@ all my faultO(1987b: 10-11);
I Ohat®my fault. | shouldn©force herto makethat[to]night. Shedidn®feelgood

andl just force her. That® my own faultO(1987¢:35);
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I “ Why I treat my wife that way? She say she was feeling bum and then I force her to
get that snow while it’s dark. Now I couldn’t, she’s not here with me anymore”
(1976).

Deacon’s statement at the end of her videotaped version also reflects this value, where

she stated “All the time he, his... whatever his wife say, he do because he was...he didn’t

obey to his wife. You know when she tell him to stay home one day and then he didn’t do

it” (1976).

As noted in the Athabascan values above, in both traditional and contemporary
contexts, the process of becoming a whole person involves commitment and service to
one’s family and community. The values that place priority on family and community
above the interests of the individual remain despite early Western educational efforts to
individualize Native American and Alaska Native people (Adams 1995; Reyhner and
Eder 2004).

Similar to the Athabascan values listed above, a composite of cultural values for
all the Alaskan cultural regions have been compiled in recent years by members of the
Alaska Native Knowledge Network, a partner organization within the Alaska Rural
Systemic Initiative (see Barnhardt 2007):>
I Show Respect to Others - Each Person Has a Special Gift

' Share What You Have - Giving Makes You Richer

' Know Who You Are - You Are a Reflection on Your Family

%> See the Alaska Native Knowledge Website http://www.ankn.uaf.edu/ANCR/Values/index.html.
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' Accept What Life Brings - You Cannot Control Many Things

I Have Patience - Some Things Cannot Be Rushed

I Live Carefully - What You Do Will Come Back to You

I Take Care of Others - You Cannot Live Without Them

' Honor Your Elders - They Show You the Way in Life

' Pray for Guidance - Many Things Are Not Known

' See Connections - All Things Are Related
In both sets of values, ‘respect’ is overtly stated; also sharing and caring for others.
However, the last value of encouraging an ecological, or holistic worldview is not
explicitly stated in the Athabascan list. In the previous chapter, I discussed the
connections between vanhgiq (ice cream), and giligoy (pike). I also noted that the didlang
(spruce tree) may have been chosen by Yixgitsiy (Raven) because of its usefulness to the
Deg Hit’an, as well as its potential for motion. The connections in the narrative are
obvious if a person is fluent in the language and cultural practices of the Deg Hit’an. For
those of us in the borderlands between Western influences and a familiarity with Deg
Hit’an cultural knowledge, these connections are not readily apparent. Only through
rigorous examination of these connections, can we begin to understand the cultural
practices and language usage in any depth.

In the next section, I give an overview of second language pedagogy and adult

learning programs prior to beginning a discussion of language ideologies.
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Second Language Pedagogy

Although it is not the intent of this dissertation to provide a comprehensive review
of language learning pedagogy, a brief discussion of current theories and methods is
necessary. Much of the current literature focuses on the pre-K, K-12, and postsecondary
classroom contexts; there is almost no literature on the cultural aspects of adult
indigenous language pedagogy except the article on Mohawk that I reference later in this
section.

Second language acquisition theories (Lightbown and Spada 1993: 23-31) include
“behaviourism,” a system of positive reinforcement for “correct repetition and
imitations” that promotes “habit formation” in the language learner. Errors are interpreted
as “first language interference” as the structure of the first language tends to influence
how the learner thinks about the second language. However, learners are aware that
metaphorical structures used in their first language are not necessarily transferable to a
second language. Cognitive theory, or cognitive “restructuring” theory, examines the
construction of knowledge systems as languages are learned. As new information on the
structure of the second language enters this knowledge system, the learner may
experience “sudden bursts of progress” or “back-sliding” depending on the learner’s
interpretation of new material. Creative construction theory, based on Chomsky’s innatist
theory of first language acquisition, proposes that acquisition takes place internally as the
learner is exposed to language. Krashen’s (Krashen and Terrell 1995) Monitor Model,
probably one of the most well known creative construction theories, is composed of the

following five hypotheses:
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I The acquisition-learning hypothesis proposes that GacquiringOlanguage through
natuil, socially-appropriatecommunicéion is more effective than language
OearnedOvia structured repetition and grammar |essons;

I The monitor hypothesis that argues the Gacquired systemOis Qesponsible for fluency
and intuitive judgments about correctness; a GearnedOsystem of rules nly helps the
speaker polish what has been acquired viareal communication.O

I The natural order hypothesis suggests that learners acquire the rules of alanguage in a
predictable sequence;

I Theinputhypothess thatpropossonly Ocompehensble inputCcontibutesto second
languageacquigtion; and

I The affectivefilter hypothesis suggests that learning can be affected by emotions,
motivations, attitudes, and other intangible or OnvisibleObarriers.

Methods generally used in second language pedagogy include structural, functional, and

interactional approaches (Baker 1996: 282-287). Functional and interactional approaches

are the most common methods used currently; these methods emphasize socially-
appropriate communication rather than relying solely on repetition, and grammar as used
in the structural approach (see Krashen@® Monitor Model above). The Master-Apprentice

Model (Hinton 2001)used by manyindigenousadult leamers withoutacces to

structured group learning encourages the use of functionalandinteractionalmethods

However, in using the Master-Apprentice Model, most beginning learners require a good

dealof repetition from the speake(s); manyof thesoundsor phonemesliffer from those

learned by English speakers. Aswith any effective language program, Master-Apprentice
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methodsalso require self-study betweertheinteractive sessions with fluent speakers. As
recommendedh this appoach some self -study tools | use includeuse of audio-
recordings and writing, as these seem to complement my interactional |earning process.

Academics discuss and debate the general cognitive and social benefits of
knowingsecondlanguagegxtensvely in books academic journals and the media. This
debate hasintensified especially sincetheinitiation of English-only propostions andthe
federal legidation ONoChild Left BehindCthat emphasizes fluency and testing in
English. Thos in favor of hertageor bilingual education strive to make a case for the
importance of languages in the educational process. They argue that learning another
language has cognitive benefits, and in the case of heritage languages, promotes the self-
esteem of students whose languages and cultures may be marginalized. Languages are
also considered awealth of information, funds of knowledge, and resources for the world
to draw upon Shoud there only beonly afew of the remainingthousandsof languages
spoken,languageevitalization expets arguethatthat our knowledgewill diminish with
them. For languages with few speakers, scholars aguethatthes linguistic andcultura
resources should be preserved through generations of second-language speakers. See
publicationsby well-known scholars Kraus (198Q 1992;1997 andFishman(1991)for
amore completediscussion of languae shift andrevitalizationissues

Adult Indigenoud_anguagePrograms

Aside from the article published by King referenced above, aswell as Hinton
(2001; 2002), and Mohawk scholar Kanatawakhon Maracle (Maracle and Richards

2002), there are few publications that focus on indigenous, Native American or Alaska
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Native adult language programs, or ideologies. In Maracle’s publication referenced
above, he provides an overview of an adult immersion program for the Mohawk
language, documenting some of the successes and challenges in working with speakers
and adult learners. Although weekly language classes had been offered for Mohawk, this
approach did not offer enough consistent conversational use for learners to gain
intermediate levels of fluency. For those of us who participate in the weekly one-hour
Deg Xinag audioconference, this is similar to our own experiences with the language
learning; obviously, conversational fluency can be enhanced but not achieved solely
within such a limited time frame.

The organizers of the Mohawk class capped enrollment at 12 participants with a
prerequisite introductory course required. Participants met daily in a home environment,
regularly preparing, serving and eating lunch during sessions. Challenges common to
adult learning programs included finding ways to encourage the speakers to stay with the
Mohawk language throughout the session. Speakers also had to learn to resist the urge to
translate into English what was not immediately understood by students. Maracle
observed that those learners who had an academic background, and/or those who had
previously studied another language had more “language learning strategies” (2002: 129)
available to draw upon in learning Mohawk. However, for learners, Maracle also
observed that English fluency interfered with the language learning process because of
the assumptions made by English language speakers about the structures of other

languages. Maracle states that:
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basic EnglishE allows a speaker to use a small amount of English vocabulary in

many waysE expressions like Q put on,00 put in,0l put under,CE English relies

heavily on patticles which meanghatthe speaker does not really need to know a

great deal of vocabulary, just the situation in which the words occur. In Mohawk,

you need a different word for each one of those expressions. (2002: 130)
Maracle(3 observations of the structure of Mohawk correspond in many ways to the
structure of Athabascan. For example, thereis an extensive system of classificatory
verbs; verbs for carrying or handling objects usually differ significantlydependingn the
size, shape, and texture of the object being handled or carried. The verb may also change
if there are multiple objects being handled or carried. Studentsin the Deg Xinag
Athabascan Language Developmentinstitute leamed appoximately25 phrasesduring
the cookingpottion of the course, includingthefollowing classificatory verbs, @o putand
o pour®Verbs are marked in bold in the examples below; other parts of speech are
color codedto illustrate thetrangationsof numbers, nouns prepostions, etc.

