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" ABSTRACT

: This>péper aims at demonsFrating the close éssociation of In-
dian alcohol abuse with the quianJWhite relationship as.it has deQelépei
throughout the contact‘perio&.‘ The author became aware of this associa-
tion in the course of her study of Alcoholics Anonymous (A.A.) among the
. Coast Salish Indians. In contrasf to the situation obtainingﬂamong the
Coast Salish‘indians, léck of iﬁterest.ian;A. is reported for most
Indian groups‘of North America. The author reQiews Coast Salish culture
traits with regard to their relevancé to Ehe socio-cultural problems of
the Indian populatioﬁ today, and explores the relationship between pat-
terns of alcohol use and abuse and Westernization. Alcohol abuse among
British Columbia Indians has become a major factor in social,'physical,
énd'mental patholégy according to statistical evidence, and it is in
this context that the function of A.A. aﬁd its efficacy in combating
alcoholism is investigated.

Alcoholics Anonymous mainéains that all memberé are equal,
regardless of racial, thnic or religious background. - But Indiéns with-
alcohol problems find it difficult to speak openly among noﬁ-Indians in
A.A. Alleged or real discriminations led to the formation of.Indian A.A.
groups among_the Coast Salish séme'ten years ago, and pafticipétion in
them has been steadily growing. Patterns of traditional social structure
and behaviour are reflected in the way the Coast Salish con&uct their A.A.
meetings, and this clearly sets their groﬁps apart from other A.A. or-

ganizations. Indian A.A. meetings are important social events on the



reserve; sometimes theyﬁtake the form of a family court, the participants
having to justify theifnbehaviour towards kinsmen in front of the whole
A.A. group. Considerable discussion is devoted to Indian-White relations,
a fact whiqh demonstrates the importance of this coﬁflict area to Indians
with alcohol problemé; There is a strong emphasis on rebirth throﬁgh
AA. ‘The "power.greater than ourselvesﬁ in the A.A. programme is to the
local Indian member a syncreticuamaléamation of the Christian Qod with
the spirit power>of the Salish winter ceremonials. Many Indian A.A.
members also attend the revived épirit dénces, and the saﬁe building is
used for both purposes on a local reserve. The author discusses the
social movement-aspects of Indian A.A. and the possibility of its devel-
opmenf into a nativistic mo#ement. Abstinence from alcohol has been ex-
tolled by many religious movements among North American Indians such as
the Handspme Lake Religion, the Ghost Dance, the Indian Shaker Church,
and the Peyoté Cult, which are describéd in the céntext of Indian efforts
to combat alcoholism.

The inefficiency of purely Western methods of helping Indians
with alcohol problems is the basis of the author's conclusion that any
assistance rendered.by Western agencies, in order to be effective, must
rely on Indian initiatives and actively invbive the local Indian popula-
tion. Oﬁly anti-alcoholic programmes integrating Indian A;A. grdups with

.Indian community centres and professional consultaﬁion services in.an or- .

ganized effort, will have a chance to meet with success.
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CHAPTER. I

INTRODUCTION

Purpose

‘The purpose of this paper is té‘expl§re the:alcohol problem
of Coast Salish Indians in itérrelétiénship to White-Indian contact; to
review the measufes.taken against iﬁdian.aléohol'abusé, and primarily to
evaluate the function'of Alcoholicé Anoqymous (A,A.) among contemporary
Coast Salish Ihdians.

. The.study is avconsequence of my disappointment at Western
therapeutic methods Qhen Indians were referred to.me for psychiatric
treatment due to aLcoholréonnected emétional disturbénées. The logical
consequence was to aék.the Indianipat;ents what théy themselves consi-
dered the reasons for, and the most effective treatmenf of, their élco-
hol problems. The answers encouraged a more thorough analysis of fhe
psychological factors opérating in.Indian alcohol abusevand finally led
to a study of Indian participation in the organization of Alcoholics

Anonymous.

Data and Methods

3

w_\.

The stud& is based on investigations made during. five years
of close contact with the native Indian population of the Upper Fraser
Valley of British Columbia. The author's task as physician attending

to Indian patients, many of them suffering from alcohol-connected health



problems, necessitated a broader ﬁnaérsténding 6vaoast Saiish Indian"‘

socio-cultural background, of the»épecifié sitgéfion of Coast Sélish

Indians in contemporary Canadian society? and of féctors potentially

feiévant to Indian ”prbbiem drinking". Fof this purpose,.the first two

years were used to obtain general informétion'through‘the-studyfof:

1)_ ethnographic and sociological literature»énl
a) Coast Salish Indian aboriginal cultures,
bj alcohol use and abuse among- North American'Indians,;
cj religious and other movementsiwith anti-alcéholic programs

‘operating among Northwest Cdést Indians;

2) litératuré on A;A. organizations anditheir function in Western
stciety; |

3) 1literature on A.A, organizations working among North American
‘Indians.

In.the foilowing three years, Alcoholiés Anonymous meetings
were visitéd, Indian participation observed, and Indian persons ques-
tionea and intérviewed regarding alcohol prob;emstand the merits of A.A.
WhenAinterviewing'informants, a,questionnairg (see Appendix) was used
as aguide. Discussions with Indian leaders w;rélsought tohlearn their
‘views on’alcoﬁol problemS'among their people.

The use and abuse of alcohol is widespread among the Indian

population as well as among non-Indians in North America, and cannot be

1. The historical development of alcohol use and abuse and the changes
in drinking patterns among North American Indians have been dis-
cussed elsewhere by this author '(Jilek-Aall 1971).



.regarded as a specifically Indién'problém. ‘Only Indians who felt that
alcohol abuse had, created méjor t;oubleé for theméelves and their . fam-
ilies, and who therefore wanted ﬁglp, orvmade‘some effort to abstain
from drinking, were regarded as persons with‘alcoﬁol problems, whether
their alcohol abuse had the chgracter of éléohol.habitUatiop br-of
periodic exceésive drinking.

The numbers of Indian persons with»self-defined alcohol prob-
1éms interviewed were as fol;ows:

Persons. not aftendiﬁg AA., » - '24;

Persons with some A.A. experience v
but no active membership 28;

.Active A.A. members ‘ o 35.

- A great deal of information regarding Indian use and abuse
of alcohol was gathered in nﬁmerous'diséussions Qith participants of
Indian cultural activities, and, above all, Indian A.A. meetings. The
éuthor was often invited to the homes of proﬁinent membérs'of the Indian
community for fﬁfther discussions.

Even bgfope qémmencingvthe present stddy, thg authorvwas
familiar with the general A.A. oréaﬁization.in.Eastern Canada and in
British Columbia in the context of treating non-Indian alcoholics.

The A.A, meetingsfattended during the fesearch period were:

Meetings of general A.A. groups 18

Meetings of Indian A.A. groups >64.

The A.A. groups involved were as follows:



Chilliwack Group: - Convening-at -the Uppef Fraser Valley Men-

tal Health Centre, this is a non-Indian A,A. group with meetings (every
Friday evening) usually frequentea by 20 to 40 members. . The groué was

founded ébout:i950. A few Indians -are occasionally present.

. Sardis Group: ConVening*at Sardis. Secondary School, it was

founded about 1955. ‘The majority of its members are non-Indians. This
group used to meet once a week, but has disintegrated. Tﬁe few remain-
.ing members now get together only sporadically.

Agassiz Group I: Meeting-at the Agassiz Community Hall, this

groﬁp was founded about 1963 asa general A.A, group with Indian parti-
cipation; Three yeafs ago Indian members broke away and fbrmed their

own group, moving to another locality (Agassiz Group II).

Agassiz Grbup_II: Indian A.A. group meetiné-in a small build-
ing which belongs to the-Cathélic Church, or in the community hall of
Seabird Island Indian Reserve. - Attendance varies from 4. to 20 members,

.

who convene on most Sunday evenings.

Wellington Grogp; Indian A.A, group meeting in a small school-
house on.WeiIington Reserve néar Chilliwack, or‘iﬁ a classroom of St.
Mary's School, Chilliwack. :The group was founded about 1962. Meetings. .
are usually attended by 20 to 40 members who convene every Thursday.

A few non-Indians ére usually present.

tumﬁi Group: Indian AA. group located near the Lummi Indian

Tribal Couﬁcil Office, Mérietta, Waéhington; founded 1964, HApprOki-

mately 40 Indian members. Usually visited bj a small group of non-

Indian A.A; members,



Recording Techniques

.During A.A. meetings the speeches were recorded in writing as
completely as possible. Initially the emﬁhasis was on'a correctApfe-
sentation. of content and flavour of the speeches, "It was soon discovered
that Indian and non-Indian A.A. members alike are qﬁite repetitious in
theirlspeech-making and it was therefore possible to.write down parts
of the speeches verbatim. Tape-recordings were not made in A.A. meet-
ings by tﬁe author, but tapes could be borrowed from A.A., members who
openly record during thé meetings.‘ Some of the quotatioﬁs in the text
are, therefore, franscriptions of tape-recorded speeches. During inter-
views exact notes could be taken, whereas conversations andﬂdiscussions
following the A.A. meetings were recorded in writing  immediately after-
wards. Those quotations in this paper which might not be exéctly ver-
batim are presented under quotation marks within. the text,‘whereas ver-
batim quotations are set apart.

'I wish to thank the members pf the.InQiaﬁ'A:A. groups for
their cordial invitations to attend their‘meefingS'andvfor their readi-
ness to provide me with information. I have-been impressed by their
honesty in discussing all aspectslof tﬁerIndian aicohol problem, and
hope that this‘stuay, which would have beén impossible without their
cooperation, -will draw attentioé to their efforts éné‘assiét in the plan -

ning of a future strategy to combat alcoholism.



I am especially indebted to Mr. and Mrs.vAllanigutierrez‘of
Yarrow, B;C.; Mr. Alec James of Wellington Reserve, Chilliwack; Mr.
Walker Sfogan of Masqueam, B.C.; Mr. Buck and Mrs., Willafred Washington
of Marietta, Washington, fof the manyahours they willingly spent with
me discussing every aspect of the Indian-White relationshiﬁ, the Indian
“alcohol prc;blem, and the best way?s.o_f'handling Indian alcohol abuse, in
the future. |

This thesis waa prepare& under the supervision of Pfofessor
Wilson Duff. for whose suggestions and encouragement I am aspecially
grafeful. l am also indebted fo?“the’advice I recei&ed from Dr. David
F. Aberle and Dr. Pierre Maranda of the Deparfment of Anthropalogf and

Sociology, University of British Columbia.

North American Indian Groups and Alcoholics Anonymous

'

There are ' few publighed.refereaaes ta Indian participation
in-A.A.vorganizations throughout NorthrAmerica. To supplement the
- references found in thé literature, the authorvcontacted se&eral author-
‘ 9
ities and organizations in North America. The data obtained convey the

impression that A.A, is very rarely utilized by North American Indians.

2. J.,H. Shore, Chief of Mental Health Office, Indian Health Service,
Portland Area, Oregon, U.S.A.
A.P. Abbott, Zone psychiatrist, Yukon Terrltory, Canada.
R.L. Bergman, Chief of Mental Health Programs, U.S. Indian Health
Service.
J.D. Bloom, Psychiatrist Consultant to Indian Agen01es in Alaska.
J.G, Jorgensen, Professor, Department of Anthropology, Univ. of
Michigan, U.S.A. ‘
R.W. Brown, Director, Ute Trlbe Alcoholism Program, Utah, U.S.A.
P, MacDonald, Chairman of the Navaho Tribal Council, Window Rock,
Arizona, U.S.A.



Bergman, in a pérsoﬁal communication states that there has
never beeﬁ:é Navaho A.A, group lasting more than'two years and that
most such ventures have been even more shortrlived._ His observation
that the few Indians attending A.A. groups are mostly'quite "accultur-
ated" people ﬁot living on reservations, had previously been made by

Dozier (1966).

"Alcoholics Anonymous is perhaps more successful than psy-
chotherapy, but it appeals again primarily to the individual
addict. Nevertheless among Indians off the: reservation and
in densely populated areas, the idea has caught on. Recently
an American Indian A.A. group has been formed in Santa Clara,.
California, and another is being started in Oakland, Cali-
fornia. A.A; apparently influences the highly acculturated
Indian alcoholic who has internalized the cultural values of
the dominant American culture....Individual oriented types
of aidg provided by psychotherapy and A.A....are generally

" unsatisfactory to the less acculturated (Indians)." (Dozier
1966, pp. 85-86) " '

Lemert (1954), who investigated the use of alcohol among In-
dians of Bfitistholumbia, mentioned that élthough several towns had
quite active A.A, programs in 1952, he could only find. two Indians who
were A.A. members; one a highly educated Metis, the other a detribalized
Indian woman married to a Finnish logger.

Jorgensen sees the main reason for the lack of Indian interest
in AJA, in the resentment Indians hatrbour towards the White majority:

"I do not know of any studies bf Alcoholics Anonymous on
American Indian reservations. -A.,A, is a recent phenomenon
on the reservations where I have done most of my work....
As -far as the successes of the A.A. program at Northern Ute,
I really don't have a very good impression at this point,
Some young men on antabuse refused to drink during a major

festival -- so they were resisting temptation. Some, too,
asked me to trot them back to the A.A, house on several



occasions so that they would not succumb. My overall feel-
ing is that the context in which Northern Utes reside is too
oppressive to allow A,A. to resolve the drinking problems of
most Indians, and I think drinking problems are nourished by
oppression.'" (Personal communication; letter to the writer,
March 22, 1972)

Similar reasons were given by Lemert:

"We have a great deal of difficulty in getting reservation
Indians interested in A,A. because they interpret it as

another form of restraint on their freedom,...Our Iroquois
member and one other had difficulties because in their- gpeeches
they carried over a sense of inferiority and emotions of re-
sentment against the wrongs done to the Indians, despite the
fact that they received unqualified acceptance from our whlte
members, " (Lemert 1954, p. 360)

Littman (1970), rev1ew1ng flfty -five references on alcohollsm,

illness and social pathology among North American Indlans, allotted only

the following few lines of his publication to A.A.:

~ type

"Alcoholics Anonymous has by and large, not had much appeal
among -American Indians, perhaps because of .its emphasis on the
alcoholic's need to admit his personal weakness. This very
concept, is I believe, offensive to most Indians. Nor are

the religious overtones of the A.A. program acceptable to
many Indian alcoholics. Frequently Indians consider this 'a
white man's program' which is unacceptable to them. .I under-
stand that A.A., has had some success on certain reservations
when non-alcoholic.family members, including children, were
allowed to become involved. A Navaho explained it to me this
way: 'We don't like to be excluéive. When we become exclu-
sive we lose touch with our:people’." ' (Littman 1970; p. 1782)

Shore (1970) also refers to the In&ian'dislike‘for‘confeesion-
speeches expected in-A.A.:

"Few Indian people suffering from the effects of alcohol

zbuse have been helped by traditional medical approach to
alcohol rehabilitation or through non-Indian chapters of Al-
coholics Anonymous....A.A, chapters continue to funetion on
several Indian reservations, although in general Indian drinkers
have reacted by withdrawal when asked to participate in inte-
grated groups in which confession of one's drinking behaviour

is of major importance.'!" (Shore 1970)



Shore maintains that.noniIndians might‘at times be successfull
in including some Indians in their“A.A. groups. ‘Accbrding.to Brown
(personal communicéﬁion, 1972) there is.little indication that.Ute
indians would continue attending A;A. meetings without non-Indian
ieadership:. "On several occasions‘therelhas been .little or>no
attendance at ALA. meetings when the non-indianfleadérs were absent'".

Most personal communications~to.the author stressed as one of
the main reasons for the lack.of Indian participation in A.A, the.dis-

like Indians have for>confession-£ype speeches heard at A.A, meetings
and tﬁeif disihclination'to talk about themselves, especiaily when
egpected tovemphasize their personal failures and weaknesses. Why then
has A.A. been able to gain support and to find members among the Coast
Salish Indians?