Table 21: Deg Xinag Classificatory Verbs

Deg Xinag English

1. nalyagh tas(d!. |@ put onepotatoin the
2. nalyagh tatlal. | @ put two potatoes in the
3. Doghiyigvito tastrik. | put salt

4. Te tasngi’. |@ put/pour water in the
5. Te ngingi/. You put/pour water in the
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In examples one and two, the verb stem changes as the object changes from
singularto plural. Althoughl listedonly first person singular subject examples, the verb
stem as well asthe prefixes change if plural subjects are used (we, you [guys], they).
Example three, translated again as @utQillustrates the specificity inherent in the verb
system, as the stem changes from B® or Bla, in the first two examples, to Etrik. The
reason for this changeisthat potatoes are classified by the Athabascan system asa
compactroundobject,versussat, whichis in agranularform. Examplesfour andfive
alo illustrate a differentform, thatis, theverb theme usedfor liquids, althoughin
English we can use the verb Go putOMaracle also observed that some English-speaking
students seemed unaware of how they Quse vocabulary flexibly or precisely and can
frame meaning in many waysCE and Gappeared unable to acknowledge the same kind of
flexibility in Mohawk@2002:131). | discuss some of these issuesin the penultimate
sectionof this chaptereferencing verbs trand ated as the English verb Go make(from
DeaconG narrative.

Maracle brings out issues that arise when there are declining numbers of truly
fluent speakers of the Mohawk language Qvho can quiteliterally talk the birds out of the
trees using the language aloneO(2002: 132). He states that many of the speakers that
remaindo not convese regulaly in theMohawk language; however, if the language is
being used consistently, it becomes easier to develop vocabulary for new contexts.
However, GzoiningOnew words also becomes an issue, as English-speaking students will
ask for noun-based forms without recognizing the verb-based structure of many Native

American languages. Maracle suggests a return to Qraditional forms of reference, such as
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amentionof the object®&functionor state.For example, QefrigeratorOmight be Ot keeps
foodcold OandOt& in therefrigerator,Ocould be Ot® staying coldX(2002:133) Similar
forms are used by Deg Xinag speakers to refer to @arsObngan@@iz g@d@dighal and
GnowmachinesOPyith q@z g@@ighal that trand ate as @and/snow, on, they go aroundO
As| have observed in interacting with Deg Xinag speakers, students will ask for words or
phrases without providing the complete context for speakes to consder in formulating
their responses (Leonard 2001). Thus, as Maracle also observes, speakers (zan certainly
tell youawayto say it, but theform thatcomesto mind maynot betheonetheyactively
use themselvesO(2002: 132).

Many of the Deg Hit@n Elders leamedEnglish throughan oftenphyscally,
spiritually, andpsychologicallybrutal submesion appioach.Forthos of uscurently
learning our heritage languages as second languages, one would think this proces would
not be as difficult. However, as described previoudy there are a number of variables and
challenges within each language area. For the Deg Xinag language, there are now very
few fluentElders remaining.l continueto work with my father who is fluent in Deg
Xinag and Holikachuk, and his youngest sister L ouise Winkelman,who s also atalented,
partially-fluent (fully latent) speaker. Several otherElders continueto makea
commitmentto helpingadultlanguaye learners. With the decline of fluent speakers, there
remain fewer contextsfor learners to be exposed to natural everyday spoken language.

In the next section | briefly examine languagadedogies includingdefinitionsby

indigenousscholars.
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Language Ideologies: Aspects of Indigenous Language Acquisition

We are all relearners...Education for Native Americans, was a journey to lead us

away from who we really are...Language relearning is a journey back home.

(Kipp 2000: 5)

In the quote above, Blackfeet scholar Kipp presents a metaphor that recognizes
indigenous language and educational revitalization efforts as part of “a journey back
home.” Other indigenous scholars also choose to look at language education as a return
journey, from forced assimilation back to a culturally-based values and practices.
According to Baker (1996: 275), the reasons for learning a second language can be
classified as “ideological, international, and individual.” Indigenous language
revitalization efforts can be classified as both ideological and individual in nature, as
indigenous people resist continuing assimilationist strategies by hegemonic dominant
societies, while simultaneously gaining a deeper understanding of their culture and its
worldviews. An example of continuing assimilationist strategies include current programs
designed to improve K-12 education such as “English Only” propositions and the federal
legislation “No Child Left Behind.””® My motivation for learning falls into the
ideological and individual categories as explained previously in chapter one, as I did not
grow up learning the language or learning many of the deeper meanings of cultural

practices.

3% For a more detailed discussion of these topics see the following websites:
http://ourworld.compuserve.com/homepages/JWCRAWFORD/

http://www.iteachilearn.com/cummins/
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As Maori scholar King (2003) points out, there are a number of different
metaphos usedin thinking andspeakingaboutlanguage; these include viewing language
as a commodity, Qreasure,Oor heirloomOto be found and preserved through active use.
Inasmilar vein, several Alaska Native Eldersincluding Elsie Mather and Chief Peter
John have referred to Native languages as a gift:

| wasimpressed with theideaof ourlanguae asanimportantgift. It gotme

thinking about how we regarded animals we hunted in the past. We also

considered them gifts and treated them with care and respectE The animals gave
themselves to us to be used and shared. By sharing them with others, we paid
them our greatest respect. And so, our language, as a gift, ought to be used and

shared. (Mather 1995: 19)

The next quote by Chief Peter John describes Denakenaga’ (@ur languaged) as a
somethingGod gaveto humansthelanguages to be usedto praise andhona God

Whichever village you come from, no matter whatyour backgound,Eskimo or

Indian,try to live by theword, evenif it is hard for you to undestandit. Godgave

usalanguageo praise him with, Denakenaga’. (Krupal999:225
For othes, parllel to Kipp® quoteabove Janguage learning becomes a process instead
of, or pethapsin additionto, a gift or treasire. These process metaphors can be expressed
in anumber of different ways, including Ga pursuit,Oor Gajourney along a path,Oor a
reciprocal nurturing practice;proceses decidedlytrangormativein natue. Adoptinga
proces metaphorfor thinking aboutlanguageevitalization, | believe,is paticularly

useful for adults who choose to undertake this challenge.
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L anguageor linguigtic ideologies asdefined by Silverstein are Gets of beliefs
about language articulated by users as arationalizaion or justification of perceived
language structure and useO(quoted in Kroskrity 1998: 104). The quotes by Mather and
Johnin the previoussection,cleaty articulate the belief by Alaska Native people that
language is a gift from the Creator; a gift to be learned from, and reciprocally shared
within the wider social and ecological systems. Gordon Bussell, a Hupa apprentice, stated
publicly at a Master-Apprentice workshop held at the University of Alaska Fairbanks,
thatanelderhadtold him thatthe knowledgeof language was inside of him, and he had a
responsbility to reawakerthe languagewithin himself or draw it out. The<e cultural and
spiritually basd ideologiesremain unreagnizedin current languagadeologyliterature
or are often characterized as GnythsOabout second language acquisition.

In the final section, | present some examples from Deacon@ narrative and
highlight ways this can be utilized by a beginning learner.

Traditional Narratives and Adult Second_anguagd._eaming

In reality, every myth is renewed with each time and in eachplaceit is told.

Myths live through each teller and through each audience that hears and actively

engages them. (Cgete 1994: 115)

As stated in the previous chapter, | listen to traditional narrativesin
decontextualizedettings thatis, throughaudio or audiovisual recordings. However,
because of these recordings, the narratives Deacon will be renewed through each student
who listens to them and actively engages in cultural learning. In the Master-Apprentice

language learning manual How to Keep Y our Language Alive, Hinton, Vera, and Steele
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(2002) suggest ways to use narratives in the language learning process, including
“shadowing” or speaking along with an audiotaped narrative, and re-telling narratives, or
constructing new stories or narratives. Early in my language learning process, I began
reading this narrative, then subsequently listening to the audiotaped version in its entirety.
Although initially I was unfamiliar with much of the vocabulary and often was unable to
ascertain what part of the narrative I was hearing, this technique helped me to become
accustomed to the flow of natural spoken language, as well as the sounds unique to
Athabascan. This approach helped me to begin to further understand the language used
within the social context of narrative. Using these techniques I approached
comprehension of the narrative through cultural practices I was already familiar with, for
instance, the process of making vanhgiq(ice cream). In addition, I also became familiar
with the orthography and was able to add to the learning process by writing down words
and phrases. The following section presents a discussion of several phrases drawn from
specific contexts within the narrative.

Although the Deacon texts are quite complex in terms of content and use of
language, there are a number of words and phrases useful to the beginning learner. For
learners who prefer direct instruction, it may be helpful to section out portions of the text
and look at nouns and common verbs that often surface during early conversational
examples provided by speakers. Initially, the dialogue between the man and his wife
centers around the man’s activities and his desire for ice cream. Examples of some partial
exchanges from the beginning of the narrative are provided below (Deacon 1987b: 6-9).

In lieu of providing a syntactic or morphological breakdown of each of the phrases, I
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have color-coded each word as it relates to its English translation. Verbs are in bold;

other colors are used to illustrate parts of speech; however the colors are not consistently

coded throughout each example.

Table 22: Conversational Examples

’

q’at.

Deg Xinag English
1. dangi!’an? you doing?
2. Eygil vanhgiq ey vanhgigyanG I want some ice cream, that’s all

3. Che vixighigi@nQyi vanhgiq

he.

I’m so accustomed to that {4t ice cream,

that’s all.

4. Dingit@ qaighutuxdran dhedhig
tsnCrs@n vaxa ditet’el gan

gidhidh dingi/@n.

Why don’t you stay home sometimes;
will you do with all those skins

you’re getting ?

5. Dixulingith tsinCdran tasdhi/”

How many days will I be alone?

6. Yixudz ts@nQ@ dist’a

yixudz

| [am] get here.

7. Xik® xidinigitoyh ts@nQyide

xidist’anh.

I do it because I enjoy being out [doing

things outside].

8. A, gl tr@lne

Ah, keep yourself busy.

The examples above contain four common nouns, giq@x (fat) vanhgiq(ice

cream), dran (day), and gidhith (skins). The terms for fat and skins require a possessive
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prefix, in the case the prefix gi- previously explained as GtsOor Gomone@®0 Setting the
contextfor examplel, thewifeis bugy all day cutting wood and sewing. She stores al
the clothing she has made in the cache, and is pleased as her husband never asks QWhat
are you doing? Early on, language students may learn the term gandangi@n?and some
perfective and future variations of @oingQOearly on, for example, ndadzdangi@anGdran?,
(vhatdid you do today?@ndndadzditet@’?, Qvha are you goingto do?(The term
ndadz ditet@®! is also incorporated into example 4. In examples 2 and 3, Deacon
establishes the man@ desire for ice cream. The term q@t or @ want(Qs appicableto a
variety of stuationsincluding shopping,and visiting or socializing, for example chay
ntagy@t, @ will buy tea,Oor chay q@t he®, @lo you want tea?0in examples 4-6, the wife
begins to express her discontent at being left alone all day; in example 6 Deacon uses the
phrase Yixidzgetiy tr@nay axats@nadist® yixudz L earners often learn phrases to
express emotions early on, and the phrase tr@nay axa dist@ or @®n lonelyOcan be used
to respond to ndadzdingt@?, ow are you?0 Example 7 uses a variation of dist@,
Gidist@nhOthat uses the area prefix xi- explainedn previouschaptes allowing a
speaker to refer to avariety of outdoor activities.

The next set of phrases | have chosen to examine have the familiar vanhgiq(ice

cream) theme.
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Table 23: ConvesationalExampled Vanhgiq)

Deg Xinag

English

1. Xiday iy vanhgiq?

Whereistheice cream?

2. Ngo, vanhgig ninistth@gh tsnO

Well, | didn® makeice cream.

3. Vaxa getiyviq@t iy daline’ ethe
niginatth@q ts i ‘a ngo, gitidhase ts’in’

xiq’i dist’a

WEell, | realy want it; you should still
make [have made] it; | won@® get full

[without it].

4. Eyighod getiy an’a getiy xeledz gisonh

ts’i yixudz tthidanisidhik

Whenever | eat that, | eep well at night.

5. Diyo ixan vanhgiq yozr

dhitltse®

Well, why dorn®| make a littleice cream

?

6. Isre’ lingith

If youwantto.

7. Yith nagh ni@nastthGx

| makeit with snow.

8. Xidanh S, didiyog?

Where is my wife, happening

[happened] to her?

Examples2, 3, 5, and7 all refer to the makingof vanhgig or ice cream referenced

in chapter three. In our adult learning classes, one of the contextual activities we have

used is making ice cream, utilizing phrases such as niginistth ’ix, @ make ice creamOIn

example 2, the phrase vanhgiq ninistth’igh ts’in (® didn® [again] make/mix ice cream(

provides an example of the negative perfective form. In example 3, the perfective form

niginatth’aq is used, Qou should [have made] ice creamO The following phrases are from
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the newly released Deg Xinag L earnersODictionary: Deg Xinag A’ixi Ni@!yoy:Ghe L ocal

L anguage is Gathered Together (Deacon, et al. 2004).

Table 24: DegXinag Mixing@M akingCPhrases

Deg Xinag English
DinegqQ@x i/ niginastth’aq. I made ice cream moose fat.
Dineg qQix vi/ niginistth’ix. I’m making ice cream moose fat.

All of the phrases dealing with the mixing of ice cream contain the continuative prefix ni-
referencedin chaptes two andthree. This prefix indicatesthatanactivity is done
regularly, versus the first or only time. Also, in example 3, as well as the two phrases
listedabove,vanhgiqgis na referencedspecifically; insteadthe objectis implied through
use of the prefix gi-.

In example 5, Diyo ixan vanhgigyoz ngoxodhitltse@ (Why don®1 make ice
cream [soon] for you), Deacon uses another verb dhitltse® Also documentedh Deg

XinagA/ixi Ni@lyoy, thisform can also be used to construct smple phrases by the

beginning learner, for example:

Table 25: Deg Xinag Verb 0o Maked

Deg Xinag English
tetth@g #ritltse . We make birch baskets an
Tth@k jingidh tiltse. He will make abowl.

SOX0 to! ningiltse. [You] Make teafor me.
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However, these forms may not be used in other constructions as in the following
examples.

Table 26: Deg Xinag Verbs — Other Examples

Deg Xinag English

DIGtQy yi@ghoyh She makes fry bread.
Nixidingi/q@yh. Makeafire.

Sanhyix nixidingi/jet. Make smudge in the smokehouse.

Obviously, in English, the verb ‘to make’ can be used within broader contexts than are
allowed in Athabascan.

Example 1 (Table 23), Xidayiy vanhgi@ (‘Where is the ice cream’), uses another
common expression used in language learning, xiday iy or ‘where is [an object, or
animal]’. Also used in example 8, and as noted in chapter two, the term xidanhis used to
refer to humans. The term ndadzdidiyoq translated as ‘what happened?’ or ‘what’s
happening to her?’ seems to be used to ask about a death or other serious event, versus a
superficial inquiry or statement. The Koyukon cognate dedeyoh is translated as ‘it
happened,” ‘it happened to him,” or ‘he died’ (Jette and Jones 2000: 708). Example 4
includes the term gisonh or ‘I’m eating [something]’. Verbs for eating are also
commonly taught and learned early in any language learning process.

These are only brief examples of my experiences with the Deacon text. It may be
useful to develop a more comprehensive supplement to these materials that would benefit

learners who wish to use these recordings and texts to enhance interactional learning.
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This supplementould be modeledafter the narrative companion volumes by McCurry
andJones(1985)andThomp®n (1990 referencedin chapterthree.ln addtion the
supplement could include language examples analyzed within social contextsas |
attempteckatier in this section,morphological and syntactic analyses presented
appropriately for the beginning learner, and sound clips for each of the theme areas.

Chapter4 Concluson

Most publicationson indigenoudanguageevitalization dealexclusvely with the
programsfor children andyouth (pre-adult). In this andpreviouschaptes, asanadult
learner, | examine my own experiences learning Deg Xinag as a second language through
the use of oral recordings and trandated materials. Speaking from my own experiences,
learning Deg Xinag has been challenging, as | had not studied a non-European language
prior to beginningthis proces. Otherissuessuch as alack of pedagogical materials add
to this challenge.

| have attempted to use Deacon@ narrative recodingsin a holistic (although
decontextualized) manner by first becoming familiar with the text-based narrative, and
subsquentlyallowing time to listento the completeDeg Xinag recoding without
interruptions Secondanguagepedagogy experts might criticize this approach as it
presents a beginning student with agreat deal of Gncomprehensible inputO(K rashen and
Terrell 1995)with no Ointeactionalmodification®(LightbownandSpadal993)to assist
with comprehension. However, this context differs from ateaching context wherein the
studentis presentedwith incompehensble input and then expected to respond. As|

became more familiar with the vocabulary in the narrative, | was able to use this
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knowledgeto build more vocabulay, smilar to the knowledge construction aspects of
cognitive theories. Thisisaso in line with current constructivist literacy theories.
Keeping in mind the cultural values of patience, | learned to put aside my frustration in
notundestandingeverythingimmediately.Insteadl concentatedon listeningto theflow
of narrative language, and the tones and emphasis of the Deacon@ voice. | know that
there are aspects of this narrative | may neverundestand,similar to Mathei® comments
in an earlier section of this chapter.

The beginning language learner could choose to reduce the narrative content to
GimpleOterms, for example, words and phrases reflecting kinship, animals, and plants.
However isthis approach desirable? Through reductionism we mimic Western ways of
doingandknowing;thatis, in orderto leam aboutsomething,we mug immediately
divide it into parts to undestandthewhole (Deloria and Wildcat 2001; Kawagley 1995;
Kawagley, et a. 1998). Thisisin direct conflict with traditional Native American ways
of leaming andknowingthatlook atall thingsholistically, as part of alarger social and
ecological structure. In Athabascan and other Native American languages, words and
phrases can be modified significantly depending on the larger context of the narrative or
conversation. As| demonstrated in chapter threewith the narativetitle, it is importantto
have a sense of the narrative as a whole before beginning an analysis of any of the Deg
Xinag words or phrases.