In tfaditional COast-Salish culﬁure a péréoﬁ‘s éocial posi-
 tion-depended to'a great extent upgg his knowledge of the moral code and
his personal conducé.v The moral standing;~especially of high ranking
persons, was of pﬁblic concérn; vices andavirtues qf such a pérson were
often publicly discuséed. Although‘admiSSion of'”sins" miéht'originally
not have been a feature of Coast Salisﬁ culfur;;'the belief that the
breaking of certain taboos causes misfortuqe th;h may be averted or
relieved through avowal, seems to. be old in>30me regioﬁé of native North
America. According to Suttles (1957) this.bglief'wasifound in many

areas, such as among the Central Eskimos, thebAlgonquins of the North-
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east and the Yurok of Northwestern California. Suttles further claims
that individual confession before death waé practiced among Plateau
Indian; before the influence of Chriétianity.  Spier, reporting on a
éeparate "confession dance" in the,SouthernKkanagon in response to anxi-
.ety caused by "strange natural happenings”,ﬁwrités: |

"Young and old gathered in”a éiréle about a chief within a

house, . where they stood rhythmically swaying while he con-

fessed his sins and called on each in turn to do likewise."

(Spier 1935, p. 8).

‘ This "confes;ionvdance" was bért of the Pfophe£ Daﬁce of the
Plateau, which spread to the lower Mainiand and the Pacifié‘Coast before
the coming of the first priests. Its influencé might‘explain some pe-
culiar practices found among Coast Salish Indians of the lower Fraser
Valley, generations before the firét»éontaét with Whites (Hill-fout
1902). Here as in the Okanagon the dc;asions:for these_réiigious cere-

,moniés wére either éublic calamitiés such as epidemics, famines, earth-
quakes, violent storms and the like; or the anticipatidn of some sort

of deprivation, such as. loss of status and goods, imposed socio-cultural
changes, conquest by a more powerful group, etc. (Aberle 1959). . The
chief would lead the prayers and confessions of tﬁe people to‘invoke

the pity of the supernatural forces or to strengthen‘his own -social
position. At the close of the dancing the chief would "bid them place
their hands on their.bréasts and repent of their evil deeds and thoughts"

(Hill-Tout 1902). Suttles (1957) quotes Elmendorf as describing a mar-

riage dance amoﬁg the Twana Indi;ns, which was apparently performed long
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before the White man came: "The~éeop1e'danpeq in a circle‘aﬁd married

by choosing a man, Theyjconfgssed,sins,ﬁ Both Hill-Tout and Elmendorf
thus concede the element éf’confession mighf-be 6f genuinely native ori-

gin.
The '"'Dreamers" of the Smohalléﬁreligion had similar rituals;

* While people wefe dancing ina éircle,’clapping,their hands, anyone who
" wished tosspeak could step fqrward and '"tell his story" (MacMurray 1886)
or his. dreams which were commented upon by the '"high priést” (Du Bois
1939). ‘

_ Another form of confession exists in the Shaker Church:of the
Coast Salish: the public announcement of a member's convefsionf During
a Sunday ceremony asmember may stand up and voluntarily testify tolthe
regenerative and healing powers of. the religion as it has been dis-
closed to him (Barnett 1957). |

FrpmAfhese refereﬁces one ﬁight conclude that confession=type
public speéches are nothing new or offensive to‘Coast Salish Indians.,

Awareness of the danger of.further:disintegrétidn of their abériginal
culture together with the coﬁscious desire to reinforce Indian identityl
(Sﬁttles 1963), lets the Coast Salish Indian of today lobk favourably

-én organizatiénS'which_stress persOnal.improvement and abstinence from
alcohol, and which.provide for-thefregular'meeting of peopleAfrom dif-
ferent Indian reserves, |

The present study also attempts- to demonstrate how Indian A.A.

. groups help the Coast Salish people to find continuity with their tradi-
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tional culture in the same way as do the revived spirit dance ceremon-
‘ial, Indian canoe racing, slahal games, the Indian Shaker. Church, and

other contemporary intergroup activities..

Coast Salish Indian Culture Traits in Relation to Socio-Cultural Problems

of Today

The period of contact between the Salish Indians and modern
Wéétern.society has been reiatively short., There are still Indians liv-’
ing Whoée fathers saw the first white men coming to settle iﬁ the Fra-
_éer Valiey. When stu&ying contemporary Indian.behaviour and acculéura-
tion difficulties it is therefore necesséfy to know the pre-settlement
Indian culture. In this chapter, culture #raits which are still present
and of importénce.to”tﬁe Indians ;r and at the same time cause difficul-
ties in-their adjustment - will be pointed out.

. The abundance of game and sea-food in.the wide,,éasily acces-
sible areas of the Coast Salish, alloﬁed for a generous usage of re-
sources. - Although headsvof families often had a certain right to fishing'
and hunting places (Barnett 1955),‘usualiy‘a whole village -- érvcluster
of villages -- owneé.the surrounéing territories over which each unit
roamed with equal freedom (Smith 1941).  Frequent use ﬁy one group of
people of certain localitiés, could léad fovthe view that the place
"belonged" té them, but there was seldém any attempt to exclude friendly
~ members of other communities‘(Elmendorf 1960). ,Tﬁe'village as such
was not a self-contained sociél unit; ﬁhe ki;ship group was the most

important property-holding entity;3 The property rights-of the kin
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groups were spread over large areas and many villages through marriage
ties, The earlier White authorities, therefore, did not comprehend the
nature of Coast Salish intervillage relaﬁionships and of local property
rights, When laying out Indian reserves according td old village sites,
théy impoéed restrictions on the ambilineal descent and ambilocal resi-
‘dence pattern of native social organization, thereby destroying much of
the intricate aboriginal social network (Suttles 1963). The Coaét Salish
Indians still keep track of their familyfties and sho& stronger soli-
darity with their kindred living in other bands ﬁhan with other families
residing on the same reserve:

"Non-kin or remote kin on. the same reserve may see little or

-nothing of each other. Near kin on different reserves may be

in close contact -~ made even closer by modern means of
transportation and communication." (Suttles 1963, p. 517)

This close intervillage‘kinshipﬁsystem.is one of the—reasons
why true community 1ife'is seldom seen on.Salisﬁ Indian reserves. Due
to the fact that families of different kin ggbﬁfs.are 1oéating‘together
on.the samevfeserve, it is difficﬁlt tovorgénizé community cooperation
fof reserve projects} A fufther_dbstacle to orgaﬁized'progress on the
4reserves is‘the fact. that fhe Coast Salish did not have village chiefs
with'authofity over»the'villagérs, nor,ofher-authofity figures wifh
institutibnalized powers; neither did they ha&e claﬁs, phratries, or
-other larger social units. Barnett has probably given the clearest

definition of Coast Salish social structure, in the form of negative

statements:
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- "Among the Salish the highest unit Qf.gommon allegiance was
the extended family. . There was no tribe or state; hence
there was no offences against or loyalty to either. There
were no tribal officers, no council, no bodies for the en-
actment, adjustment or enforcement of regulations." (Bar-
nett 1955, p. 241)

Individual rank and social striving was relevant within the
extended fémily. TheA”chiéf” of an extended kin. group among thé-Coast
Salish corresponded to what Sahlins has described as a "big-man" (Sah-
lins 1962/63, p. 289) whovis.not installed as a political figu;e.ﬂ His
authority derives frém personal power and from his acknohledged staﬁding
4innihterpersonal relations. The Coast Salish Chief, or si€'m, was |
usﬁally'one of the oldest men of the family; he was the headman of the
household., 1Individual knowledge, géod behaviour, and the ability to
accumulate géods,,which-then'were distributed during potlatches, gave
: the sif€'m prestige and made him respected and looked upon as a leader
among other household heads. In times of crisis he was expected to
give advice énd_guidance (Duff:l952). The combination of (1) personal
qualities such as wisdom-éﬁd good béhaviour, (2) status wiéhin the
extended family'as household head, and (3) ability to redistribute goods
in potlatches, was necessary for a man éohbe accepted as group leader,
These qualifications are different from.those of the political and
social authorities with whom the Indians~have to deal today. '"No man
has the right to order me around”; is an angry statement often heard from
local Indians, not only when facing orders by bosses Sf.governmental

agents>but also when confronted with demands.by leaders of modern Indian

organizations.
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We have numerous descriptions of thelhuge plank houses in
‘which the Coast Salish used to live (Hill-Tout 1902; Haeberlin aﬁd Gun-
ther 1930; Olson.1936; Duff 1952; Jemness 1955, and others). It was
the pride of the househéld to haveAas many relatives and f;iends as
possible living under the same roof,. Due to the kinship structure of
the Coast Salish, where paternalvand.méternal relatives were equated
throughout the system, the household could grow very large. It con-
_sisted of a nucleus of males; a man, his brothers, sons and gfandsons,
their wives and cHildren, around whom were grouped ﬁhcles and nephews,
grandparents, parents-in-law, widows, orphans and other kin, not to
mention visitiné friends and other relatives ﬁDuff'1952;v01son 1936).
The Indians of today still keeprin contact with numerous felatives?i
"1iving in each other's houses'", as.one old Indian put it, Viéiting
and feasting together-  frequently.  The houseé provided:for the Indians
today are built_according to modgrn patterns, meant to house a ﬁuclear
~family and perhaps also grandparents or a few guests. But the trend
" to gather as many reiativeé‘as-possible under"ong roof is still deeply
entrenched and often causes difficulties and frustrations., This is
one of the reasons why the small houses are often extremely overcrowded,
which again- results in a desperate iack of -comfort and hygiene. As in
.olden dayé,.relatives are spread over 1argé areés. Family ;ies are
strong.and there is a considerable‘pr¢SSure to atten& marriaggs; funer-
" -als or other gatherings (Suttles 1960). This takes time and frequently

conflicts with work schedules- in modern society. The Indian-is confron-
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ted wifh the alternatives of either facing the disapproval of his rela-
tives- or losing his job, andlbothvprospééts cause tension'and'anxiety.

Friendly,.cooperative, aﬁd non-aggressive behaviour, so im-
portant for adjustment in the crowded 1ong-houées of éhe past, still
prevails as a highly valued quality of a Coast Salish-Indian. Dis-
approvalgvgossiping and shaming is stiil more'feared'tﬁanfphysiéal co-
ercion. 'We were taughtAby~our grandﬁarents to respect an?bddy older.
than ourselves, and~rafher-to walkbaway thgn;?o.fight" - thié reason
is often. given as excuse for passi#e.behaviau;vtoday. Indians trying
to live up to the "Indian ways" will‘unavo%dably be at a Qigadyantage
in modern competitiﬁé socief?. P “
Every Cogst Salish Indian,Awithqut fégard to his social stand-
' ing, would seek. supernatural fower inntféditionalitimes._4Ardent and
Viéorous training led to the acquisitioh ofgguardian spirit power, con-
sidered essential for success in life (Hillr?out<1904; Barnett 1955;
Duff_1952; and many othérs). The ;evi;éi‘?f‘thé.Coast Salish Spirit
éancing in recent years deﬁonstrat;s ;hag Christianity in all its cur-
rently declining forms could never fully suBstitute for thevdld reli-
_glous system‘with its stress on individual spirit power rather than on
}a distant God shared by everybédy.'

No description of Coast Salish culture, and its influence on.
.thought and behaviour of contemporary Indians, éan be complete without
mention.df the potlatch,

"In the past the major infergroup gathering, the‘potlatch,
was the most spectacular part of an economic system by which

the Coast Salish population survived in“a natural environ-
ment of fluctuating productivity." (Suttles 1963, p. 523)
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Everyone would look forward to a potlatch. Everybody would
be willing to work a little harder, eat and sleep a little less, in
order to produce goods to be used in the potlatch feasts. Nothing
spurred-ambition and cooperatibn more than the happy thought of a com-

_ing potlatch; nowhere was there a better opportunity for beeeming known
to friends and neighbours than during potlatch—time, and nobody could
acquire social prestige without giving a potlatch. Social life, artis-
tic skills, ritual performances, trade and wealth centered around this
event. Christian leaders fought- the potlatch and when it was finally
prohibited in 1884 (LavViolette 1959), cooperation between the Coast
Salish people diminished, the incentive to work was undermined, and the
peraphernalia used in. the ceremoniee ho.longer held‘much meanidg.
Therefore, when the potlatch disappeared, traditional Indian culture
rapidly disintegrated. Life on the reserves became dull and uninter-
esting and then depressidn and apathy took hold,of tﬁe Indian people,

The excessive use of alcohol in reaction to depression,
hopelessness and anxiety, described among Indians of our time, is a
ffequent topic of discussion.in 1iierature.(HOfton 1943; Hamer 1965;
Erikson.1963; Robertson 1970). Other authoie'attribute‘the abuse of
alcohol among Indians to‘its’eupﬁoric effects (Lemert 1954; Du Toit
1958) or to its ability to release pent-up hosiility and to make the
indididual sink . into an allrforgettihg stupor (Devereux 1949; Dozier

- 1966; Hamer 1961; James 1961).
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Lemért (1954; 1958) desﬁfibes how the;use of_aléohol becamg
integrated_into Céast Salish"culture-patterns.g Wﬁen the potlatch was
outlawed, the whiskey feast took its blace. Barrels of_whiskey and rum
were substituted for food. As in»ghe old rivélry potlatches, singing
of satirical and insulting. songs becamé;a more or less intrinsic fea-
ture of. these '"challenge feasts".r 01ld men and women were invited to
such parties because of their general étatus-or because they could sing
drinking songs and tell storiésf " Again, the Indians.could[gain prestige
by being éenerous and giving away'wéalth, thié time in the form of al-
céhol.

As we have seen, one of. the norms of Indian behaviowr is that

of personal restraint. Emotional outbursts, quarrels and fights' are

generally ayoided‘and anger is seldom shpwn. No society however, can
function ﬁormally without providingheffective outlets for aggression.
Indian society had a number éf such outlets, such as warfare, hunting
éctivities, rivalry potlatches, competitive games, accusations of witch-
craft, efé. (Kluckhohn 1967; Devereux 1949; Dozier 1966). Most tradi-
tional expreééionsvof aggression have been sﬁppressed iﬁ the course

of Westernisation, and new sources of aggressive feelings héve been
created by the fact.that the Coast Salish people have become increasingly
deprived-qnd have been made powerless by Western man, Both these as-
pects, the 16ss of traditional meané to channel aggressioh'and the

mounting hostility due to outside oppression, have left the Indian

people deeply frustrated. Violent outbursts during drinking bouts have
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become a regulatory mechanism for the Indian of today: '"Indians fight
-among themselves when drunk and seldomiremember these altércations when
sober,'" (Hamer 1965).