Also, as stated in chapter three, Belle Deacon@ voice and the sounds within her
home can €licit strong emotions for those of us who knew her. For me, these emotions

tend to increase my motivation to continue this journey. These kinds of personal
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connections to narrative are not usually examined within language ideology literature.
For future research, I believe it would be useful to define and examine new categories in
the field of language ideology, that take into account the cultural and spiritual aspects of
indigenous language learning.

The next chapter summarizes the results of my research and concludes with
implications for further study in the areas of narrative analysis, and indigenous language

pedagogy and ideology.
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CHAPTER 5

Overview of Chapters 1-4

In chapter one | provided an introduction to the Deg Hit@n area, aswell asa
personalintroductionto explan my rationalefor pursuing this reseach on Deg Xinag
oral traditions. My identity as Deg Hit@n and former resident of Shageluk continues to
influencemy interests in the cultural knowledgeof thisarea.As | begammy PhD.
studies, | enrolled in the research course ODocumentingndigenouknowledgeSygem<
(CCS 601)taughtby Koyukonscholar Vir ginia Ned. Maori scholarLindaSmith®

publicationDecolonizingMethodologieg1999)wasthe primary textfor this course.

After taking this course, | waswary of conducting research that might reveal hewO
information about the Deg Hit®n as currently, there is no local advisory committee for
the Deg Hit@n area, As| struggled with the focus of alanguage-related research topic, |
beganto look at previoudy publishedmateials to examineln choosng the previousy
publishednarrative ONi lo@ay NiGdaxinOl was able to present my personal perspectives
ontrangription andtrangation,andthe narative® contiibutionsto my own language
learning.

In chapter two, | presented an overview of Athabasanoral tradiions followed by
adiscussion of subsistence beliefs and practices. | then focused on a survey of Deg Xinag
literature thatincludedtwo huntingnaratives the Chel Xudhoy(Children3 Stories)

series, and one creation narrative from Deg XinagDindlidik: Deg Xinag Literacy Manual.

Most of this literature hasbeenpreviousy pubishedby thelditarod AreaSchoolDistrict

and/or the Alaska Native Language Center. UnpubishedmatefalsincludedLord®@



150
Prayertrangationsby John ChapmanandDeg Hit@n Elders, and a hunting narrative told
by my father. The Chel Xudhoyseries and Deacon@ volume are currently out of print.
Chapter three focused on the research narrative ONi ‘lo@ay Ni@daxinObeginning

with aintroductionto Deacon§Engithidong Xugixudhoy: Their Stoiiesof LongAdgo. |

discussed Athabascan Distant TimeOnarratives, presented an overview of the recording
contextfor ONi ‘lo@ay NiddaxinOand an analysis of the title translated as Orhe Man and
Wife.OAfter presenting a paraphrased summary of the Deg Xinag version, | then
discussed the English titte OThe Old Man Who Came Down From Abovethe Second
Layer of This World,Opresentinginformation doaumentedby Osgoodon the Deg Hit&Gin
universe. Keeping the focus on trandation and interpretation, | preentedtwo agectsof
the narrative, that of the QvifeOand the (ike.O

Chapter four provided adefinition of traditional education, and discussed the roles
of oral traditionsin indigenouseducation! alo includedanexaminatiorof the cultural
valuesinherent in thenarrative. | thendiscussed aspects of second language pedagogy
andadultindigenoudanguageprograms concludng with a section on language
ideologiesandpotentialusesof traditiond narativesby adultlanguage learners.

In the following section | address some of the indigenous research issues inherent
in my data collection and compilation process.

Data Collection and Compilation

Smith (1999 173)hasdevelopedseveral guidingmethodologicatjuesionsthat

researchers should address when working with indigenous communities:
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I Who defined the research problem?

I Forwhomis this study worthy andrelevant?Who says so?

I Whatknowledgewill thecommunty gain from this study?

I What knowledge will the researcher gain from this study?

I Whatare somelikely postive outcomedrom this study?

I What are some possible negative outcomes?

I How can the negative outcomes be eliminated?

I Towhomisthe researcher accountable?

I What processes are in place to support the research, the researched and the

researcher?

In response to the first question, | defined the research problem that questions the
trandationsof Deg Xinag texts leadinginto a discussion regarding the usefulness of such
texts to a beginning language learner. As a second language learner of Deg Xinag | use
publishednarative textsin English trandationas learning aids. As alanguage learner, |
am often unfamiliar with the depth of meaning and context inherent in many of the words
and phrases as trandated. | often misinterpret or misunderstand the meanings of words
and phrases, and attempt to use them in contexts that are not appropriate. | believe further
study in the use of narratives in language pedagogy will beworthy andrelevantto othes
learning their heritage language as a secondlanguae. As such, thisis my personal
opinion.Oneof my recommendations chapte four includedthedevelopmenof guides
or companionvolumessimilar to those publishedby McCurry andJones(1985) and

Thomp®n (1990) Prior to beginninganyfurtherreseacchin this area,l would seek
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further input and guidance from the Deg Xinag community of learners and alocal
advisory committee.

Asaresearcher, | have gained a significant amount of knowledge about the Deg
Xinag languageduring this proces. In turn, I now haveareciprocal responsbility to
share this knowledge with the Deg Hit@Gn commurities andlanguagdeamers. From my
perspective, some positive outcomes to this study would be arenewed interest in
traditionalnaratives notonly for their language content, but also as oral documents that
contain cultural values, practices, and histories. Since this dissertation will become
available to alarger public audience, some negative outcomes could include
appropriation of the cultural information | have compiled during this process. Asa
researcher, | remain primarily accountable to the Deg HitGin communitiesand
secondarily to the academic community. Research into language and traditional
narratives can be continued if the communities view this as a valuable process. However,
in order to more fully benefit the communities, this process will require substantially
more inputfrom the communiiesandtheir directinvolvementin the developmenof
future research agendas. Although not formally affiliated with the Deg HitGn
communitiesotherindigenousscholars at UAF who have reviewed sections of my work
includeLolly Carpluk, Dixie Dayo,LindaGreen,and Estherllutsk.

In examining the topics and themes present in the narrative, my research entailed
acompilation of information that related to Deacon® narrative; most of this data came

from previoudy publishedsourcesincluding:
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I Brown® (2005)Contempoary SubsstenceUsesandPopulationDistribution of

Non-SalmonFish in Grayling, Anvik, Shagelukand Holy Cross: TechnicalPaper#289

I DegHitGan (Ingalik) Noun Dictionary (Kari 1978);

I Deg Xinag LearnersCDictionary: Deg Xinag Afixi Ni® yoy:(he Local Lanquage is

Gathered Together, another on-line resource available viathe Alaska Native Knowledge

Network website at http://anknuaf.edu:591/DegXnaghtml;

I (Deg Xigd Xinatr &ditlghusrOaudioconference notes published on-line at

www.alaskool.org;

I Koyukon Athabascan Dictionary (JetteandJones2000)

I McCurry@ andJone€)(1985)volume Sitsiy Yugh Noholnik Tsin': As My

Grandfather Told It (A Teacher® Guide):

I Ogyood®Ingalik Material Culture (1940) Ingalik Social Culture (1958, andIngalik

Mental Culture (1959);

I Thomp®n@ (1990)publicationK etetaal kaanee: The One Who Paddled Among the

People and the Animals: An Analytical Companion Volume; and

I Wheelef8 (1997)doctaal dissertation The Role of Cash in Northem Economies A

Case Study of Four Alaska Athabascan Villages.

Datathatdid notcomefrom previousy pulished sourcesincludes informal interviews
with my father on literal trandations for words or phrases, or clarification of existing
trandations. Most of the datafrom these interviews is presented in chapter one.

In concludingthis sectionon research issues, | will note some specific

informationaboutpreviousy pubishedmaterialson the DegHit@n. The Osgood
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publications are the oldest materias, publishedbefore the introductionof indigenous
research protocols; much of the datais of a Qulturally sensitive natureOthat was not
Gexplicitly authorized for general distribution, as determined by members of the local
communityO(Alaska Native Educators 2000). Much of the data from the Deg Hit@n
(Ingalik) Noun Dictionaty publishedin the eaty 19705 wasdrawnfrom Osgood®
publications. Speakers were consulted to verify and add to the existing information in
these early documentation efforts; | am not sure if speakers signed consent forms during
those early efforts.

The documents by Brown and Wheeler were researched and published in
collabortionwith thetribal councilsof the four villages, and Tanana Chiefs Conference,
the tribal consortium referenced previoudly in chapter one.

Several sections of the audioconference noteswere publishedon-ine andremain
accessible through the Alaskool website. The decison to make these notes available was
based on conversations with learners and speakers involved in the audioconference
sessions Jm Kerr, a studentin the class, who works as atechnical consultant to the
Institute for SocialandEconomicResearch at the University of Alaska Anchorage,
helped facilitate the on-line publication. Kerr also hasfamily tiesto the communityof
Anvik.

The most recent publication, Deg Xinag Alixi Ni@yoy, is a publicly funded

project through the Alaska Humanities Forum andthe Administrationfor Native

Americans. The proposal, submitted by the Anvik Tribal CouncilandAnvik Historical
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Society,statedthat projectdata would be published in a hard copy format by the Alaska
Native Language Center, and made accessible on-line.

Cultural andIntellectualPropeity Rights

Alaska Natives have increasingly expressed concerns over research protocols and
theappiopriation of indigenousknowledge Alaska Native people are currently in
dialoguewith otherindigenougpeoplethroughconferences such as the World Indigenous
Peoples Conference on Education (WIPCE)* andother nationaland international
conferences and symposia. Recent efforts to educate and monitor the appropriation of
indigenouditerature, andto recognizandigenousauthos includethe egablisnmentof
theworking group, OHonadng Alaska® Indigenos LiteraturesOor HAIL.*® In 200Q the
Alaska Native Educators, a statewide teacher organization, drafted and approved the

Guidelines for Respecting Cultural Knowledge (2000) in an effort to promote awareness

of these issues, and provide guidelinesfor action. These guidelines are particularly
useful, asthey delineate specific categories and responsibilities for indigenous
communitymembes andnonindigenousoutsde groups

I Native Elders

I Authorsandlllustrators

I Curriculum Developers and Administrators

I Educators

I Editors and Publishers

37 For information on the 2008 WIPCE see http://www.wipce2008.com/
% For more information, see the following website: http://www.ankn.uaf .edu/iks/HAIL/
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Document Reviewers
Researchers

Native LanguageSpecialiss
Native Community Organizations

General Public

Recommendations under the Researcher and Native LanguageSpeciali$ sections

particularly relevant to my current and future research include:

Cautions against Gapplying external frames of referenceOin the analysis and
interpretation of data;

Working with commurities to provide contolled acces anddistribution of data;
Submission of research plansfor review by communities,

Use of multiple sources when trandating new materials; as well as coining terms
for new words,; and

Developmentandutilization of culturally -appropriate languageeachingmethods

and materids.

The first recommendatiohasbeenthemog challengingasl amby definition bothan

OnsiderOand (utsiderOto the community; my interpretation of Deacon® narrative is

bothinter- andcross-cultural in natue. Interms of the second and third

recommendations, my future research interests include examining untranscribed

audiorecordings by Belle Deacon and other Deg Hit®n Elders. If | wereto transcribe and

trangateanunpublisiednarative by Belle Deacon| would, ata minimum, seek

pemission from Deacon€daughtes Dolly Deacon and Daisy Demientieff. However,
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there are a number of other issues to consider, includingthe historic connectionamong
the Deg Hit@n villages. Deacon was most recentlyaffiliated with thecommunitiesof
Grayling and Holikachuk, but has roots in the Anvik area as well. In the long term, |
would prefer to work with oversight and approval of alocal Deg Hit@n advisory board as
suggested by indigenous research protocols. | have had severa conversationswith Native
people who live in Fairbanks about research issues including Malinda Chase, originally
from Anvik. Chase, who holds an M.A. degree in Cross-Cultural Studies, recently
completecanunpublidhiedpaperthat details some of her concerns regarding an
unpublisiedcollectionof Billy William& funeery songs

In terms of the fourth recommendation, in some cases | have clarified trandations
only with my father. However, in reviewing othe publisheddata,includingtheondine
dictionary and class notes, these data corroborate his interpretations. This dissertation
provides a starting point for the final recommendationin terms of developingculturally
appropriate language and educational curricula, suggesting a reclassification and
recontextualizingf linguigic andoral narative datainto culturaly appioprate
categories.

Audio recodings andpubicationsby DegHit@n and other indigenous people can
be classified as cultural and intellectual property or Qraditional resource rightsOas
definedby Po®y andDuftfield (quotedin Greave2001) Posy (2001:3) statesthat
Qrade has removed materials, ideas, expressions of cultureE from their social and
spiritual contexts to covert them into objects for commodification.OGreaves (2001: 32)

lists several Oteditional resource rightsOthatare OariskOfor appopriationanduse by
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non-indigenous people: “religious beliefs and practices, ethnobotanical knowledge,
knowledge of resources and localities within indigenous lands, traditional designs and
symbols, and folklore.” According to Greaves, all “cultural capital” has potential for
commercial use and is threatened by “millennial capitalism,” that is, “aggressive and
unrestrained entrepreneurial greed” (2001: 32-33). In terms of religious beliefs and
practices, there are many examples of “New Age” religions that have appropriated
various philosophies and rituals from a variety of sources, including indigenous cultures.
Churchill (1994) and Forbes (2001) describe degrading attempts to integrate
“shamanistic” and “warrior” rituals into New Age religions or groups; these groups
include the formerly popular “Men’s Movement” headed by Robert Bly. Battiste and
Henderson (2000: 165-165) and Trask (1993: 179-197) also note the appropriation of
performing arts that are commercialized and adapted for presentation to tourists.
Ethnobotanical knowledge, and knowledge of resources and localities within
indigenous lands is of major concern to indigenous people, as
pharmaceutical/multinational organizations can lay claim to this knowledge and devastate
lands of resources needed for their products. Cajete (2000b: 273) references “biopiracy”
noting that Western science can be considered “the new conquistador.” Traditional
designs and symbols have always been targets for commercialization, from the copy of
designs for individual sale to mascots of major sports teams. Native Americans are
particularly angry and pro-active in protesting Native American caricatures portrayed by
teams such as the “Cleveland Indians” and sports rituals such as the “Tomahawk Chop”

(Churchill 1994).
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Other cultural properties include human remains and cultural artifacts taken from
indigenouspeopledor scientific study or collection anddisplay purposs Feded
legidation within the U.S. Bthe Native American Graves Protection and Repatriation Act
of 1990Dbnow requires thatmussumsandothe federly-fundedagenciesnventory
these kinds of artifacts Gand gives aright of return based on an elaborate statutory
frameworkO(Battiste and Henderson 2000: 154).

Onanintemationallevel, Posy (2001:14-15) references the inadequacy of
current IntellectualPropety Rightslaws which amongotherthingsdo notrecognize
collective rights, tend to promote commercialization, are not easily monitored or
enforced, and are easily influenced by those holding economic and political power.
According to Posey, the Draft Declaration of Rights of IndigenousPeoplesieveloped
over the course of two decades by the United Nations Working Group on Indigenous
Populationss Othenog importantstatemen of basic requirementsfor adequateights
and protection.O

These issues remain relevant to the trandationandpublicationof indigenousoral
traditions. However, there are ways to restrict acces to materalsif commuities do not
want to make information available to the general public. To address the publication of
new material, or that material with potential for outside appropriation, in my future
research, | plan to work more closely with a cross-section of community members or a
formal advisory committee as stated above.

In the next section, | briefly discuss related post-secondary research issues

followed by concludingcomments
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Research Issues in Pogseconday |nstitutions

As indigenous people enter the research arena and create new paradigmsin
alignment with their own traditional values, questions often arise concerning the
competency of these researchers, and the validity of their research, especialy within
Western ingtitutions. Indigenous people who conduct OnsiderOresearch are often
considered unobjective, in comparison to the outsider who can study (otherOfrom a
distance, in an objective manner.

As documentedby Maori scholar Smth (1993), ard otherindigenousscholars,
many Western research models are based in Eurocentric theories and agendas concerning
Oothedor thoe cultures of nonEuropearorigin. Battiste andHendeson (2000)
Henderson (2000b), Smith (1999), and Y azzie (2000) specificaly investigate the
philosophy of Oscial DawinismQandEurocentic conceptf Ounivesalisn,O
Oepitemologicaldiffusioniam,OOpoitivism, and assumptions about the Gtates of natureO
that have influenced European political thought In the editedvolume, Reclaiming

Indigenous Voice and Vision, Hendeson (2000a:60) providesa detailedexaminatiorof

the evolutionof Eurocentic though. Eurocertric philosophiesandpolicieshaveresulted
in colonial proceses thatcontinueto impactindigenous people today. One of the reasons
that indigenous societies are viewed as inferior, backward, and savage, hasto do with the
diffusionig assumptionsthatseparate Europeanand non-Europeancultures. Diffusionig
philosophy asumesthat Europeis the centerof civilization andculture, andthatmog
non-European cultures are empty of rationality. Therefore, non-European cultures lack

the potential for true progress. All aspects of European culture, progress, and rationality
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can then “diffuse” outward to the empty “ahistorical, stagnant, and unchanging” people
of non-European descent. This philosophy further justifies the invasion and confiscation
of lands and resources, and the continuing oppression of indigenous peoples.