Drunken behaviour is looked upon with tolerance. The aggres-
sive persoﬁ is among drinking friends and relatives who permit the
catharsis of hostility to take place (Lemert 1954). The fear and tol-
.erant acceptance of a drunken person, 6ften'shown'by Indians, is.remin-
iscent of the awe people felt for those possessed by éupernatural power.
The inebriated person-is obviously not- in control of his senses and
therefore not to be blamed for his violent acts. Drunkeénness, especially
during the early period of contact with the White man, was included in.
the category of the supernatural., Alcohol gives the Indian the feeling
of personal power he so sorely lacks when dealing with modern society.
Through alcohol he.has visionary experiences that take him back.to the
world of his ancestors. Old people who still remember =-- or heard about --
the Indians' first encounter with alcohol, remember the different powers
at wérk. In the words of an Indian A.A., veteran:

"Indian life was a spirifual life, The only way of expres-
sing the Indian way was spiritual. Everything was spiritual
about the Indian, you see. Before the White man came, they
had power within themselves.,. The priests said Indian power
was the Devil's power. They gave us alcohol. Power from
outside.. My grandfather said it was the devil's power. They
called it firewater, it made the poor people feel rich, the
old feel young, they felt happy and could dance again. But
my grandfather said, throw away that Whlte man s power, the
false spirit of alcohollsm. -

The ways in which the relationship between Indians and Whites

is influenced by alcohol will be diécussed later (pp.-40-45).
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Whatever the reason for Indian drinking, alcohol abuse has
become an increasing factor in Indian ill-health. The U.S, Indian Health
Service Task Force on Alcohol has stamped alcoholism as, ”oné of the most
significant and urgent health problems facing the Indians. today". A
report by the Director General of. the Medical Services for Indian Affairs
in 1969, presented some startling facts:regarding B.C. Indians. Indian
males, aged 25-34 years, died at the rate of 12 per 1,000, compared with
-only 1.6 per 1,000 of other young Canadian males of the same age in
British Columbia. Whereas the mortality rate among. young Indian females
has always been high, it appears to be on the increase amoﬁg young Indian
males. This rising mortality in the prime of life is apparently asso-
ciated with alcohol abuse and attributable to a growing number of fatal

-3
accidents, violent acts and suicides. Schmitt et al. (1966) reporting
on accidental deaths among British Columbia Indians, summed dp this
situation:
"A statistical and epidemjological review of British Columbia
native Indian and non-Indian mortality revealed that accidents
were the leading cause of death .among Indians but ranked only
fourth among non-Indians. Comparison of accidental death
rates by age and sex showed that, without exception,. the rates
among Indians were considerably higher than the corresponding
rates for non-Indians., While the Indians represented some 2%
of the total population of British Columbia, they accounted .
for over 10% of the total accident fatalities, 29% of drowning,
and 21%.of fatal burns, Socio-economic, environmental and
psychosocial factors and excessive drinking are considered

the chief causes responsible for this rather unusual epide-
miological phenomenon." '

3. "The First Citizen'", November 1969,
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The abuse of alcohol and thg resulting damage to psychological
and physical health has long been éohsidered a ﬁajor-healfﬁ proBlem by
the medical profession. However, Pntil recently little ﬁaS'been done
to combat these effects iﬁ a comprehensive manner (Shore-i970).
| It is in this context that we sfudied-thé functions-of Alco;-

“holics Anoﬁymous among Coast Salish Indians. The organization of A.A.
has proven to be an effective weaponiiﬁitherfight against alcoholisﬁ
inVWestern society. Many authors ﬁéve found that A.A., as conducted by
non-Indians, has little gppeal to Indians, This raises the question of

whetﬁer an Indian A.A. organizatioﬁ is better able to help the Indians

solveAtheirlalcohol problems.
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CHAPTER- 1T

COMPARISON OF NON-INDIAN.AND INDIAN A,A, MEETINGS

The Conduct of Non-Indian and Indian A.A. Meetings

Upon entering the room where a7noanndian'A.Aa_meeting is to
take -place, one is usually greeted by a membef posted at the door for
that purpose. New mémbers and visitors are asked their first name,
their problems and why they come to the meeting. They arewwelcomed
with. friendly words. Before thé meeting gets uﬁderway, people look at

A.A, literature on display, and one A.A. member gives information and

encourages those interested to read and to take pamphlets home for fur-

ther study., At the set time the meéting is opened by the chairman.

Most participants are present by then; only very few arrive later in:the
evening. ﬁgth the chairman and the secretary take an active Part in

the meeting and haye distinct roles., The chairman urges members to come
forward to speak, . He takes‘notes during their spegches, makes comments;

and starts the discussion, cracking jokes and keeping the audience ac-

_tive and interested. The secretary's job is to take note of the members

and gﬁests present, write summaries of speeches and discussions, announce
further A.,A., meetings and related activitiés,,and collect and count money.
As.a rule there is a shorflbreak after'abbut an‘hour. Everybody helps .
himself to the coffee, sandwiches, cakes and other foods brought by

the members, Conversation-and'diécussion is lively and geﬁeral, until

the chairmén calls everybody back and the meeting goes on as before.
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An A.A, meeting is supposed to last for about‘two hours, and as it gen--
eraily starts at 8 p.m,, the ghairman will close the meeting at 10 p.m.
Sometimes he may have to interrupﬁrthevlast speakers to keep éhe sche-
dule, but most participants accept thiS'without difficulty aé punctuality
in‘opening apd closiné a meeting is appreciated by mbst‘mgmbers. Some
people'may sfay on for a while, 1ooking'at A.A, literature or conversing
with. friends, but the majority ﬁill leave rather QuiCRly after the end
of the meeting. If women are bresent;;they usually clean up the place,
Arriviné'at a meeting on<fime does not seem to be. of much
importance to Indians attending A.,A, The chairman in Indian A.A. thére-
fore usually oéens the méeting.later than announced. But even then .
only a few members might be presenttat the start, Peoble "drop in"
during the whole evening, so that e%entuaily the place is crowded;
There -is a constant coming and goihg.duriﬁg_anrlndian AA, meeting,
and although everybody turns his headAcuriously.towardé noisy newcomers,
few Indians are disturbed by this.-fNon-Ihdians present are annoyed and
often find it difficult.to continuelthei# speeches after- the interrup-
tions. The chaifman and the secretary iﬁ.indian.A;A. éroups remain
passive during the meeting. Their dutieslére not well defined, and they
may decide to switch roles during the meeting. If a'deciéion has to be
.taken; chairman and secretary will'first discussAit between. themselves,
and either-oﬁe may then announce their &ecision. Thé>coffee break is
very important. It is held ih‘the ﬁiddle of the meeting or atlthe end,
bﬁf sometimes at Both times. Women busy themselves with offefing the

participants food and coffee. "Anniversary cakes" are very much enjoyed
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and carefully distribufed. . During the coffee break Indians do not in-
teract as freely with each oﬁher as_non-Indians do, but tend to gather -
in 'small groups, well apart from each otﬁer; It may take considerable
time before e&erybody'getslseated again and thé'meeting continues.

) Seldom is an Indian A.A.’meéting closed at the scheduled time.  'To
intefrupt-a sﬁeaker because of ‘time limits would be bad taste and go -
unheedgd anyway. People-seem:to foéget kegping track of time, especially
if they enjoy the speeches; until fatigue'makesvthém realize that it is-
late, . Babies cheer up the meeting with their criés; children run in and
out; thé general atmosphere iS'relaxed and friendly, Members and guesté
get up and leave whenever they choose.j Few bother to look at A.A, lit-
eratﬁre, if there is any at all., Only séoradic-efforts are made to

clean up the place.

Summary -- Conduct of A,A, Meetings:
Non-Indians | Indians
kMeetings usually held from 8 to ) _Meetings opened laterithan sche-
10 pom.; duled; - ST S
This schedule adhered to by all ‘ Members come' and go during the
members; : meeting; which usually closes

later than 10 p.m.

Welcome person at the door. - No welcome person at the door.
A.A, literature on display. - AJA, literature farely on display.
Chairman and secretary active, ‘ © Chairman and secretary passive,
their roles well defined. ~ their roles not well defined.
Coffee-break short; self-service, }‘ Coffee-break long; women serve

the others,
Speaking time restricted. Speaking time usually unrestricted.

Place cleaned up superficially. Place rarelyzcleaned up.
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Views Regarding Anqumi;y.

Tolerance of drunken behaviour and alcohol abuse is remark=-
able in North America, among Indiané énd npn-Indiaqs.alike. . The use
of alcohol and so-called permiésivé:dfinking is-fuily accep#ed and
supported by middle claés No;th Ameficans; abétinencevhas become a
"negative symbol of life style" (Piftman 1967).{ waeve£; in Western
"society there is a sharp line dréwn in people;s_tblerance of drinking
behaviour, - As long as a persoﬁ drinks and gets drunk only occasionally
tﬁis‘is well tolerated and ofteﬁ-laugﬁed éf.. But' being an alcoholic
is viewéd as shameful énd disgraceful to,tﬂe whole family,*aﬁd alcoho-
1iém is denied and masked for é.long fime. UﬂdEr ‘the pretext of suf-
:fering from "nervoﬁsness";-”depression"; or other illﬁesses,'medical
treatment resources are sought; to suggest helb»through AA, is offen
taken as personal insult. Only when all treatment efforts have failed
and alcohol addiction. has bécéme manifest at home aﬁd at work, will the
aicoholic yield to social pressures-and consider joining the A,A. or-
ganization. But e&én after having made this decision, many alcoholics
deny their»meﬁbership in A,A, and go to great 1eﬁgths to keep it a
secret, as A,A, is held in.low esteem among non-alcoholics. The man in
the street looks upon A.A, as a sectarian organization, frequented by
alcoholic bums, who have no other means of escaping the bottle. 'Aﬁoﬁy-
mity is therefore of vitél importance to many alcoholics. Some will
only attend A.A. meetings far from their place of residence. As members

are known only to each other and referred to by their first. names, they
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can‘feel at ease at A.A, meétingé in distant placés.' Outside the meet-
ings, members are supposed to treat each other as strangers.

Most Indians atteﬁding A,A. méetings seem to éhow little con-
cern about anon&mity. Many Indians do not know exactly what it méans‘
and quite frequently the word is mispronounced, as "amonity"; '"amoni-
mity"; "anominity', etc; Calling each other by the firsf name is to
them a sign of friendship and in Indian A.A. is understood as a mere
ritual. It can be side-stepped b&’announcing: "I am now breaking the
anonymity;,.the man I speak about is Mr. N.N.", and none of the Indian
members seems to objéct>tonthat. Often anonymity is looked uponAés some-
thing meant specifiéally for-White‘A.A. members:

"It means that White people don't want anybody to know that
they were at the meeting."

"Amonity (sic) is something regarding the Whites."

"It's an excuse for White people not to- greet an Indian on
the street.”

One of the reasons for: their lack of concern regarding anony-
mity is that most Indians attending A.A, meetings in the Coast Salish
region know each other anyway. As one Indian A.A, member explained:

"Anonymity does not bother me, it makes no difference whether

" it gets out of this room or not, because most of the commun-
ity knows it anyhow...somebody w111 always know what's going
on,"

Indians who know very well what anonymity means in Western
society, often regard it as a negative principle:-

"In our (Indian) group it seems like a family sharing every-

thing with each.other. Sometimes we take our teenagers along,
they come with their parents. We like them to take part in
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our problems, know about.it. But the-Whites don't like that.
That's why some of them refused to get up and talk in our
.last meeting. The White A.A, is too" anonymous, it's easier
that way, but we don't like it."
There is no doubt that divergent views on anonymity was one of
the. factors in the secession of the Indians from general A.A, These

divergent views account for differences in attendance of ALA, meetings -

in non-Indian and Indian groups.

- Who Attends Non-Indian and Indian A.A, Meetings

As outlined above, béing an alcohoiic and joining-A.A..is
looked down upon in Western' society. vMost’non-Indian'alnoholica will
therefore deny their_condition and think of themselves as normal per-
sons who have‘developed some bad drinking habits, for which they need a
1itn1e help. No wonder therefore that those who finally jnin AA.,,
are hardcore, chronic alcoholics, usually in their thirties or olner,
who often have iost their jobs and alsd their families and friends;

sdiifaf; drinkers‘with persqnality defects;or'othen'psychnpathologn.
ASome of these alcnholica join'A.A. because of 1one1ineas and despair,
mostly introduced byﬁa friend Whn has been helped by the organization;
others use A.A, for purposes of manipulation. The. latter category of
AwA, participants afe often younger sociopathic individuals in difficulty
with the law, their employers or family. Joining A.A, might help them

to obtain milder judgements, to be baroled‘earlier and to be viewed

1
more favourably by probation officers or employers. . These members

1. That non-Indians use A.A, for manipulative purposes more frequently
than do Indians, was confirmed by one of the most respected and
oldest membersvof non-Indian A A in the region.

s
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“tend to avoid A,A, meetings as soon as they have achieved their pur-
pose.

The few non-Indian women-.seen in A,A. are usually physically
and mentally deteriorafed persons. They look older than they are and
appear timid and depressed. Their attendance is only sporadic, unless
they have private interpefsonal motivesil'

o Outsiders are generally discouraged ffom atten&ing AA, meet-
ings. Non-alcoholic speakers are invited for educational purposes, and
clergymen, probation officers,.sociél‘workers, physiciansror other pro-
fessionals under obligation.to preserve confidentiality are welcome to
sit in on occasion. - Anxious observance of anonymity is thg main reason
for a rather negatiﬁe attitude towards~visits by non-alcoholiés.

Due to the Indians' lack.of.concéfn for anonymity, relatives
and friendé are welcome at Indian A.A. gatherings; mothers may take
théir babies and small chil&ren along and often teen;gers crowd in a
corner, privately having.fun'tdgether.‘

Lemert (1958) found drinking aﬁong three Coast Salish Indian
tribes to Be ”exciusivély social", and maintained that Indians dfinking
excessively could seldom be labelled true alcoholics, because they did
not become social isolates as a consequence of their drunkenness,
Drunken behaviour with maltreatment éf the family did nof usually lead
fo marriage break-up or loss of family support. According to Lemert,
alcohol abqse among Indians was not looked upon as grounds foridivorce.

Lemert also asserted that most Indians did not have enough cash to
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procure a continuous supply of 1iq;or;llndian drinking excesses would
. therefore occur only in bouts, mostly of short duration.
Unfortunately alcohol abuse among Coast Salish Indians has
'developed into a ﬁﬁré serious prbBiem éince Leﬁerﬁ wrote ﬁis:pépet in
1958, As we tried to demonstrate above (pp.‘18rl9) alcoholism -- if we
use thi; term according to the definitio; of the Wérld Health Organiza-
.tion2 -- is on the increase, especially among the youngér generation of
Indians., The young Indian alcoholié has more conflicts wgth White soci-
éty than with his owﬁ people. Frequent fines, arrests, prison terms,‘
institutionalization, etc., intérfere with his private life, often to
~ such '‘a degree tha£>he joiné AA. in an effort to maintain sobriety to
éscgpe further molesfation. =According1y, one finds that Indian men fre-‘
quénting A.A. meetings are of a younger age group (18 to 30) than. their
non-Indian counterparts (30‘to 50); Many young In&ian womeﬁ join'their
brothers, boy-friends or;husbandsﬂin drinking‘spfees, and not a few
of these Indian women have alcohol problems. But since alcohol abuse
is 6fvgreéter consequénce to the whole family in the case of women, they
are found in A.A, groups even before becoming true alcoholics. Indian

A,A, meetings are therefore attended by many more women than are gen-

eral A A, meetings.

2. Alcoholics are those excessive drinkers whose dependence upon alco-
hol has attained such a degree that it results. in noticeable mental
disturbance, or in an interference with their bodily and mental
health, their interpersonal relations, their smooth social and eco-.
nomic functioning, or those who show the prodromal signs of such
developments. : ’ ‘
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Due to the aggressiveness of intoxicated Indian males, many

of them are constantly in and out of prison. Prison camps situated in

the Lower Mainland are frequented by Indians from outside who attend

A.A, meetings in the prison because they very often have friends or

relatives doing terms for alcohol-connected offences. Inmates are

allowed to attend A.A. meetings in the communities if outside A.A,

members stand bail for them. Indian A.A. members are eager to do so,

and as they tend.to'sympathize ﬁitﬁ~prisoners in -general, they frequently

bail out non-Indian prisoners, too.

At Indian A.A. meetings held in

the vicinity of correctional camps, the few non-Indian males attending

are therefore nearly without»exception prisoners on leave for that even- -

ing. Guests, non~-Indians and Indians alike, are always welcome in an

Indian A.A. group and are often encouraged to come.

Summary: Attendance at non-Indian and Indian A.A. meetings.

Nen-Indian A.A.

Mostly long term male alcoholics
in their late 30's or older. Few,
if any, women. '

Ratio of men to women approx. 7:1.

Non-~alcohelic relatives or friends
very rarely seen.

Guest speakers.occasionally invited.

Few, if any, prisoners even at A.A.
meetings in localities close to
prison camps.

Indian A.A,

Mostly young men and women with
alcohol problems in the age group
of 20 to 40 years.

Ratio of men to women approx. 1l:1.

Many non-alcoholic relatives and
friends present.

Guests welcome.

Few non-Indians, most of them pri-
soners on leave at Indian A.A.
meetings located close to prison
camps.
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Content of A,A. Speeches

The strength of A.A.,lies in thé group support it renders and
in the fact that the alcoholics themselves. contribute through their
" speeches. A newcomer is never told that he might be an alcoholic, or
what will be expected of him as a member. The problems created in a
person's life by alcohol abuse do not vary greatly from bhe drinker to
the other. Listening to their speeches, the newcomer will soon identify
with the memﬁers. Forgetting his defiance and resistance and'hearing .
about the disastroué effects alcohol has had in other people's lives,
he cannot help drawing his own conclusion: "It is as if the speaker
talks about me, these are my problems too, thét's exactly what héppened
to me, if he says he is an alcohoiic, I must be one too." This shocking
experience during‘the first contact vefy often discourages the newcomer
from atténding further A.A. meetings for a while. He might even increase
his drinking "just to show them tﬁat I am not an alééholic". But,.as
many A.A. members later confess, induigence is never again theisame.
A "softening-up stage“,“as A.A, calls it, has begun and the drinker
is heading for a crisis.l Sooner or later; most drinkers who have gone
to an A,A, meeting once, will return for a-second tiﬁe. Some, of
course, never come back, but many only need a few exposures to A.A.
before they are ready to jéin, alfhough they may need an.A.A. friend to
take them along., Few are those who will not sooner or later yield.to

the spirit of A,A, and resist the urge to stand up‘and confess: "My
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name is N, and I am an alcohoiic". The novice is then made familiar
with the teachihgs-of A.A,, the Twelve Steps and the Twelve Traditioﬁs
(vide appendix), and encouraged to tell the other members of his own
history of sufferings. The experience of having a sympathetically lis-
tening audience, of being‘accepted and offered help in spite of reveal-
ing one's weéknessés_and faults, has a prdfound healing effect upon
the alcoholic. It helps the alcoholic to overcome the loneliness and
iﬁferiority feeling which accompanies his’dripking life. Since the
speeches are persoﬁal confessions,_?hey vary with the speaker's exper-
&ence and his religious and social ﬁéckgrouﬁd. An observer listening
to speeches in. general A;A; as well as in Indian A.A. groups, is able
to'distinguiéh certain characteristic featﬁres of Indian speeches as
compared to those of non-Indians.

Non-Indian A\A.‘members have a tendgncy to keep their pfesen-
tafions impersénal and to handle prbblems thedretiéally. The level of
sophistication, of‘coufse, varies with the.SPeaker's education, but
expressions such as "ego strengtﬁ";'"neurotié pattgrns”, "my super-ego',
and other psychological-terﬁs are pbpular and often used to explain mis-
conduct or to excuse relapses into drinking. - Another tendency of non-
Indians, in-order to avoid '"'getting too serious", is to talk in grim
Humour about their 6wn shortcomings. When mentioniﬁg God, this is often
done ironically, 'such as by calling him the '"big boss upstaifs“, or

~in the form of superficial jokes like this:
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. "I used to get really‘drunk; so bad Ivcould not stand any
more. I did not want A.A., But now I enjoy staying sober.
Now every morning when I wake up I say 'Good morning God'

-- but when I was still drinking it was: 'Good God, morning."

Non—Indian speakers strive to entertain; their speeches are
often spiced with hilarious wit. Comments from the audience are quick
to follkow and volleys of]aughﬁer may be heard. Once gaiety has taken
hold of the audience, it is difficdlt~to call the meeEing to order again.
Feellngs of gratltude towards A A, and certain A.A. members may be ex-
pressed but this is also often done in the form of jokes; e.g.:

"My sponsbr used to be Father McKennan and each time I had

‘been drunk I would say,_'Oh Father forgive me'. I used to
call him 'Father Forgiv'im', because he always sald 'Well,
I'11 forgive him".

Some White'members admitted they are keeping up the same hil-
arious mood they found in the pubs before: "I-like A.A. because we can
laugh together. Just be happy together and still be sober". If Indians
are present at a general A.A, meeting, non-Indian speakers may‘refer to
them as "our Indian friends':, but will nevef.elaborate on the Indian-
White relatioﬁship»as this is hardly of any concern to them, This is
in sharp.contrast to Indian A.A, speakers. They betray a strong preF
occupation with non-Iﬁdian'A.A; members and with the Indian-White rela-
tionship in general;‘when speaking at non-Indian A.A..meetingS'as well
as in their own groups. This preoccupation may be revealed merely in

short remarks:

"My great White father helped me stay sober,"
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"I first hated the White people in A.A,, but they put up with
me in spite of our backward ways."

"She was a Whitewoman, but she was as much'a sister as the
Indian people to me."

"I hated that A,A, group because I never saw an Indian around."

"There is an old saying. '"The Indians never win! . Well take
a ‘good look; here is one Indian. that never won. But I slowly
learnt to stick with the winners."

In many Indian speecheéhthé theme of Indian feelings towards
White sqciéty is péramount. Thé.following passééeé from Indian speeches
demonstrate the‘speakers' adroitness at self-scrutiny. Instead of only
blaming the White man the Indians also look into their oﬁn problems with
Western society. An quiaﬁ woman pleaded: -

"I know there are also White people in the audience, but
please do not discriminate against them. I hated the A.A,
because I saw so few Indians there. My heart bleeds for them.
But somehow we are extremely difficult to reach. I do not
know what it is about us., Maybe we feel we have been dis-
criminated against, it's all in our minds."”

A male Indian alcoholic expréssed the same insight:

"I hated all the White men except for one man because he
never turned me down. I thank God and this White man for
myysobriety, If it was not for him and the A.A, I would
probably sit down in some dark alley, full of booze.and self-
pity, and blame the damned world and the White man for bend-
ing my arm. I did not want to 'go to the White alcoholics

for help, because I did not want to degrade myself to their
level. "I hated myself and used the White man for an excuse."

Some Indians display ambivalent feelings towards White and Indian society:

"I made a real mess out of my life. I was more Indian than
the Indians themselves. But my White. man husband could not
tolerate my drinking. He kicked me out of his house with

the words, 'You are not. fit for a human being to live with.
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- Why don't you go back to the Indians, maybe they can help
you.' But I said: 'Who made.me drink? I will not 'go
back to the. Indians now, because they would not want me
even on a silver platter',"

One Indian woman even ventured to make a joke out of her misery:

"I took my last drink 'in May 1967. Canada was 100 years
old, and I like to think that was my centennial project."

But then she'céntinued full of anger:

" "A hundred years of what? They took my country away from
me, and look what happened to me.. I was a chief's daughter
...and look at me now, nothing but a no-good drunken slut!
Who wants me now?'* '

" Indian women usually display a milder attitude towards
non-Indians than do Indian meﬁf They stress the ﬁirtue of being
humbie; of being ablé to'understahd and fongve instead of showing hate
("To me one of the most dreadful diseases of humanity is hatred to-

wards self and others'"). Their A,A. speeches reflect character traits

and behaviour patterns highly valued in women in traditional Indian cul-

ture:

"It was A,A, that made me talk and helped me to take care
of my family., I have learnt many things in A.,A, I .have
learnt to respect my husband. I have learnt that he is
the boss -- not me. I must obey. I was taught to obey

my superior, obey anyone that is ahead of you, even if they
are wrong...it's obedience that counts in your life., I

-used to say to my husband 'I hate you, you old bugger:' --
now A,A, made me say -- 'Come on, Darling'. This is a big

" change in me."

A timid Indian girl in her '"sobering-up phase'" in A.A.,
was incapable of giving a talk. She would stand in front of the audience,

shivering and mumbling, then return to her seat with tears in her eyes.
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Two yearéulater she was able to speak at indian:A;A. meetings, but stiil.
said very little in non-Indian A.A.Agfoups@ As could be gathered from
hér statements, she had come to ;hetconclusion'that extreme passivity and
: _ipability to'épeak up for hefself, Wére_the main reasons for her alcohol
abuse: |

"I can't see my way to fight. ‘I get hurt but I can't fight. I
am not a person to express myself. I am that sort of a person
that cannot get angry. I could not make conversation without
booze, because I was ashamed to admit that I was an Indian.
A.A. has taught me to get rid of my Indian ways. I have been

in A.A. for two years and I think I am beginning to.become
civilized."

In another speech she talked more about the "Indian feeling':

"We have felt discrimination for a long, long time. That's
why we close our minds to all what these people (in A.A.,) try
to do for us. It is pretty hard for my people to follow the
program. It's hard to get them out of their shell. Once in a
while we sllde back.into that.old feeling. I think I'll use
-that word "Indian feeling', you know. It's that feeling:..
gettlng back into that shell, it's kind of hard to get out.
it's very sad."

Steps 4 to 9 in the "Ladder of Complete Sobriety" of A.A. en-
courage the member to take "personal_inventory", and call for a fearless
review of his wrongs toWards others. Indian women are usually quite ready
to take these steps, and their speeches often take on thé flavour of self-
accusation:- | |

"The degradation a woman goes through (when alcoholic) is very
pitiful. The White men abuse Indlan women when they are drink- -
-ing, more than Indians would abuse White women. I have done a

lot of bad things to the White man, too. We used to get the
White men down to the reserve and then we would chase them away .
and take their beer. I did a lot of things that was hard on the
 family. I neglected my children and my grandchildren were ashamed
of their grandmother."
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Indian men also blame themselves in their A.A. 'speeches, but by.
exaggerating their own badness they turn selfsaccusation into bragging:

"I was in all prisons from Canada.to Seattle. If I should tell
you my whole drinking story it would take me the whole night.

I was a w1fe—beater, a liar, a thlef, a cheat; you name it, I
was it."

Another Indian man refers to his past in theée terms:

"I used to be real bad when I drank. Fighting with the wife,
breaking into homes, scaring the daylight out of people. Going
to jail all the time and fines and fines and fines. I missed
13 years in jail and I think I put in less than I deserved.".

One way of indirect boasting by an elderly Indian man, was to
name the professionals and institutions with futile involvement in his

sobering-up process over the years:

"That was poor old me, you know. The house burned down, I

lost my wife through booze. I was two years on skid-row, sev-
eral times in the bucket, in Oakalla, in Chilliwack camps. I
am trying to find a camp where I have not been yet. I always’
did everything the hard way; hard work, hard drinking. I was
torturing myself mentally. I went through a mental institution;
the doctors thought I would lose my mind completely. But I'
still have a little brain left, just enough to stay sober in
A.A. - Any man who has been through all these institutions and
jails learns something. It might be hard, but it is useful."

Sometimes Indian men brag’ébout their drinkihg life in a color-.
ful and amusing fashion:

"I went through 18 years of hell. I am sure I know every door
and gate down at skid-row. I know what it is like to stand in
the soup-line, I know what it is like to sleep on theé dry dock
or to go down and look for an empty box-car to sleep in. I

~ once fell asleep in a box-car in Vancouver ‘and . sobered up in
Kamloops. I sure made big eyes When I looked out. That was -
quite an experience."

Listening to Indian men speaking in A.A. lets ome think of

them as great "alcohol heroes", instead of picturing them as the great
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warriors they were in former days, when their own culture provided

them with adequate outlets for aggressive and adventurous impulses. When
joining A.A., Indian men have to give up their aléoholic feats. They'
have to make great efforts to turn aggression and hate into charity and
love. The alcoholic Indian thus becomes ektremely dependent upon the
A.A. group and its support. In fact Indian, * much more than non-Indian
A.A. members, constantly assure each éther of their love, and tell every-
body of_their thankful appreciationffor the help they receive in A.A.

.It is a custom in A.A. to begin speeches by saying, 'My name ié N., I am
an alcoholic". Indians often begin with: 'My name is N., and I am a very
grateful alcoholic'. Their dependency upon'the group, and on the féelings

of love and gratitude, is expressed by Indian A.A. members:

"The love I needed, I found it here in A.A."

"I need you here. I need you now, every day of my life I need
you people in A.A. Show me, tell me, watch me."

"Here in A.A. we really learn what it means to live together.

The love and compassion is beyond any description -in the Eng-

lish language as far as I am concerned.”

"Deep down in my heart I have so little. I do know this, that

the little bit I have is this wonderful fellowship in A.A, I

love you all and I want you. The fellowship is all I want.

You must allow me to love you in order for me to stay sober,

one day at a time."

Youﬁg Indian men are not always able to love away their aggres-

sion.  After times of abstinence and eager participation in A.A., they be-
come restless and unable to "stay on the program'. Periods of excessive

dfinking and exceptionally aggres$ive outbursts then follow. A young.

Indian privately excused his "falling off the wagon" thus:
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"I really am somebody when drunk. I can pick a fight with any
strong guy without being scared. Many times I have landed in
prison for manhandling. There have been times when I nearly
killed a man in drunken fights. I am known and feared all over
the place when drlnklng Now, nobody knows about me when I'm
sober."

This man speaking in A.A. during times of abstinence sounds

quite differently:

"I owe my sobriety to you people each time I have it. There
is no way I can thank you, no way I can pay you back. No mat-
ter how much money you have, you can't buy this. When I need
you, I need you all the time. If I don' t go and get you, I
might just as well go to a beer parlor. I come here for myself.
I have not drunk for five months. These have been the five
happiest months of my life. To come here, to see you all,
happy, smiling and not sick."

A placid Indian man who has been fighting liquor successfully

for years, refers in A.A. speeches to his feelings of aggression as 'gar-

bage''. He is able to get rid of hia;hostility towards A.A. in his own

way:

- "There are times when ydﬁ can go and go until you run out of gas

yourself, and then you have to go back to A.A. and get refuelled,
you know. All this garbage .1 have got in here, you guys can
have it! I'll leave it with you so you. can’ think about it,

so I'11 not have to carry it along. This is what A.A. is; kind
of like a garbage 'disposal, for me anyhow. It seems that this

~ garbage collects and collects and collects, and then that stink-

ing thinking comes back, you know. Me, ugly me starts coming out,
that Jekyll and that Hyde, as they say. I dump the garbage
right here. You can do with it whatever you want!"

Summary: Content of Speeches in A.A.

Non~Indians ' Indians
Tendency to be general instead ‘ Personal speeches, mostly in
 of personal. Frequent use of o simple terms. -

psychological terms.-



Non-Indians

Strong emotions rarely displayed.
God often referred to in half-
joking manner.

Hilarious gaiety and cameraderie.
Former drinking buddies get to-
gether, drinking coffee instead.
of alcohol,

Sometimes confession-type speeches,
but rarely with self-accusations.

Indian-White relationship hardly
ever mentioned. -
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Indians

Strong emotions often shown. No
jokes about God.

Love and gratitude~towards A.A.

" members expressed.

Confession~type speeches the rule.
Self-accusation often turned into
bragging (Indian men).

Indian-White relationship in fore-
ground of concern.
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CHAPTER III .