Also relevant is the concept of dualism that separates the biophysical realm
(thoughts, inventions, ideas) from the physical realms of the body and surrounding
environment. Both Henderson (2000a) and Forbes (2001) examine the dualistic
framework in relation to indigenous people who were thought to be “natural” or “of
nature,” therefore inferior, and incapable of the higher forms of thinking. As noted in the
section on subsistence in chapter three, in contrast to the Eurocentric dualistic framework,
indigenous philosophies do not separate the physical and biophysical realms; instead
these philosophies acknowledge power, spirit, and thought in all parts of the
environment.

As indigenous peoples have begun to take positions of academic power, they have
begun to redefine and transform existing research paradigms into new paradigms based in
indigenous values and worldviews. According to Henderson, this process has resulted in
major paradigm shifts. The production of “counternarratives” (Giroux, et al. 1996)
documenting this complex and challenging process of redefinition and transformation
have been published by well-known indigenous scholars, several of whom are referenced
within this document.

Conclusion
The idea of contested stories and multiple discourses about the past, by different

communities, is closely linked to the politics of everyday contemporary
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indigenous lifeE The means by which these histories were stored was through

their systems of knowledge. Many of these systems have since been reclassified

asoral traditions ratherthanhistories (Smith 1999 33)

Oral traditionsof indigenouspeopleare often referred to as GolkloreOor
Qnythology.OBoth of these terms can imply oral traditionsare not completelyOtuthfulO
or lack complete authenticity, in contrast to cultures with bjectiveOand GaccurateO
written histories In ha volumereferencedin the sectionabove,Smith presentsa more
detaileddiscussion of the statusof indigenouspe@lesandwhy their historiesremain
contested within the larger political arena. In my experience, having been schooled within
the Western knowledge system, | did not understandhow indigenoushistoriesandbeliefs
had been recast in thisway. In addition, as| havediscussed previoudy in thisdocument
| did nat immediatelyundestandthe differencesin knowingandrelating to the
surroundingworld. In my own elementay andsecondary education, coursework dealing
with oral traditions andindigenoushistories and societies was largely absent; also
noticeably absent were indigenous teachers or teachers of color. However, when | began
my postsecondary studies at the University of Alaska Fairbanks, | did have the
oppotunity to study my own, aswell asothe Alaska Native cultures. From a personal
perspective, these courses and discussions with other studentsaugmentedny knowledge
of the Deg Hit@n culture and validated my heritage. Also, as| continue to study of the
Deg Hit&n culture throughthe language| have begun to understand the differencesin
the way relationships are structured, and knowledgeis condructedwithin this and other

indigenouscultures. The DegHitGinandothe Athabascan cultures recognize that their
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languages remain an integral part of alarger ecological realm. As documented by Chief
PeterJohnandotherindigenousscholars, these languages were used to communicate
with animalsandotherforms of lif e within the world. Language is recognized as a
reciprocalresponsbility within alarger ecobgical framework, used to maintain balance
within the environment.

Within this dissertation,| havederibed my perspectives on documents that have
been trandated and published for the Deg Xinag language area. My initial observations
andquesionsrelateto theway in which language is classified within linguistic
publications. For instance, in chapter one | identified relationships between Yixgitsy
(Qour [plural] grandfatherd or Raven, and Yixgitsy Vozra (Rusty Blackbird D @Raven3
nephew® and Yixgitsiy No/chidl (Puffball Mushroom B @Raven® [sewing] bagd"literal
trandation are not provided in the Noun Dictionary, and these relationships were not
obvious from the categories BirdsOand APlantsOusedin the Noun Dictionary. | also
examined how narratives have been trandated, oftentimes without reference to larger
social and cultural contexts. Because of my background many of these larger contexts are
unfamiliar; lack of familiarity with these larger social and cultural contexts often causes
meto unknowinglyuse languagenappropriately. Examples of these larger contexts are
presentedthroughoutthis dissertation. Krupadocumentedsimilar concerns by Chief
PeterJohn, who oftenseemedrustrated with the Qvhite man wayOof studyinglanguages
and cultures, including comparative approaches used by linguists:

You just picking themdifferentwords andby mixing themup you don®getthe

realtrue meaningof whatwe try to find out. The languagas too spreadout.
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Everybody gettoo mixedup to undestandthelif ein which we®e gonnalive.

(Krupal999:177)
In my research with Deacon® narrative, | have compiled and examined relevant material
on several existing themes, and uncovered meanings not appaent from thedocuments
trangated.Althoughtraditionalnarativeswere nottraditionallyanalyzedn this way,
some examination was necessary in order to avoidthe Omixupgthat Chief Peter John
refersto in the preceding quote.

| also discussed a need for further research into adult language learning programs,
this research shouldaddess indigenoudanguage ideologies and pedagogies, including
the cultural andspiritual agpectsof languaye acqusition for indigenoudeamers. For
indigenous peoples, air, breath and spoken language are intricately intertwined. Language
isviewed as a powerful gift, and areciprocally sharedresponsbility andcommiment
within alarger ecological ream. Future research paradigms must be responsive to these
ideologies or ontologies that emphasi ze interconnectedness, and the power inherent in

ora traditions.
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APPENDIX
Draft Transcript of 1976 Belle Deacon video

~40 minutes

Alaska Native Cultural Heritage and Information Bank
University of Alaska Anchorage Media Services
The Anchorage Historical and Fine Arts Museum

Exhibit and Lecture Series — Athabascans: Strangers of the North

Always stories begin with once upon a time — that’s Native. You know they
always say once upon a time the Indian way and that’s how the story begin. These two
couples they find theirself standing along the creek. This is the way the story goes and
they don’t know where they came from. They just only standing there looking at each
other. The man was beautiful, the woman was beautiful. And they were looking at each
other “where we come from? I don’t know. We just find ourselves standing here.” They
start to talk to each other. “Well I guess we’ll have to do something. We’ll make a igloo
house where we can live” they were saying to each other. They were touching each other.
“You’ll be my wife” he say, this man. And she was agreed to it and she said “yes I'll be
your wife because we don’t know nobody.” “Where in the world we come from? I don’t

know, we just came. We just find ourself this way.”
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After that they were just making igloo house. This man was a good hunter. And
she® a good worker too. She cook meat and he gat lots of meat.And theylove to eat
only realfat meat,carnbou. Soshe cookit and in the falltime theygot everthing readyin
that igloo and they had nice placeto livein. And he start to bring in lots of meat and fur
andduring this summertheygat lots of fish andthey dry it up. They hangit up. And she
take, everytime they get whitefish and everything when it@ fat she render it out for fat
andshe gotlots of oil andeverything Sheputit avay. Shewassaying she@goingto
make Indian ice cream out of it in the wintettime. And this manwasreally happy.And
when the snow came she made Indian ice cream. And my they put lots of berries,
saimonberiesanykind of berrieshewantsthey put, theymix it with. And oncewhen
they finish that they make fish ice cream too. And thatmancouldn©getalongwithout
Indian ice cream, he has to have it. No matter how much he eat, he wants that Indian ice
cream. That was the food for him. They eat berries and everything but he wants to eat
that.

And then they stay there for years, you know all winter. And he put out |ots of
deadélls you know that®whatthey catchfur with. And so hebring lots of marttenall
kinds of skin. And even once aday they make fire before supper she make fire and then
while he®@gone.Shetook whatlittle fire in there she take it outdoors and then she cover
ontop. They eatin __ place with skin. | think they get these kind like what Eskimo got B
seal, thin skin sewed together it@ waterproof and everything. They cover it up and make
it the house hot, but when he comes back he goes up on top of thisigloo place and he

lower down his packsack. He got big packsack he pack on his back full of all kinds of fur.
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And some hang around here [shoulders]. Sometime he leaves some out in the woods
because he couldn’t hardly pack it it’s too heavy for him. So, he do that way all the time.

Interruption.....”See that’s history. That’s not what made it. It comes from long
time ago.”