CULTURE CONFLICT AND ALCOHOL ABUSE

Alcohol and the Indian-White Relationship

When Simon Fraser descended the river which bears his name, in

1808, he was the first White man ever seen by the Indians along the river
banks. During the first years of sporadic White-Indian contact, White
men were appreciated because of the‘wonderful new tools and other uten-
sils they traded. They were often received with courtesy and hospitality:

"These Indians showed us every possible mark of kindness;

having taken up our quarters with them for the night, they

gave us plenty to eat and entertained us with a variety of

songs, dances, etc. during the evening.'" (Simon Fraser 1808,

p. 210)

But the good relationship deteriorated as soon as White set-

tlers encroached upon Indian.lands in increasing numbers. Settlement
and especially the onslaught of thousands of unscrupulous gold seekers
who flooded the Fraser Valley after the middle of the 19th century,
threatened the Indians’ existgﬁée.‘ Any attempt to resist the strangers
was hampeféd by.the Indians’ confuéion and bewilderment as to how to
handle the intruders and by the rapid decline of the Indian population.
The remaining Indians realized that they could not fight the ever-
increasing number of settlers. Thg Coast Salish Indians were not given
the opportunity to withdraw on large reserves like many other Indian

~groups in Canada. Their reserves were small but numerous and scattered

among the White population. They have ever since had to live in close’
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proximity to thé White man, aﬁd the relationship between the two has
been -~ and still is -- complex and ‘difficult. Confusion about the dif-
ferences between traditional nativevand'modernu"Christian" ethics and
beliefs'is still felt, and the highAloss of Indian lives through small-
pox and other epidemicsbis stiil belieyed to be due to the evil doings
of Whites who wished to see the Red man perish.l The Indians' attitude
towards the Whites remains thereforé colored by'sﬁspicion, distrust,
féar and bitterness. But since the Indian péoplevfor two generations
have been unablé to .exist without the cooperation and Help of Western
man, they have tried to forget thééé negative feelingé and striven to
obtain the friendship of their new neiéhbburs.

Alcohol has played a decisive role'in these efforts, as the
liquor used and offered by the White man became a syﬁbol of friendship
and equality té the Indians. Identification with Whites can éasily be
observed in Indian drinking, as it became symbolic of attaining White
status and‘prerégatives (Honigmann 1944). The taking and giving ofkal-
cohol represented to the Indian his acceptance in a White environment -
which barred him from most other fofms‘of social contact (Lemert 1954;

Robertson 1970). The White labourers, loggers and fishermen living and

working among the Coast Salish Indians, set the pattern of heavy rapid

1. "The most terrible single calamity to befall the Indians of British
Columbia was the smallpox epidemic which started in Victoria in 1862
...and within two years it had reached practically all parts of the
province and killed about one-third of the native people....Smallpox
was not the only disease that cut deeply into the Indian population.
Epidemics of measles, influenza, tuberculosis and others took their
heavy tolls." (Duff 1964; pp. 42-43)
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drinking, drinking for the purpose of becoming drunk (Hawthorn 1960;
Lemert 1958; Buckley 1968). Alcohol facilitated communication between
Indians and Whites. It worked both ways:
"Once long ago, I got drunk with an Indian....It's an awful
proposition, but that might have been the most real thing I've
ever done with an Indian." (Fry 1970, p. 145)

Drinking alcohol thus facilitates communication between the
partners; White and Indian feel they are on equal footing when becoming
drunk together. Hostility, which Indians harbour towards Whites but
which they rarely show towards them when sober, comes out half-jokingly
when both meet over a glass of liquor. Even fighting with words or
fists is then possible without ruining the newly established friendship.
Thus alcohol is used to "bribe the transition from a hostile role to
that of a friend" (Szwed 1966). To the dismay of the Indian, alcohol
turned out to be a dubious helper. While taking him closer to the Whites,
liquor soon led to unhappiness in his own family and to the disruption
of friendship ties with his kin. Before long the Indian found himself in
trouble with alcohol. He saw his money disappear, his family break up,
his ethical standards lowered and himself jailed and despised by the
very people whose recognition he wanted to win. Naturally, he came to
see the evils of liquor as an additional calamity brought upon him by
the White man (Lemert 1954; Dailey 1968), and this reinforced his old
suspicion that the White man was out to destroy him -- now with alcohol!
It is a common belief among Coast Salish Indians even today, that R.C.M.P.

officers enrich themselves through fines collected from drunken Indians.



Some older Indians in this area go so far in their suspicious attitude
as to believe that alcohol sold to Indians is in some way poisoned,
and to them this explains why the Indians become more quickly-addicted
and more disturbed than non-Indians. That such a belief, as absurd as
it might sound today, has its roots in historical facts is accounted for
in stories of the frontier days. The so-called "Indian whiskey" of the
past has been described as a vile potion that was drugged and diluted
with water before it was handed to the Indians:

"Solutions of camphor and tobacco with a little whiskey

flavoring quite often were sold as liquor. Mixtures contain-

ing bluestone vitriol, a copper compound, and nitric acid....

Vanilla extract and Jamaica ginger, as well as Florida water

and cologne, proved highly popular drinks with natives in

some areas (around Victoria during the Gold Rush of 1858-1864)

.+...The frequency of death and the great disorganization of

behaviour caused by drinking also is understandable in the

light of the highly toxic-and poisonous qualities of the bev-

erages the Indians drank with gusto." (Lemert 1954, p. 307)

This indicates how unscrupulous White traders were in the
2
choice of their means of cheating Indians, and the memory of this must
have been kept ‘alive among Coast Salish Indians to account for their
suspicion even towards the liquor bought at government stores.
How intimately Indian alcohol abuse is related to the Indian-

White relationship, is usually not revealed to the non-Indian investiga-

tor. When directly asked, "Why do you drink?" most Indians will give

2. Cheating Indians by selling them toxic liquors was a going joke in
the days of the 01ld West: 'You take one barrel of Missouri River
water, and two gallons of alcohol.  Then you add two ounces of
strychnine...and three plugs of tobacco to make them sick...and
five bars of soap to give it a bead, and half a pound of red pepper,
and then you put in some sagebrush and boil it until it's brown."
(Abbott, cit. Winkler 1968, p. 430)



44

insignificant answers like: "I don't know'"; "Because I like it"; or,
"How can I.tell you when I don't know it myself?". .These are essentiall&
'avoidance,responses masking the strong emotions.stirréd up by such ques-
tions. Most Indians for many rgaspns do not-wént to reveal the negative
feelings provoked by such inquifies. By'giviﬁg non—infofmative answers
they are able to keep up a friendly attitude towards the non-Indian
questioner. |

In a psychotherapeutic setting, however, when an Indian patient
comes for help regarding his-alcohol-connected disturbances, the situa-
tion is different. If the therépist maintains total acceptance of, and
empathy with, his.Indian patient, the latter will forget his usual con-

cern about making a good impression upon his White counterpart and reveal

his core complex, i.e. the cluster of socio-cultural ideas charged with

strong emotions resulting from fhe Indian-White éonflict; hostility to-
‘wards the Whites who are looked upon és oppressors; anger about perceived
discriminations; frustration because of identity conflicts; shame over the
moral confusion and material po&erty of the Indian people; despair over
the destructive effects of the "White man's firewater", and grief because

! 3
of the disappearance of "Indian ways" and Indian languages. Inquiry

into the reasons for drinking touches upon the core complex and this at

3. Core complex,as defined above, is the author's concept.. The term
- complex was taken from C.G. Jung who introduced it to designate

""groups of feeling~toned ideas in the unconscious" (Jung 1906). The
presence of a complex points to something "unfinished", to weak spots
in the personality. According to Jung, .complexes originate in trau-
matic experiences, emotional shocks and unresolved conflicts in the
individual's remote or recent past, by which a fragment of the psyche
is split-off or incapsulated (Jacobi 1968; p.-38).
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first causes a reaction of anger and defeat which then gives way to the
expression of shame and depression. "One o0ld Salish Indian with a life4
long histo;y of alcoholic problems put it this way:.

"Well, first they really put the fear of the Lord in them, the
priests that came west. They were real strict. It was the
Devil, the practice of Indian dancing. As punishment it was
Hell. The Indians believed them and were terrified about Hell
and. all that. With this kind of strain there was a split: Some
became enfranchised. That's a big thing. Enfranchisement is
just a name for surrender, all hope of living as.an Indian was
gone and the man that surrendered lost his pride. Others
withdrew on the reserves. No work on the reserves, drifting
down to town. . Disappointments down there. White man offered
drink. O0ld alcohol says 'You'll be alright. You come with me
I'11 fix you up.' Bitterness against the White man and what he
has done to us, hatred and defeat, that's what makes the Indian
drink. Even today the White man will come to the river when
we fish and offer us 2 or 3 bottles of whiskey for our salmon.
Whiskey makes the poor man feel rich, the old feel young, so

we smile and take the whiskey with hate in our heart, and give
him the salmon." '

As we have demonstrated, Indian use and misuse of alcohol is
closely related to the interaction between Indians and Whites. In order

to solve his alcohol problem, the Indian has to resolve his core complex;

be it through a new effort to gain the friendship of non-Indians and to
forget the past; or by rejecting White culture in a constructive attempt
to find a separate Indian iaeﬁtity. Alcoholics Anonymous has become a

forum for thié struggle.

Alcoholics Anonymous and the Indian-White Relationship

Indians . with alcohel problems turning to churches, hospitals,
clinics and other Western institutions are often disenchanted, not only -

. because of the paternalistic attitudes they encounter, but also because
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the atmosphere in these institutions is foreign to them. The Coast Salish
Indians, with their cultural bias against authority ("I don't want to be
pushed around” -- "Nobody has the right to tell me what to do") found
in Alcoholics Anonymous (A.A.) an attitude which they. could accept better.
"The only requirement for A.A. membership is a desire -to stop drinking....
Qur leaders arg'but trusted servants; they do.not govern'" (from the Twelve
Traditions of A.A.). One's socio-cultural or racial background is sup-
posed to be irrelevant in thié organization. 1In A.A. the Indian meets non-
Indians, who like him, have been unhappy, impoverished, lonely, mentally
and physically impaired because of the common enemy, alcohol. Here he
sees a chance to re-establish friendship on a more 'equal basis. This
time the relationship takes on a different character as alcohol is only
indirectly involved. An ex-alcoholic Indian woman expressed it this way:.
"When you go through that door (to the A.A. meeting) you're
not an Indian or a White man, you're just a person. 'You're
a drunken Indian so we don't want to have anything to.do with
you' the White man says, but it is not that way in A.A. It
takes a long time until an Indian can really trust the White
. man but in A.A. there are times when he can say ---'this is
really my friend'. We all help each other to stay sober. To-
me alcoholism is one of the illnesses that can bring people
together and people to have compassion. There is something
in A.A. that you get after being there...you remember the
" kind of guy you were before, then you feel that you want to
tell the whole damned world about it, not just your people,
not just the neighbour, you want to tell everybody and you
want to get everybody sober."
The intensive pre-occupation with the Indian-White relation-
ship manifested in the Indians' A.A. speeches (vide supra, pp. 30-38)

indicates that they are working towards a conflict solution. Indians

even venture to express hostile feelings towards Whites without experi-
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encing anxiety, as when an Indian girl shouted "You: White.buggers got
me all drunk, now you can bloody well sober me . up A.A.iwise,“ and reaped
hearty laughter from the non-Indian members.

When interviewed regarding their motivation for joining A.A.,
mény Indians stress that they like the personal freedom and the feeling
of being their own master there. They highly appreciate the fact that
anybody can be chosen to chair a meeting, which to them indicates that
they count just as much as the non-Indians. Here are some typical com-
ments:

"In A.A. there is no must."

"If you become the chairman you can make the meeting like
you want it."

"Anybody can come in and sit down."

"If you want to express yourself you are free to give a
speech; if you prefer to keep quiet nobody will bother you."

That acceptance by Whites is an important motive for many
"Indians who join A.A., can be seen from the following answers:

"The White people also have (alcohollc) problems. A.A. helps
them to understand us better."

"In a lot of A.A. places I went to, White people are friendly
with Indians; not all of them but lots, it works‘both‘ways;"

"When I came to A.A. they told me that I was equal to them
and they treated me so good."

Why then have numerous Coast Salish Indians chosen to form
separate Indian-A.A,‘grqups, and why did that result in a sharp. increase

in Indian A.A. attendance?
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For reasons already mentioned, Indians with serious drinking
problems come to A.A. meetings filled with resentment_against the Whité o
man. However, without the disinhibiting effect of liquor, they remaiﬁ
timid and quiet in the meetings. Whiﬁe alcoholics cOming to A.A. are,
aé alfule, completely unaware;of the Indians' feelings, and do not dis-
play any special interest in the Indians present. Indian participants

i

are mostly too inhibited to initiate'contact; they are therefore, easily

L,
o

overlooked by the others, which is readily'intéfpfeted by the oversen-
si&ive Indians as dislike or discrimination. Actuélly there is a certain
amount of discrimination_agéihst indians even in A.A.'invSpite of ‘this
Qrganizétion's stress upon equality ":égéfdless Qflrace and greed"{ and
this can easily be elicited in interviews with non-Indian A.A. members.
There is thé stereotyped belief by non-Indian members that Indians -have

a harder time attaining sobriéty because they afe "more irresponsible'’;
"weaker" and "less able fp fight" than other ﬁembers. Grumbled a

. senior A;A. member: "In my humble Qpinion‘anybédy who undertakes to

sober up a bunch of Indians have'gét.an aimost imboséible job on their
hands." 'Typical of prejudicg in general'were the angry complaints of a
White woman: "The Indians hardlyléver contribute anything, .they don't even
bring'coffee.or sandwiches to the meetings....well, of course the majority
of ﬁhe Whité'members would not eat their foods anyhow, because theylare
not as clean -as-they could be." Another objection was that indians'bring
their_friendsbto the meetings only for the purpose of giving them a chance
to eat some gﬁod food: "They'll eat everything regardless whether any-
body else gets anything or not. It's a habit they've got and always have

had as far as I am concerned."
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Some non-Indian members display an ambivalent attitude of tol-
erance and resentment towards Indian participants: "Well, it's all right
to have them in the meeting, but I don't have to live with them."  Sev-
eral Indians bitterly complained that non-Indians do not greet Indian
'A.A.'members_butside the meetings, but behave as if they do not know them
at all. Such behaviour of White A.A. members is in keeping with their
desire to preserve anonymity, for which the Indians have very little
understanding.

‘Generally speaking, most White A.A. members, if at all aware »
of having Indians among them, are tolerant ahd'friendly,inclined, showing
 great willingness to help the Indian alcoholics in their struggle for
sobriety. A high proportion of Indians have non-Indian A.A. sponsors.
Many of the difficulties encountered between Indians and Whites in A.A.
are due to thoughtlessness on the part of the non-Indians, and to hyper-
sensitivity on the part of the Indians. Any disparaging remark from a.
non-Indian A.A. member, hardly noticed by anybody else, might suffice
to shatter the good will and confidence the Indian has built up. An
impressive example was an elderly Indian woman who confessed with tears
in her eyes:

"A White guy called us (Indians) 'bloquuckeré' because we:
always are asking for car rides to the meetings. It affec-

ted me so much, the feeling I had of hatred, my thinking

went right back to the old Indian way because the White man

has caused us so much trouble, spoiled everything for us....

I have still got my old ways and my temper and my hang-ups about
the old days and how we were treated. I don't know whether

I'11l ever get over it...it took me 8 years to come out of it

in A.A. and it took just one White man to take me back again
just where I started."”
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An Indian man who had joined'the general'A.A.~sévéral years:’
ago and who has many friends among non—Indian mémbers,’gave ﬁhe follow-
ing incidgnt as a reason for the formation of a separate Indian A.A. -

~ group:
"When A.A. started, it was very good."But now all went
wrong. I think it was an Indian-White split. One White man
said to an Indian woman, 'There are several reasons why you'll
never make it: you are lazy, you have no.consistency, and you
are an Indian.' It was said as a joke, but he had no right
to give her points like that;"

So far we have quoted some of the reasons ﬁsuélly given for the -
split in A.A. There are other forces at Work, which one can observe as
an .outsider, but of which few of the A.A. members are aware.

In Western society, ﬁale alcoholics are far better tolerated
than female alcoholics. Women who in spite of strong social sanctions be-
come alcoholics are usually emotionally or mentally disturbed and are, as
a rule, channelled to other treatment resources at an early date. Ian gen-
eral A.A. meetings, men therefore, far outnumber women. It is rare to
see more than two or three women in a meeting with twenty or more men.

In Coast Salish Indian cﬁlture far less stigma is attached to
being drunk, even in the case of women, and it is quite usual that both
men and women indulge in heavy drinking. Obviously it is more disrup;ive
fof a family when the mother drinks and neglects her children, who might
be removed by social agencies. Indian women with alcohol problems are

therefore in general more eager to seek help than are men. As a result,

when Indians attend general A.A. meetings, there is an influx of women
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into a prevalent White male milieu. Whereas Indian males tend to be

. overlooked in general A.A. meetings, this is not so with Indian women.

- The old pattern of White men seducing Indian women with the help of al-

cohol is difficult to break for.béth partners, even when alcohol;is only
talked about instead df being conSumed; One éan observe Indian men hav-
ing a hard time to display '"brotherly love" for their non-Indian A.A.
rivals, and it is therefore not sﬁrprisiﬁg that it is mainly Indian men
Who,propaga;e separate Indiaﬁ A.A. groups. Most of them want ﬁhe meetings
to be held on the reserves, probably in part.to keep their women - away
from formér White drinking buddies. Indian women more oftén prefer mixed
groups, or are at least more tolefant towards Whites. However, some of
them admitted to difficulties in coping with White male members:

"Some White guys get ideas in A.A. They don't understand

that it is different; that in A.A. we are supposed to have a

clean innocent love for each other."

"I love him A.A.-wise, not otherwise."

"It's hard to keep an A.A. relationship with them."

Since it is incompatiblé Qith general A.A. policy to divide
groups along racial lines, the Indians had to find plausible reasons for
the formation of Indian A.A. groups. They will, e.g., rationalize the
move by stating that it is more "convenient" ;nd that they get more Tn-
dians to attend meetings located on the reserves. This is only partly
true, since the reserves are small and.widely'scattered, and most Indians
have to travel far to attend meefi;gs on other reserves. More commonly
the blame.is put on the non-Indians by criticizing the atmosphere in gen-

eral A.A. meetings:
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"The White A.A. group is very proud, they don't want us
there."

"It's too big, a snobbish big group of Whites."

"White groups are too social, it's like a social club, too
much joking, especially about Indians and about God."

"I sat for four years in A.A. feeling that these White people
didn't want me, so I said to myself, I am not going there any
more."

Then perceived discrimination is turned into voluntary segregation:

"Lots of people, especially Indians, don't want to go up there
and talk about themselves and tell all people what he did and
what he did not do. Most Indians are reluctant to express their
innermost feelings when there are White people present."

"It's not so warm in the White A.A. The feeling of belqnging
is not so strong as in our group."

"We had to be really careful swith anonymity there. More strict
than in our group. Indians don't care for that, we like to
have our children there and lots of friends."

Summary: The dialectic process of Ihdian-White interactions in
the context of drinking.
Phase one: , .
acceptance. of alcohol : Alcohol used initially to facilitate

Indian-White interaction. Friendship
based on common enjoyment of liquor.

Phase  two:
abuse of alcohol ‘ ‘Alcohol used to alleviate the anxiety
and frustration generated in Indian-
. White interaction.  Resulting poverty
and misery .leads to rejection of the
-"drunken Indian" by Whites. Resentment
instead of friendship.

Phase three: v

' rejection of alcohol Alcohol again.the context of Indian-
White interaction in Alcoholics Anonymous.
Renewal of friendship on the basis of
common struggle against liquor.
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Phase four: .
abstinence from alcohol Solving of problems regarding Indian-
" White interaction '
a) acceptance of the White man by the
Indian; attempt at integration --
mixed A.A. groups;
b) rejection of the White man by the
Indian:  emphasis on Indian identity
—-~ Indian A.A. -groups.

Is.the Indian A.A. Developing Into a Nativistic Movement?

We have seen how turning for help to A.A. has given Indians with
alcohoi problems an opportunity to probe into their relationship' with
the White man and to gain more knowledge about non-Indians and about al-
coholism in general. For many IﬁdianS»the better understanding of their
own and other A,A. members' problems has made them more tolerant of others
and has enabled them to entertain good relationships also with non-Indian
members. But many Indians have felt the conflict deepen through the close
contact with Whites in the general A.A. and have chosen the alternative
approach for solving their probleﬁs,vreacting to their own feelings of
being disliked and discriminate&_against, by a voluntary return into iso-
lation; hence the forming of separate Indian A.A. groups. According. to .
Schwimmer (1970), minority groups have a tendency to withdraw from the
majority group if the latter is perceived as unfair or threatening. This
does not necessarily mean that the minority group remains in apathy,‘
rather it is "an attempt by the withdrawing group to resolve internal con-
tradictions arising out of external impact." Schwimmer's hypothesis

applied to our example suggests that although the Indians avoid direct
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confrontation Wi?h the majority group in A.A. by forming their own A.A.,
they are still dealing with the internal conflicts arising from the ex-
ternal impact of Western society, i.é. with their bitterness, inferiority
ffeelings.and resentments, and their hate for the White man... Our obser-
vations tend to confirm this. Preoccupation with Indian-White relation-
ships does not in the ‘least diminish as one could have expected, but_is
rather intensified in Indian A.A.tmeetings. Open.discuséion of these
conflicts is ﬁacilitatéd by the faét that the Indians are among them-
selves. Not'having to be afraid of offending anybody,.they can'air cri-
ticism of Whités and compare theif own virtues with the others' faults.
This attempt at self-healing leads ;he Indians to look for something -
within themselves, which is better than:they can get'from non-Indian

A.A.: they turn to their elders and to their hélf—fargotten_culture for

new resources. What Schwimmer calls symbolic competitién is now coming
into play:

"Certainly, the key to the uﬁderstanding of ethnic minori-
ties is the history of oppression and.exploitation they have.
experienced at the hands of the dominant group...theorists
have been inclined to under-estimate the richness of the sym-
‘bolic edifices that oppressed peoples build out of the facts
of their oppression...the symbolic sttems'that thus emerge
...are opposition ideologies...the principal characteristic
of these ideologies is that they contain.the idealised image -
of a culture." (Schwimmer 1970, p. 5)

What on the surface might look like the traditional system
with its rituals and beliefs is, according to Schwimmer, in reality an
opposition ideology. It is aimed:directly at competition with the White

man on economic or political grounds, or purely on a symbolic level which
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leaves the actual power relationship unchanged, but which gives the

oppressed people a belief in their own superiority. An abstract of

some pamphlets which a group of active Indian A.A. members wrote for

distribution in A.A. meetlngs will illustrate the appllcablllty of

Schwimmer's theory to processes going on in Coast Sallsh Indian A. A

_ groups:v

"Indian culture is one of Spiritual living in harmony with
Nature, a way.of life with respect and concern, giving and
sharing....We are a mystical’ people, believing in equality,
living for the present with patience and silence (non-
aggressiveness to our White brother with no apparent aware-
ness of time). The Indian culture provided consistency in
love and understanding with honesty. Yes, the Indian lived
with individual identity with a feeling of worth which gave
him pride....The land is called 'Mother Earth', the sun is
called the 'Father' and the moon our 'Sister', while the ri-
vers and ocean are our witnesses. We believe that water,
forest, land and all creatures belong to all, and that they
were given as a gift from the Great Spirit as a way of life

to live....

values"

To these alleged Indian values the same authors see the "White

as diametrically opposed:’

"The White man...came looking for religious freedom, yet
converting others to his particular religion which seems but
a segment of his life. He came with a spirit of competitive-
ness and a concern for self, saving, acquiring and impatient
for wealth, noisy and aggressive....We see you as greedy,
destroying nature, such as land, water and forests and yet.
;attempting to acquire them as your private domain. We see
you as people with their eyes in the future, speeding toward
space living and so aware of time that you are missing the
beauty of the present.

In your inconsistency_of love and understanding, and by yeur

dishonesty in not giving the Indian equal opportunity for edu-
cation or employment without prejudice, you have created mis-
trust. We have lived in your world of dominance and paterna-
‘lism and have reaped a harvest, created and perpetuated by you,
of a poor self-image of ourselves.

Quoted by permission of Mrs. Willafred Washington, Lummi Tribal
Alcoholism Program 1970.
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The value system of the méjority group is no longer accepted
" but presented as somefhing bad per se, in'a binary opposition to the
values of Indian culture which now are perceived as good Eér se.
Criticism of non-Indians and their  A.A. groups in contrast to
Indians and their way of conducting A.A. meetings is reflected in many
answers given to the questioﬁ of why separate indiaﬂ.groups are preferred:
| "When the Indian speaks it is the truth and.very humble.
The non-Indians will tell you what they thlnk but they do
not tell you what they feel.Y
"Our people in our culture have expressions of love and con-
cern for each other. We love and need each other in A.A.
In the White A.A. they are more concerned about anonymity.
They're not very honest."
"The White A.A. is cold, they use too big words."
In&ians'who freduent general A:A. meetings and make friends
among non-Indian A.A. members,_experience cénsiderable stréss when mix-
ing with fellow Indians who are still drinking. When refusing to give
or take a drink, they are accused of "acting like a White man",of |
"thinking they are better than we are". It is difficult enough for In-
dians to accept the teaching of A.A. which is based on concepts of White
middle class culture, representing the very value system they criticize
or reject. The Indians who want to be successful.in their fight against
alcohol through A.A. must find ways out of this unpleasant dilemma. One
way is to assure each other that the philosophy of A.A. originated in

Indian culture rather than in Western civilization. As one ardent ad-

.vocate of separate Indian A.A. put it:
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"The fellowship. of A,A, was here long before the White man
came along, because we had this fellowship. We had this
Indian healing and we firmly agree that it works. It
works as well as A.A," :

Another Indian stated bluntly "the A.A. way of life is the In-
dian way of 1ife",Aand in the pamphlet of the Lummi Tribal Alcoholism‘Pfo-
gram we read:

""Alcoholics Anonymous. as group therapy provides the needs or
basic principles of Indian culture....In this typeé of group
therapy he (the Indian) . .finds himself and begins to grow with
a better image of self and finds a way of life as it was taught
to him in the Lummi Indian Culture....The basic principles of
Alcoholics Anonymous are those same basic principles taught by

_ the Lummi Indian Culture." ' ' :

“TheAdésire to find links between the. teaching of A.A. and old
Indian culture runs like a red thread through Indian A.A. The recent
emphasis on Indianness explains many-péculiar features of Indian A.A, .
meetings. Viewing Indian A,A. in this light, we realize hGW‘importantj

i ¥
it is to the Indians to stress differences rather than to adjust their
way of conducting meetings to that of the general A.A. One of the reasons
for the Indians' objection to anonymity is their desire to keep the meet -
ings opeﬁ for anybody to attend, as was the custom when Coast Salish
Indians had gatherings in the past. Whereas non-alcoholics attending a
generalvA.A. meeting are usually ignored, they will be treated as honoured
guests in an Indian A.A, meeting, as they would have been at a potlatch
in former days. Sometimes during the meeting one of the members who knows
the guest, will ask him to stand up for everybody to "witness" his pres-

ence and will say a few friendly words. of introduction. The group responds

with handclapping and friendly.smiles. The Indian group will see to it that
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all guests are greeted thig{way,-eﬁen if fhis.takes up considerable
time. .

To encourage members in their struggle_against.alcoholism, it
is customary.in A.A. to ha&eia sﬁall.celebration each time a member has an
anniversary of sobriety. The celebréted member is praised for his ab-
stinence and pfesentéd with a‘cake;which is then eaten during coffee break.

In the Indian A.A. an anniversary is a big event.. All relatives,
members and non-members alike will try to show up, bringing with them cakes
and other foods.- One of the A.A. memberé will give a long speech in his
honour and during coffee break the relatives will take great care.in cut-
ting the cake and distributing it among thé guests. At one océasion an
Indiaﬁ father distributed cigars to all men and.cookieé to all women pre-
sént, publicly announcing the birth of a son (an ipteresting mixture of
Western and Indian culture eléﬁents).

Feasting sometimes continues at a member's home after the A.A.
meeting is closed. Indians may refer to such A.A. celebration as "a big"
.do", or a "potlatch"; A

If:the:group is small, an Indian A.A. meeting sometimes takes
on.the character of a family court, where members with grudges '"shame"
each other, or defend themselves in front of the other participants.

Said an Indian woman when asked whyishe had not attended a certain meéting:
"I don't like to go to meetings on.fhat-reserve, it's alwayé about the

N.N.:family."
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The only requirement for membership in A.A. is a desire to
stop drinking. Instead of rules, A.A. has the so-called "Twelve Steps
in the Ladder of Complete Sobriety."5 The first step is for the alco-
holic to admit that he is powerless over alcohol and that, as a result
of this, his life has become unmanageable. There are eleven more steps
which have to be taken before tackling the last, a "spiritual awakening"
enabling the alcoholic to live a life of sobriety. To the Coast Salish
Indians this procedure echoes themes of their old culture. The steps
are rituals which the A.A. member has to go through in order to change from
his miserable drinking self to a completely new person, ready to parti-
cipate in the "A.A. way of life'". This is the theme of initiation which
we find in the Coast Salish guardian spirit ceremonial where suffering
and "death" have to precede the novice's "rebirth" as a completely changed
person, now ready to live an "Indian way of life". This myth of death

and rebirth is mirrored in mahy Indian A.A, speeches:

"I was so far down as I think not many people have to go be-
fore I joined A.A."

"I was at the end of my rope."

"I was so sick I was nearly dying."

"I felt like I was going to kill myself."

These and similar phrases parallel the "death" of the initiate.

There are vivid accounts of the "ordeals" they have to go through before
finding a "new life" in A.A., such as illnesses, incarceration or institu-
tionalization. An elderly Indian who had been a heavy drinker but joined
A.A. many years ago and then became one of the founders of an Indian A.A.

group, remembered his salvation in the framework of this myth. According

5. Vide Appendix.
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to hospital records, this man was once admitted beéause of slight in-
juries when falling out of bed in a drunken state. He was kept over-.
night in.the hospital; but releasedvthe next day after having sobered
up since no majér pathology was found. In his story he was 'deadly ill"
when taken to hospital. For four days he could neitlier edt ﬂor drink
(corresponding.to the four days fasting period in the spirit peremonial);
" he was staying in a bed with curtains all around (corresponding to the
smokehouse cubicle); friends from:A.A. came to guard him ("baBy.sitters"
in the ceremonial). At first he could only sip milk (initiates are
"babies") and his friends took turns in feeding him and talking to him
about A.A. (teaching of lore during initiation). When bettei, he de-.
cided to.start a new'life in A.A. The Indians call their anniversary
celebrations in A.A. "birthday pérties" and sometimes refer to new mém—
bers as "babies" and to their sponsors, if these are.Indians, as "baby
sitters". "I was only 6 monﬁhs old when we started a group on the re-
serve', said an Indian girl, indicating that she had been abstinent
thrqugh'A.A. for the last half year. ¢

The second of the twelve steps of A.A. states "We came to be-
lieve that a Power greater than ogrselves could restore us to sanity."
When non-Indians are asked what this "Power greater than ourselves"
means, they usually reply fhat‘it'ié just a non-denominational expression‘,
Afor God, of they refer to this fé&er as the group>spirit which develops
Within A.A. (secularization)ﬂ Ind#an answers ta this question, as well
as passagesvin their speeches, provide further ciues as -to how far the
integration of Coast Salish culture eiements and Indian A.A. concepts has

progressed.
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In Coast Salish cultu?e each person had to acquire his own
spirit power. It was conceived as an individual power and surrounded
~with great secrecy. Indians often refer to the higher:?ower in the A.A.
program as ''my higher fower". Whereas the A.A. program speaks about
"God as we understand him", Indiads usually say, "My higher Power as I
understand him'". It is perceived as a personal power similar to the
spirit poﬁer of the Winter ceremonials in their own culture:

"I take my higher Power wherever I go, I don't have to go to
A.A. for that. I take him and talk to him when I work."