After that he brush his feet and he comes in and eat again. And start to skin. And
his wife help him skin it. And while he’s going to...oh and I forgot one...while he’s gone
she pick out all the best skin they have out in their yard they have hanging so much. She
bring in marten skin and bunch of them. She wet it and tan it and everything and then she
split them and then she start to sew it together and she sew it together. She make good
parkies out of it, beautiful. And she make boots and they have sealskin even. They have
sealskin its just like a handbag, big one. They sew it and they tie it together like she put it
in there. And her husband doesn’t know nothing about what she’s doing during the day
after she get through with her job. And when he comes back he never even ask her “what
you been doing today?” Never. All he’s asking for that Indian ice cream after they eat.
And so they keep on doing that for years and they have all behind their place is all cache,
all fur and meat and fish and everything. Those days when they’re like that they’re well
to do. Because at that time all was starvation. So they got so much since they don’t know
what to do but they don’t see nobody. Sometimes in evening they talk to each other. I
wonder if there’s anybody in the world? Only us in the world, this big world? They talk
to each other. This man said well I don’t know. Maybe there’s lots of peoples some other
world. How in the world we came to be how we are? So they wonder and they just stay

that way for years and years in there.
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They had lots she just made up two or three cache full of clothes, different kind of
clothes. And this last time she made boots out of wolverine skin and there was tassle on it
so pretty on top and lots of tassle and ~ sole. And the parky she made was gray
squirrel skin. Fancy on top and fancy on the bottom. Most beautiful. Just like how they
doing cow skin right now but it’s made out of all caribou, black caribou and white one.
So she made this one, this parka, she made cap, and she made mittens out of caribou skin
and after it’s just all outfit, Pants out of caribou skin just tan just white and just soft. She
look at it and she admire it this one. And she say it’s the most beautiful she think to
herself. Best I ever did. And so she put it together and she roll it up how we roll up our
parky so the ruff and everything wouldn’t get dusty. And she put it away like that. And
she put it in the cache again. And then she went out and she got caribou skin. She tan it
and it was a beautiful with lots winter skin. She tan like what I seen in here, that kind.
And then she got a fawn skin, that’s a little...then she made, she tanned again. She sew it
together. It’s made out of blanket. And on the other side she made rabbits, what they call
jackrabbits. That’s big rabbits that parky over there but that one’s old. It’s white. Like as
big as foxskin, she made blanket. And then she doubled this one, this blanket together.
She made this blanket, pillow and everything. She finish it and she roll it up, and the belt,
pretty belt she tie up this way. When she tie it together with parka and everything the
sack she tie it together then she put it away again. Her husband don’t know nothing about
it. And there’s two cache already just full, just full with all kinds of sack, all kinds of
clothes what she make. So this one she put it away and put it one place. So she forgot all

about it, she keep on sewing everyday,
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Work, she work hard, Her husband never get wood, only her she gets wood. She
pack wood in and do everything. When he comes back late how can he work? And she

get all the water and everything. Get that ice melted . She get everything ready and

they stay there for long time. And she don’t have no children, nothing, only them. Once
in a while, “your parky’s getting old. Don’t wear old stuff no more. We gots lots of fur
we don’t know what to do with.” Wear the best clothes you can find he tell his wife. So
his wife make, she always dressed up in good pretty fur clothes. And then she, himself
too he goes out with the best kind of clothes, caribou skin clothes because it’s cold in the
wintertime. He never get cold. And they been doing that for so many years. And they
never get sick both of them. They just keep healthy. And all at once, she told her husband
“my dear you should stay home today. ’'m lonesome for home. I’'m staying by myself too
long. You should spent a day with be cause I don’t know why I just don’t want you to go.
And this man told her “you know my dear there’s lots of fur in the world. If I let up one
day you wouldn’t have that much fur.” “Well what you going to do with it she told him. I
just want you. Well he said, I’ll be home tonight, you’ll see me again. So he went again.
It was wintertime at this time. All at once soon as he went, she feel just sick. She start
have headache and everything. She drink water but nothing could help. She lay down.
Nothing didn’t help her. So she laid down there all day she don’t do nothing. She never
work outdoors because she couldn’t. Kind of dizzy with her like. She forgot, and she
know there’s no ice cream but she couldn’t help it. She said I think one night it’1l be, one
night it’s a, he can along with that ice cream without one night. She was thinking to

herself. So she lay down and she don’t even make fire. And the cover on top.
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And he came on top and he got worried. He always have |ots of ashes outdoors
what she throw out and there@ none today. Ohat happened to my wife?0So he went
inside and there she was laying down. What happened? OAs soon as you left | fedl just,
got dizzy and | couldn® even stand up |®n so sick. As soon as you come back |@n alright
now she say. So she | didn® even cook nothing only what we get |eftover from yesterday.
That@ all we have. That@ be dright he say. If youfeelbumit® alright. And theyeatthat
one.heyfinish eating.There hesit. He tell his wife (honey, where( the ice cream?0O0h,
no ice cream she say. We run out of it. | was sick | told you | couldn@® do nothing today.
Ohmy hesay, | cannotgo without it evenonenight. You said you got better Maybeyou
bettergo outandgetthatsnow and make ice cream again. Oh yeah she said, you know |
like you so much. Whatever you say |@ do. Because |n better now |®n nothing wrong
with me now she say. Shedressed up with her clothes and she took a Indian dish and a
wooden spoon what she@ going to dip snow with. They have atrail down to where she
gets water. So she went down there and along that, she put her, get snow. And she was
just goingto thatsnow andshe wasdisappear Shedon®know, that®all she know.

This man didn® know and she never came in the house. How in the world,
where@ my wife? he start to think. He went out and holler for her, no answer. He went all
in the cache, hunt all over. No answer. Maybe she got mad and hid someplace. No,
there@ no place to be found. Started just never seep all night. Then he couldn® sleep. He
pick, took birch bark andputlight to it andhewalk all aroundthe house. Nobody®trail,
only histrail comein from the trapline. There@ no other trail no place. He go down to the

water and there@ a big water hole only in there. He go in there. All he saw that woman@
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trail was going down to this water hole. Well he couldn® make nothing. What happened?
Maybe she got mad and jumped, drowned herself in thathole.But he couldn®beleveit,
he couldn®believeit happened. He come up and he start to cry and cry. In the morning
he huntall ove nobody And he start to cry al winter. He was just crying that. He was
just mad himself. Why | treat my wife that way? She say she was feeling bum and then |
force herto getthatsnow while it& dak. Now | couldn® she®@not here with me
anymoke. He start to getjust thin, very thin. And he@ just nothingbut bonesbecaus he
wouldn®eattoo. He was hefeelso badabouthis wife, losing his wife like this you
know. Pretty soon he couldr® hardly getup. Well, it@ alright, it@& my fault he thinking to
himself. Maybe 1@ die here andmy bonewill beright in thisigloo place. That@ where
my bonewill be hestart to think to himself. Well, hegoto bed hecouldn©deep,hejust
cry andmakehimself go to sleep.But this time he couldn@® hardly sleep because he got
so thin withoutfoodyou know. He don®look like him, hewasa stout man,a beautitil
man.Now he®just nothingbut bone.All atonce in the evening he said Gnaybe |® cook
little meat for myself and I try to take the juice and try to make myself strength little bit
so 1@ walk aroundhestart to think to himself. Sohe cook meatserve him there, hecry
by the fire. He stop.

And all at once he hear somebody walking by the door. My, his heart pretty near
stop. He just did thisway Qs she came back?OHow in the world she came back? And
there® somebodystart to cleanup, hitting his boos. That@theway we doin wintertime
we tap it with little stick to getthatsnow out. And somebodydo that,so, all at oncethat,

they had a door made out of a bearskin. All at once this bearskin was start to go up. He
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look, ohmy hejust. Little skinny old dry old grandpa camein. Beautiiul little manbut
he( so skinny and thin. And he was on the other side the fire, this side he stay the other
side he stay. And all at once this man that lost his wife Qlina/o xelanhOhe say. (HeyOhe
say this grandpa ONginh goggxiye dina longh ngin qoggxiye xiniginisitoyh tux
ngideyanO __ niginisitoyhOhe say. QVhen | look all over the world you and your wife
you were the best people. Y ou don® know nothing about anybody. And you was the best
people. And youlost your wife andyou are goingto die in this igloo, and!l dor®want
youto diein herlike that While | look at you from way abovel®n onthethird in the
sky. That@where | comefromGhe say. This old man say. OAndf | didn®bring you a
word you® diedhere before spring. You® makeyourself starve andyou® die. That®
why | came.OANd this man said Qhank you very much grandpa. 1®n so glad to hear that.
| want to know where my wife is.OMy grandchildOhe say, Qrou can® get your wife
back, no way.OGDh no,Othis man said, Groude my grandpa, you know where sheis. You
said you@ know where sheis. I3l payyou all this cachebehind,payyouwith it. You
bring that, my wife back for me.OGDh noOhe said Q@ couldn@do it. But thereis, | have
one power way to get that woman back for you if you are willing do what | say.

23:45

Becaus of technicaldifficultiesa pottion of the story is missing andthe
following is trangribedon the screen:

The mansays Ol do everthing youtell meto do.OSotheold grandpatells the

man he must build alarge fish that will carry him on afour day journey. He must a'so



192

takewith him ermine ballsandpunk. After the fish wasbuilt the old manworked
powerful medicine on the fish, ermine balls, and punkE

24:12

| know heblow on his handlike how the Indian medicine used to make medicine

longtime aga And hejust touch yougo onwhatl wantyouto do.

Everything what! tell youto do hetell thatfish. And it just wentdownwith hisEhe
didn®know but all he hearis zzzzzzzzzzzz &l thetime just like somekind of a noise you
know, buzzingnoise. And he keepgoingto sleepandeatlittle bit andgoingto seepandl
gues by four daysandfour nightsit wentby. And all at once he just woke up. No noise.
He jump up. Gee it was a beautiful beach this pike was resting. His head was on the land,
on the beach. And he jJump up and he walk out of that thing. He stand there and listen. Oh
my, up, upin there big village. Everybodywasscreaming.Ball game you knowthey
usedto play ball gamelong time agojust like howtheydo now. And Indianstheyusedto
do that. They gather together and play ball games for about aweek. And he heard this
one.And rightawayhejust crawl up onthe,in thelittle, it& nat timber like aroundhere
it just kind of like Eskimo place.It® tundrabutthere@a little short willow. He crawl
into it andhe start to go up, crawl, amongs this brush so nobodywouldn®seehim. And
they don@® see thisfish because it@ quite aways down. So he went up there and he went,
there was a one big way they call it community hall | guess, big wolverine on top. And
wolf skin tied together. There@ well to do people inside that one. And this giant man was

goodmanl gues andhegotthiswomanfrom this man.
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And after they play, finish play ball game then everybody say “well she’s crying
too much. She wouldn’t even eat. She’s just steady crying for her husband.” These people
say “well she has to go in the community hall. We’re going to dance in front of her.
That’s the way they going to make her kinda happy.” And two of her sister-in-law
alongside her all the time holding her hand. And this man, at the same time, he got this
two little ermine skin and this punk. And that man tell him what to do. And he went,
there was another big igloo right near the community hall he went behind. There was a
big pile of grass hanging over, they gather it for the winter and he went behind that one.
He stand there. And he peek from in there looking at those lots of people going by, he
never see people before in his life. He look at this one. Pretty soon two girls coming out
with his wife. They were holding her arm. “Our sister-in-law don’t cry no more because
you’ll never get back no more of your, you’re going to live with us forever” they tell this
woman. He know it was his wife. My, feel so sorry and he thought he wouldn’t get this
woman. And then he put that punk down near him, these two punk. And this woman say,
“I want to go bathroom back there before I go in.” “Well go with you, we’ll hold your
hand, you’re not supposed to walk alone.” “Oh no,” she say, “don’t hold me my arm like
that and just, I never did that way at home because we didn’t have nobody. I don’t want
nobody to hold my arm or nothing. I’'m going to go back and I’ll come right back to you
and I’ll go in with you. Why you fellas are just holding me everywhere I go? That’s not
right, that’s why I cry so much. You’re treating me wrong way” she told her sisters.
“Well I guess you know our brother don’t want us to let her go no time. But I guess we’ll

have to let her go. Maybe that’s why she cry too much.” So she went back there.
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There was her husband there. Her husband just grab her and kissed her. And she
putthatpunkin there andshe give herthislittle eminewhatthatold mantell himto do
she swallow one, he swallow one. They turn into that little ermine skin, just like little
emine______little, fromthedifferentworld. And theyjust ran, nobodydon®knowit.
And this sister-in-law, Os long you®e taking OQWell wait for mein there. 1Gn nat
through yet. Why you make make me rush?OThis punkwastalking. And thentheywere
start to, oh lots of womans in there. What@ wrong she never say that before. | liketo just
ran so far and they just hid their head and this skin come out and they come to theirself
and they just ran into that fish, in mouth, two of them. These sister-in-law go back there,
Quait,Osomebody say Quait, don® come.OThey went back there, nobody, only punk was
in there. And when they went back there thatpunkdon®say nothing They ran out they
were just hollering andcrying. OSomebodipok our sister-in-lawv.OThey went in that
communityhall just big kashim theycall it. They wentin there, O®smebodytook thatour
sster-in-aw.OANd this, their brothe, Oltold you girls notto let her go. You shouldhang
onto herhandall thetime OOSayhe don®wantit. OOWellif he hushandevercomein
here to getherbackhe®not goingto live. His wife andhim is goingto die Ogiantsay.
He®goingto, thewholevillage wentin the canoe.You know it& like little, like little
canoe just like that they have in here. They goin thatkind of canoeandtheygo downto
that, they see that fish resting in the shore. They saw it. Ot the one inside they got his
wife backOthat giant said. Q®n going to kill that fish, spear it and kill it. OWell they all
went,andtheywere just, thatbig speartheywasjust goingto pokeit. And this fish he

just go outjust owly. The giantmansaid Oyouare, you bothnotgoingto live. You
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goingto bedead.l®n goingto spearyou andkill you. @\nd thisfish just turn
aroundandjust turn himself aroundandjust tip every oneof them.And the pike just go
back and forth up to the village and just big wavesjust went right over. Nobody |eft,
evelybodywasdead.He just kill thewholething. And whenhegetthrough,lots of
canoesll torn. Ontop of thewateris all full of blood, his mouthis all full of bloodthat
fish. This manjust hit it, downit went andaboutfour daysandfour nightsit stop.

The old man was waiting there. QHurry up he said, jump right out. Because, |, the
fish didn®obeyme. You haveto comeoutright now. Becaus if youdor®youdl not
comeOThey jump right up andthey comeup. And they hughim. And hetold thisman
hurry up and go in your cache and get the best kind of wooden bowl and put a clear
water and a big fat and 1@ wash thats teeth. Wash all of it off. | don®wantit to go down
with its faceall full of bloodChetold this man. So hewentandgota somekind of a, like
moosskin, white one little caribou skin | guess, tan. He went and got tha and wash the
teethout. OWhyyou did thatway?hetold this, this old mantold this fish. | told you not
to kill nobody You donevery badthing. Well maybe that®what| thoughtbecaus you
haveto do somethingto protectyour wif e, this man andhis wif e that@why you did it.
Well it& alright But I®n goingto send you downwhete there® nobodywouldnd see you
anymore.O
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On some big lake that@ where youd stay on the bottom. That youd® only
sometimeswhenit® goingto be big flu or something your tail will bethis way andthe

ice will crack and they@ know that@ a sign that sickness is going to come.OWay back,
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this old man told thisfish. He hit it and it went down. That@ all, they never, they don®
know where it went.It just wentdown____. And this old mantold him to landwhere
he®goingto besafe andeverything Sotheywere just happy,theykiss this old man this
woman, and everything. And this man and this woman they just clean up theirself and
they put on newthingsandtheycookfor this man but he wouldn® eat. He say he@ not,
he couldn©eattheirfood. It& not thatkind of a, he® not of this world so he couldr® eat
food what we eat. He couldn@® even breathe this air, he say, it& just he have hard time to
breathe because the air is too tight for him he claim. CBo, well how 1®n going to pay
you?Q'his mansay, Olgotto payyou lots. You took my wif e backfor meOOWellmy
grandchildOhe say, Olcouldr(® helpit. You see my clothes what | came with? Y ou see
it& very old. 1t@ very beautifil butit@very old and | want new things. New squirrelskin
parky. And new mittens, and the wolverine boots that@whatyou goingto pay mewith.
1t@ alreadymade You gaing to pay mewith that one. And 1@l be very satisfied with that
one.OHe look at hiswife. How in the world we did that? Where wedl getCE and this
woman said Qe got it, we got it already.OHe couldn®hardly believeit. OWherdid you
make it?20QWVell, we got it,Oshe say. Q@n going to camp only tonight and early in the
moming before daylight just aboutdaylight!®n going to go out onthe bankandyou two
coupleswith comeout on the bankwith you and you® see me, how | came.OThat parky
well, as soon as he said that way this woman went out and went in the cache. And he got
this blanketbundle blanket,thatpaiky whathe made.He brouglt it in. He look atit, he
smile. He say "thank you ever so much. Now |®n going to be new again where | came

from. But I®n not going to put it on right here. Tomorrow morning you got lots of wood
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out there. You make abig fire after | leave. Y ou make a big fire on the bank. And just put
thatsackrightontop of thefire andtheblanket,burn it up. And all thefoodyou been
give mefor al the time one month | stay here. Y ou put on top that fire and burn it up.
Because, then when | go back up to my place he says 1@ have lots of food to eat. That(3
only the place 1(n going to eat." And put on those clothes. And so early in the morning
he say,
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Well, eaty in themoming . OGetip my grandchilden

cau® | @n already,it& time for meto go. | cannotwait aminutefor whenl@®n goingto
leave.O

Sotheygotup andtheywentoutwith him andhetouchtheir hand He say Ol
cannothugyou becaue |®n not of this world but | love youGhesay. OYouboth | love
you both, my grandchilden.OWhile he said thathe wasjust goingup like this. And they
can just see his, into the sky and there was a big, they just got him out of hissightin there
while theylook athim. And dried woodthey pile up big pile of woodandtheybum up
what he agreed them to do. They burn it up. There was only ashes there. Then they went
in the house. They start to live happy again like how they used to be. Nothing worry them
no more. And they been living there for agood many years. All the time he, his, whatever
his wife say, he do because he was, he didn® obeyto his wife. You knowwhenshe tell
him to stay homeonedayandthenhedidn®doit. Sothatwasthe endof the story.

Yuk B thagdhe end.Everytime we talk Indianthe story, | say

yuk they say. That@thatold man that®him, he,that®his language,
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that®his story. His nameis gitsd@nQgidinof, that@ Indian name, Old Man Woods,
Jackson Wood@ dad. | always been told that when | was 12 years old.
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