"I call it my higher Power because you see it the way it comes
to you. It's your own Power, you don't have to share it with
somebody else."

To many Indians who nominally belong to the Catholie Church,
the "Power greater than ourselves'" in A.A., has become a syncretization
of the Christian God and the Indian spirit power:

"I feel that the spiitual way in A.A. is a good way, because
spiritual life is the Power within ourselves. He tells you
what to do, your great Power. That's what the Indians be-
lieved. Sya'w9n6 is the great Spirit. Now when we learn in
English it is God. So I take it either way, God or my ngher
Power, I don't know the difference."

In recent years some Indians with alcohol problems have not
only joined A.A., but are-also taking active part in the revived Coast
Salish Winter dance ceremonials. Among them, the fusion of the Power
concepts is complete. A newly initiated Spirit dancer who already had
been active in A.A. for years, explained:

"I have my spirit because I have found my spirit through the
fellowship of A.A., the spirit as I know him. I had my spirit

already when I went in there (winter dance initiation), I al—
ready had it in A.A."

6. Sys'won (Halkomelem dialect, Coast'SaliSh area): Power conferred by
the guardian spirit; signified by, and expressed in, the songs and
dances of Coast Salish Indian winter spirit dance ceremonial.
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When this man was asked who sponsored him in A.A., he ans-

wered: '"My sponsor is sys'wsn. My.higher Power gave me my song (for

the spirit dance), he is my sponsor throughout the year" (in contrast

to the traditional sy®'w®n power wich is only active during winter sea-

son) .

In the words of an Indian A.A. sponsor who also sponsors spi-

rit dance initiates:

"There is a fellowship in dancing in the same way as in A.A.;
it's the same thing. In the dancing they teach you to be com-
patible with everybody. The Power you get in the dancing is
the same higher Power as you ‘have in A.A."

The spirit dances can be viewed as a treatment. for alcohol

abuse complementary to A.A.: "A,A, is a round the year treatment.

°

Sya'wan is from November to March only", or as a woman dancer jokingly

 remarked:

"In a sense we have an insurance policy, we have taken out

- two insurances; the more insurance I havetthe better I'll
be and the longer I'll maintain sobriety. I don't only be-

lieve in my sye'wen, I always have the fellowship and my
higher Power in A.A.'".

‘An old Indiah, who in his younger days had a severe alcohol .

problem, but has been abstinent for many years and is a leading figure

both in the Indian A.A. and at Iﬁdian ceremonials, expressed this opin-

ion:

"The spirit dancers don't use A.A, as-a resource, they can

be members of A.A, and of winter dancing at the same time,
because both A,A, and spirit dancing is a basic spiritual
way of life., Their philosophies are the same, but they do’
it differently. The philosophy of A,A, is the old Indian way
only to a certain extent. Indian dancing is our heritage."
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Linton (1943) defines a nativistic movement as "eny:cdnscious
organized ettempt—on tﬁe part:of a society's members to revive or pef-
petuate selectedvaspects of their culeureﬁ. The Coast Salish Indians
who have started separate Indian A.A. groups are too few in nuﬁber to
be called a nativistic movement.

The fusion of the Indien concept of spirit power with the
concept of a Higher Power in'A.A._as‘demonstrated above, is one of the’
indicators that Indian A.A. may develop into a nativistic movement. Ae-
cording to Aberle (1966) ,A.A, would be claesified es a redemptive move-
ment whose symboliem is‘sync;etisﬁic with some petiviétic oveftones.

It aims at a total ehange in individuels. In:this category are many
'éectarian movements, aiming at a state'of<gface.. The A.A, members ex-
press this ideai change by referring to ;being rebern” and "starting a
new life". The Coast Salish concept ef sy®'wan, is a culture element
distinctly Indian, and not shared, or even understood, by the. non-Indian -
members., Aeco;ding to Linton sucﬁ ae'OCCUrrehée is eharacteristic-of
nativistic movements:
"Certain current or remembered elements of culture are selec-
ted for emphasis and given symbolic value. The more distinc-
tive such elements are with respect to dther cultures with
which the society is in contact, the greater their potential

value as symbols of the society's unique character.," (Linton
1943, p. 231) ' ‘

Reviewing our material, we. find the following elements of
"nativism'" in Indian A;A.:
1) the emphasis on death and rebirth in the individual history of A.A.

members; patterned after the traditional concepts of initiation into

the winter dance ceremonial;
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'2) lthe emphasis on entering a '"mew life" in A.A, in contrast to the
‘1ife outside A.A,;

3) the reference to the new members as "babies'", to their_sponsors
‘as "baby sitters" and their anniversaries as "birthdays", as custom-
ary in the Coast Salishiginfer dance ceremonials;

4) the potlatch-type of feasting in Indian A;A. groups;

5) the fusion éf the universal Christian God and the personal Coast

T

Salish spirit power to "my Higher’Power" in A.A,

According to Linton (1943) the phenomena to which the term

nativistic is applied, have in common the factors of selection of cul-

ture elements and deliberate, conscious efforts to perpetuate such ele-

ments, i.e. revivalistic nativism; the forming.of separate Indian A.A.
groups is an attempt to compensate by psychologicél means for frustrating
experiences and perceived discrimination in the general A,A. Certain
elements of traditional Coast Salish culture are revived and become
symbols of a Golden Age when Indian society iq:retrospect‘appears to have
been happy and free. The meméry of a.great past helps to re-establish
and maintain the self-respéét of the gfoup members eVenbthough they

have to accept certain aspects of‘Western culture which are obviously
superior to aboriginél equivalents. This is précisely.what the 1eéder
of the above méntioned Lummi group expresses: '"'The White membérs train

us in A,A, and give us knowledge, then we adapt it to our own culture."
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The Future of A.A. Among the Coast Salish Indiahs :

From the very first contact with alcohdi, Indians have sensed
its dénger; but their pleading with ﬁhe Whitgs not té sell'them_liquor
mostly wénf unheeded. We therefore know ver§>1it£1e aBout fhe Indian's
own efforts in the fight against alcohol, eséeciélly during thelperiod
of‘éarly White-Indiaﬁ contact., A péssagé.from Thwaites (1896) "The
Jesﬁit Relationé", is of interes£,‘as it reflecté feelinésAre;afding
‘alcohol similar to those éxpfeéséd‘today by Coast“SéiiShuIndians (vide,
p. 43): | | | )

"...and say to them (the English), that all the allied Savages

dwelling on the river Kenebek hate fire-water or brandy...and

that if they have any more of it brought hither to sell to the

Savages, the latter will believe that the English wish to ex-

terminate them.," (Cit. Dailey 1968, p. 53)

The famous pledge bj Chief Little Turile, asking the United

States president_to guard the Indians”against the "fatal poison', alco-
hol, promoted the introduction>of legislation to control liquor traffic
with the Indians, which became effective in America in the early 19th
century. -Some Indian tribes formed councils to decide on penalties.
for drunkenness; sometimes forcing the drunkards to leave their viliages
and live in the woods (Dailey 1968), and Shore (1970) informs us that
~a number of Coast Salish Indian reservations in Washington state still
maintain local prohibitioﬁ laws of their own, either forbidding sale of
liquor or imposing control on its distribution.

The ways in which non-Indian- institutions, such as religious

groups and law-enforcement agencies have influenced Indian drinking, will
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be dealt withiin the last part of this paper.

Religious sects, growing out of Indian culture and the Indians'
own aétions against alcohol abuse have beeﬁ, and. still are, more effec-
tive than efforts by Western agencies.

Four North American Indian religious movements are here pre-
sented as éxamples of active Iﬁdian concern with alcohol and other vices:
The Peyote Religion; the New keligion or the Longhouse People;.the Ghost
Dance or Dreamer Religion, and the Indian Shaker Church.

‘The Peyote cult differs ffom the three other movements insofar
as it uses a hallucinogenic drug to induce an altered state of conscious-

ness during the ceremony, ﬁhereas in the dther cults poésessidn states
arelgttaiﬁéd without such device.

The mescaline-containing cactus peyote was one of the magic
drugé of pre-Columbian Mexico. It was elevated to the rank of a deity
and surrounded with religious an& shamanisticifitual_much of.which is
still preserved in the ceremonial of the Mexican Huichol Indians (Benzi
1969) . From Mexico peyotism spread to many Indiah tribes.in Nortﬂ'Ameriéa,
finaily éncompassing an érea which extends ffém Caﬁada's prairie pro-
vinces to the Southwestern states, and ffom the Midwest to the Rockies.
Today the peyotist movement is organized in‘thé_NatiVe American Church
of North America; Aberle (1966) has providedws with a éomprehensive
analysis of the peyote religionkas it is practiced amohg Navaho Indians.
In,the'co#text of his cliassification of socialhmoveménts, Abeflebdefines

peyotism as a redemptive movement with syncretistic Christian, nativistic,

and nationalistic pan-Indian aspects:
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"Peyotism, then, is a redemptive movement, a religion of
Indians involved in, but not full participants in the White
-world., It provides a validation of their partial separation

and identity, an ethic adaptive to their social position,
and a set of compensations for their most pressing depriva-
tions." (Aberle 1966, p. 337)

Membérs of this church béligve that peyote was given by God
to the American Indians in order that they might.communicate more directly
with Him. .Rituai and liturgy is the product of a syncretistic amalga-
matioh-of_Christian forms with the.ceremonial symbolism and practiées
of many Indian tribes. The songs entail Christian idea§ expressed in
Indian 1énguages and traditional Indian melodies. Bergman (1971), who
is the first psychiatrist to writé on peyotism, repérts tha£ fewﬁof the
200 peyotists he interviewed experienced.true hallucinations during the
peyote service; pleasant visions occur at times, High ethicgl standards
are emphasized and strict absfiﬁenée from élcohol is required., Many
observers agree that peyofism is very helpfu; to Indians with drinking
problems. Menninger called peyotism '"a better anfidote to alcohol than
aﬁything the missionaries, the white man, the American Medical Associa-
tion, and the Public Health Service have come up with“ (Bergman 1971).
However, it is not thé hallucinogenic cactus itself whiéﬁ is the anti-
dotg, it is rather the participatién in the psychothgrapeutic ritual of
the peyote cult. Comparable results have been achieved witﬁout the use
of psychotropic agents in other religidus movements with a strong sense

of belonging and group solidarity. Examples are provided by the New

Religion, the Ghost Dance, and tﬁe Indian Shaker Church.
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The spiritual 1eadérs of these movements had to fulfill the
myth of "death and rebirth" in order tobbe accepted as teachers by the
Indians. Handsome Lake of the New Religion and John Slbcum of the In-
dian Shakefs.were sick and ”died“,whereas Smohalia was "killed" in é
fight. They all returned'frqm;heaﬁen or from the spirit worid.after
having received their revelation. ‘They returned to their.people; were
"reborn" to teach their followers what they.had heérﬁ and seen in the
other world, Handsome Lake and John Slocum had both been heavy drinkers
before they "died”, and“both strictly forbade their followers to indulge
in alcohol and other vices, stressing complete abstinence -- just like
A,A, today. John Slocum taught thaf those who had received the Shaker
spirit would die if they as much as tested one'drop of alcohél. They
would then be refused entrance into heaven as was John Slocum himself,
before helwas allowed to return to earth to warn his people and teach
‘them a new and better life (Barnett 1957, Mooney 1896). Handsome Lake
iﬁ his gruesome revelation aépicteé how the drunkardsmhad.to drink molten
metal which made them scream in pain, vapor steaming from their throats.
This was the eternal punishment awaiting those who persisted in drink-
ing "firewater'" after having receiyed the prophet's warning (Morgan 1851;
Wallace 1952; 1959). Handsome Lake's movement bécame established as a
church sometime befweeh 1800 ana 1850. This religious doctrine, now
called Gaiwiio, has éhanged somewhat over the years, combining elements
of Iroquois culture with Hand some Lake's original version; it is still

practiced by thousands of Iroquois Indians. The two other movements men -
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_tioned above originated among.Indians of’the West. They never became
as influential among the Western Indians as did the Gaiﬁiio religion in
the East.- Slocum's religion was established as the Indian Shaker Church
in 1910. Tﬁe Ghost Dance followérs never reached the status of a church,
but according to Mooney (1896) they strongly influenced the Shaker‘Church,
especially its healing prgctices;'{Thg_quian Shaker Churchvreacﬁed
the peak of its influence in thev¥920's, acquiring'mémbers among Indians
of Northern California, Orggon and the Coast Salish Indians of Washington
and British Columbia (Collins 1950).»'How effective the Shakers have
been in their control of alcohol abuse has been reported from the very
beginning: "They practice the strictest morality, sobriety and honeéty.
Their 500 or 600 members are models, and it is beyond question that
fhey do not drink whiskey, gémble or race, andjare more free frdm
vice fhan-any other churcﬁ" (Mooﬁey 1896).

.Like the peyote cult, Ehé ceremonials of the three Indian
religious movements mentioned abovéuélso contain elementé of Christianity
combined with traditional Indian rituals. Possession states are sought;

the experience of in-group feelings -and solidarity is of great importance
to the participanté. Peyotism”has not yet reached the Coast Salish
Indians. The Indian Shaker Church, has been quite active until a few'
decades ago, and there have been small congregations of Shakers in

the Chilliwack and Agassiz area. ‘ihe Shaker Church is on its decline,

however, and many of the older Indians with alcohol problems who formerly

attained sobriety in the Shaker Church, have now switched their allegiance
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to the A.A, organization. . They found much the same philosophy towards
liquor there as they knew it from the Shakers; although the sanctions
against '"falling off the wagon'" are less severe in A.A, Among young
Indian people, attendance at A.A, agppears to be preferred; but there
éme still Indians who frequéht bqth Shaker Church services and A.A,
meetings. |

The foilowing schema attempts to represent the different in-
fluences affecting-Coast Salish Indian A.A.

Aboriginal Influences ‘ Western Influences

—

—Roman Catholic Church
Prophet Dance of the Plateau & — — ~  _ '
-/ Military Pageantry
I
S
Ghost Dance or Dreamer -_ -~ .~ —
. . == _Methodist Church
Religion of Smohalla / -
' 7/ —~ ’_,,Presbyterian Church

Mormon Church

A%;f/-’ _ —Pentecostal Church

Indian Shaker Church&&——— ~ ~ , . 7
~ T — —English Shaker Church

~
N

Traditional Coast Salish Oxford Group (Evangelistic)
N

N .
: N ‘ A
>lIn.dian A Ak

' To many Indians, A.A. has become a substitute for the established

Culture

Churches. In’aboriginal religion. it was the guardian gpirit ("my spirit
power') which helped a person in difficult life situations. in the
Shaker Church it was the shéking ("my shake") which gave a pefson the

power to heal and to live a wholeéome life, and in AA, it is the

7. Cf. Barnett (1957), pp. 333-336.
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"Power greater than ourselves" (''my Higher Power'") which guides the al-
coholic Indian to sobriety. How Indians coﬁpare A.A, to a Church, and
the acti§ity during an A.A. meetiﬁg to a religious service, can easily
be demonstrated. For instance, when saying . the so-called '"serenity
8 - .
prayer¥) (which Indians often call '"sobriety prayer") at the end of the
meetiné; tﬁey wili stand up, their heads bent, eyes closed and hands
folded as in church. They also énd tﬁis prayer with a loud "Amen',
although this is not the custom in non-Indian A.A.
In many speeches Indians expréss their religious attitude to-

wards A.A.é

"Tt's like religion. You confess like to the priest, only

it's better because there is no priest telling you what to

do.ll

"It was through words from the Bible that I came to A.A,

We have our own Bible in A,A., the Big Book, and the

twelve steps are. our commandments.'. ~

"You have your own belief and I have mine., This A.A. way

of life for me is my Church. All I want is my A.,A. because

it means my life andwmy sobriety.'.

From the turn of the century until the 1930's, the Shaker

Church, more than other Churches; represented a barrier against alcohol
abuse among the Coast Salish Indians. Currently the influence of
Churches has diminished and‘fbr Indians with alcohol problems the A.A.
organization seems to have taken over many of their functions.

When trying to predict the future of Indian A.A, it might be

useful to explore the reasons for the decline of the Indian Shaker

8. So-called serenity prayer in A,A.: "God grant us the serenity to
accept the things we cannot change, courage to change the things we
can, and wisdom to know the difference."
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Church. At first the Shakers were an amorphous group without formal
leadership. Shakerism was a form of personal salvation, anybody‘éould
come and go to ceremonies and whoever impresséd through personai
qualities was iooked upon as a leader, Persecution and bitger personal
experiences taught the followérs that no Indian religious movement could
survive without the approval.othhe White.majority. In 1910 the Shakers,
therefore, asked to be given the status-of a Church "ﬁnder the Laws of
the State", and consequently néeded éhe support of a White 1awyér.

One of the main weaknesses of tﬁe now legal Indién Shaker Church, was
that its hierarchicalvstructure_-- bishops,“ﬁinisters, elders and mis-
sionaries --’"has been»superimﬁdsed ﬁpon a native religious movement
by a White man whose model was a generic Protestant Church'" (Barnett
1957, p. 124). The Coast Salish Indians had other than-legaiistic cri-
teria for~1eédership, and the-Shakér'congregatioﬁs found it impossible
to accept a bishop or minister as a:leader,:jusp because he had been
nominally elected. The consequence was that severgi congregations had
different bishops. Bitter quarrels evolved amongAthem,about the doctrines
of the Church. Rathér than facing controversial issueé by a demand for
unity, the alternative of avoiding friction by dividing the group was
‘preferred? as this was custom in Coast Salish culture. . In the 1930's
came a fimal split into two factions; those who wanted to emulate Chris-
tian Churches (long ceremonies with Bible reading '"White" hymns, piano
~music and English language) and thosé who wanted to keep the Indian

tradition (short services with more shaking and dancing, use of indigenous
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languages and strong emﬁhasis-on heaiing préétices); The former group
has friendly relations with the Pentécdstal dhﬁrchhénd other Western
evangelical sects. They invite White members of these sects to théir
church and often attend White éefvices. This branch of the Shakers will
soon disappear as a specific Indian Church (Collins 1950). The ofher
brancﬁ subscribes to anti-WhifeAattitudes. ﬂThere is a p;onounced feel-
ing among these Shakers that their religion belongs to the Indians; it
is regarded as a special dispensation by God,for‘the benefif of the
Indians. But currently even this brand of Shakerism is losing adherents.
Indians who want to stress their Iﬁdianness,are épt to participate in |
fhe revived spirit dance ceremoniéls which hold more prestige among the
In&igns of today than the Shaker Church. Some Shakers with alcohol
ﬁroblemSAhave joined.Iﬁdian AA, groups. The original Iﬁdian Shaker
-Chufch as ﬁell‘aslthe.spirit dance cerembnia1S'ére rootéd_in traditional
Indian culture and are conceived as specifically Indian; Whites are dis-
.éouraged from participation, Involvement in thesé ceremonials is for
the Indian therefdre»é'way'of éolving-the Whiteflndian.conflictvby
segrégation. |

"AA, is én organization which'stresses,integration, and as we
have demoﬁstrated, it-incréases interaction between Indians and Whites.
Even in Indian A.A., White members are welcome to'pafticipate, i.e. In-
dians involved in A.,A, are striving to solve the White-Indian .conflict
by interaction rather than fsolation., Indians might feél uncomfortabiy

aware of their minority status when attending non-Indian A.A. meetings.
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In the Indian A.A., however, they feel at home. There the situation is
feversed;'thex are in the majority and the Whites form the minority.
Here is a constellation resembling the situation when the Indian culture
"was in its zenith, when the Indiéné as proud hosts invited-the White
men as their guests. In Indian A.A. they can again offer the White
man a helping hand and meet with him on an even footing. The behaviour
of the non-Indian guests stfengthens the Indian's feeling of equality or
even superiérity, as most Whites frequenting Indian A,A, meetings do so.
‘for a positive reason. They confirm the Indian view that there is
more "warmth", "honesty" and "friendship".in the Indian A.A. group.
A typical example of this attitude was a yoﬁng seemingly de-
pressed White alcoholic, addressing an Indian A.A. meeting on a reserve:
- "I used to. go to our own A,A, meetings for years. I would
"listen to the speeches and despise the speakers. I would
criticize everyone of them from my seat. I felt lonely even
in A.A. and I could not stop drinking. When I came to your
groupit was different. I feel accepted here.. I feel I have
friends. Your talks really sink in. I feel that what. you say
is honest. Through you people I have gained sobriety., You
have taught me to be honest within myself. I still have to
fight, but your friendship has kept me from killing myself many
times....I thank everyt one of you for my sobriety."
White alcoholics feel inferior to 6£her5personé in their own
- society., As teetotallers they are often either ridiculed or accused of
"spoiling the fun'" for the otheré; as drunkards they are shunned and
despised by their fellow men. Thus. they are more ready to accept people
of a different culture; many White alcoholics in contact with Indian A.A.

groups, might recognize a certain superiority in the "Indianness" of

their new friends. The Indians on the other hand, havé gaﬁnéd self-
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respect 'and a feeliﬁg of pride in their A.A., group. They will feel
superior to some wretched White aicoholics, and find the values of
their own. culture superior when chparing it with certain features of
White civiiization.

As long as the Indian-White conflict is strongly felt by the
Indians, they will continue to form separate Indian A.A. groups; In
them they strengthen their self-image through resources within their
éboriginal culture. With a régaiﬁed self-respect they can face the
"noneIndian A.A., members who come to the Indian groups. Because of the
positive views:  these Whites héld of the 1ndians, true friendships dev-

elop. The Indian alcoholic has the chance to solve his core-complex,

i.e. the White-Indian conflict. Now he can proceed to participate in
mixed A.A.'groups'and from there he may reach the basis of a more re-
warding life in modern society. Those Coast Salish Indians who still
prefefito preserve their culturalyheritage have the option .to take part
<in,spirit dance ceremonials, Indian'compgtitiye sports, arts, and other
Indian activitiésvwhich require aﬁétiﬁenceifrgm alcohol. Indian A.A.
éroups will ﬁost likély continue to exist és an intermediate stage>for
Indian alcoholics on fheir wéy to‘soﬁriéty."When an Indian A.A. group
dissolves, its members can again join the.nén;lndian A.A.,; until a new
Indian group is formed. The gengral ALA, oyganization'as‘such is fairly
stable and Wili most likely contigue to exist as long as.fhe alcohol
pfoblem has not found bétter solutions in Western society. Coast Salish

Indians will most probably continue to seek ‘help for ﬁheir alcohol problems
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in A‘Af’ as this ofganization is feiatively inoffénéive.to them, It
appeals to Indians because‘pafticipapion_is-completely voluntary. . There
is no nominéted leadér in A.A. and therefore no competitidn for positioné.
A.A, provides an outlet for individual emétions.and gives each member

the possibility to interpret the “Highér Powér" accbrding to his personal-
inclination; It can be viewed aské forﬁ of non-organized religion like
Shakerism befofe 1910. The following schema was derived.by analysis of
the development of the Shaker Ch&fch and of A,A,, and may pfovide us

with clues to the future of Indiap;A.A;:

Indian-White "Modern" branch:conflict solved
conflict through assimilation
Protestant sects and Churches

~~/ '
Alcohol Indian Shaker .
problems Church

"Conservative'" branch: conflict
_ solved through segregation

v ’~,.;ﬂ
Rehabilitation. ‘ Indian A.A~- "~
through: : \\\\w} -

eneral AJA. -7

-

Organization <

—

T = —Mixed A.A.—- yconflict solved -
through integration

Integration is understood as adaptation to modern society
without giﬁingup specific Indian culture'traits. Through resolvé&g*:
the Indian4Whi§e conflict,'Indians can hope to solve their alcohol'probléms
by téking a self-asserting éténd in modern society and feel.free to fluc-

tuate between specific Indian cultural.activities and Western forms of

social participation, Whether Indian A,A, groups will finally reunite
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with the general A.A. to fomm miXedvA.A. groups, oOr withdraw into ethnic
segregation, depends mainly upon non-Indian attitudes and upon the dev-

elopment of Indian-White rélationship‘in generai.~
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CHAPTER TV

METHODS OF COMBATING INDIAN ALCOHOL ABUSE

Western Methods of Assisting Indians With Alcohol Problems

White American society has not yet succeeded in céntrolling

- alcohol abuse, either in its own membersror in the Indians. The di-
lemma is partly due to conflicts between | ¢co-existing value systems
within the society itself. At oﬁe extreme are ascetic protestant .
~groups banning any use of alcohol as sinful, and at the other extreme
are people who become élienated from their religdous group and who then
act out their frustration through excessive drinking. Alcohol abuse

to them becomeé the symbol of révolt and of freedom. Most Americans
who are in between these two extremes, havevan ambivalent,éulturél atti-
tude towards the use of alcohol (Pittman 1967). Pittman maintains

that only cultures with a completely negative attitude towards alco-
holic beverages and with strict prohibitive laws against any type of
alcohol intake for their own people, can effectively imposé liquor pro-
‘hibition laws upon a minorify group within the larger society. -Wes-
‘tern‘laws forbidding Indians to‘purchase or drink alcoholic beverages,
and imposing fines and prison terms  upon drunkeﬁ behaviour in Indians
have never been very successful and have been viewed by the Indiéns as
manipulative measures to subdue them. Moral indignation towards 'the
drunken Indian" is interpré;edlas discrimination'since the same drunken

behaviour among non-Indians does not produce the same disapproval.
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Western law enforcement against alcohol abuse by Indians has only in-
creased Indian hostility towards the Whiteé. Indian drinking and drun-
ken behaviour often becomes a symbol of defiance towards White authority.
Hawthorn.et al. (1960) in their study df‘thé British Columbia Indians,
observed that a high proportion of law ﬁiolations for which Indians

were apprehended, such aslagg£eésive behaviour, burglary, robbery and
theft, were directly of iﬁdiréctly aléohoi—conhected. Being.sent to
prison bears no stigma among many Indian groups. On the contrary,
Indians refurning'from‘prison are éften looked upoh with -a certain ad-
miration fér having dared‘to annoy and oppose White authority. Indians
jailed for alcohol offences dd not view‘tﬁemselves as éfiminais and

. deeply resentvbeing imprisoned together with noanndian.cfiminéls and
having to obey orders from rude White prisoq guards. ‘The7experiences
they gain during confinement dﬁly increasé the pre-existing~hostility
towards White authority and reinforce the Indian drinking pattern. Law-
enforcement agencies fail in ﬁreventing Indian alcbhélism‘and in rehab-
ilitating a sighificant number of Indians already addictedito alcohol.
More success in rehabilitating Indian alcoholics and in éreventing al-
coholism must Be credited to the various Christian Churches &orking
among the Coast Salish Indians. Among P;otestant groups the Methodist
Church has played a major role in the ﬁight_against alcohol abuse;

Best known is Thomas Crosby, aﬁ ardent anti-alcoholic Methodist minister
who gainéd great influence and numerous followers among Indians around

Nanaimo and in the Fraser Valley in the early 1860's. In recent years
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the Péntecostal Church has increased its activity'amdng thé Indians, .
aﬁd their strict sanctions against any form of alcohol use ha§e made
converts among Indian alcoholics. The Salvation Army, with larger con-
gregations'amqng the northern Indian tribes - of British Columbia; has a
more indirect function among éhe Coast Salish Indians, helping impov-
erished'Indian alcoholics find food and shelter in the bigger cities,

and offering rehabilitation centers to those who wish to find sobriety

through Christian beliefs.

Conversions of Indian excessive drinkers to evangelistic
Churches have an unfortunate tendenéy to follow the same pattern; at
first the converts are deeply involved in the church practices and gladly
reject the use of alcohol. But with timé the new enthusiasm decreases;
Disappointments, either with religious practices or because of some real
or imagined social slight or rejection by non—Indiahs,-disillusion the
Indians. They retreat from the Church and sooner or later return to theif
former drinking habits, probably even more resentful and bittef than |
before. | |

One of the most interesting forms of proselytization among
the Coast Salish Indians was the so?called "Indian State", created
by the Oblate Fathers under the leadership of Bishop Durieu among the
Sechelt Indians and adjacent Indian communities during thé period from

1868 to 1910. .Bishbp Durieu was convinced that in order for an imposed

social control system to work, it was necessary to incorporate abori-

ginal culture traits and to teach natives to control their own people.
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By ascribing‘important new.roleS-td members from high ranking families,
Durieu allowed pre—eXisting status‘differences to continue. Chiefs and
sub-chiefs Qith Indian "watchmen" reported on the people's behaviour to
the priests. 01ld Coast Salish taboos and ritﬁals were respected insofar
as they did not directly compete with Catholic dogma and church practices.
Those Indian rituals which offended Catholic beliefs were substituted by
colorful Church festivities. For decades Bishop Durieu's Indian state
was a great success; The congreggtions were described by independent ob-
servers- as consisting of honest, industrial people of high morale, free
of alcoholism or other vices (Lemert 1955; Duff 1964).

But the Oblate Fathers misjudged the inténsipy of the Coast
Salish Indians' aversion to imposed éuthority and the different céncepts
the Indians had of sin and crime. As the local Chief and his helpers.
could not well suppress behaviour which neither they nor the people re-
- garded as wrong, the punishment for infractions tended to pass directly
into the Haﬁds of the Oblate priesfs. The strangers therefore became
the executive aufhority, in spife of the theoretically autonomous system.
The priests constantly decreed musts, which the Indians resented, such
as: You must give up Indian dancing; you must shun the shamans; you must
stay away from potlatches; you must give up alcoholic beverageg and gambling.
Latent hostility plagued Bishop Durieu's Indian state, and punishments
. became increasingly unpopular and in the eyes of the.indians, out of pro-
portion, especially for drunkénngss; non—attendance of Chﬁréh services,
and.adultery'(Lemert 1955). By 1910 -the system fell‘apart, as the Indians

. had become.acquainted with English-speaking Whites who at best laughed at,
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the Catholic priests and taught the Indians the rough but freer manners

of loggers and fishermen. At the same time the French—speaking Oblate
Fathers withdrew from the region, and the younger ﬁnglish—speaking priests
weré less ascetic., The Indians quickly lost respect for Catholic feach—
ings. Their allegiance turned into.disappointment and bitter accusations
against the clergy. The young Indians who saw their parents' frustration,
rebelled_against them and the priests. Pointedly refusing to obey Church
regulations, they started to drink alcohol and break fhe moral code of

the Catholic Church.

The méjority of Coast Salish IndianS’are'still:nominally Cath-
olic, but few attend mass regularly or go to confession. The Catholic
residential schools face grave disciplinary problems and can exert only
little con;rol!dver.&ldohol.abuse among the young.‘ The Catholic Church
at present has few means to help Indians With élcqhol problems.l Chari-
table organizations help impbyerished Iﬁaiaﬁs, and the "Legion of Mary"
succeeds from time to time fn formiﬁg*groups of,ébstiﬁent.members, mostly
- women, who are sent out to Work oﬁ thelrgserves.A Theée courageous ladies
- make a pledgebto visit Indian families, preach;ngvagainst alcohol abuse
and inviting them to attend mass;'but disenghaﬁted'by.their.ﬁnpopularity
among .the Indians . .they soon give up,';Soﬁe Indians with alcohol problems
will go to the priest, confess and ."take the pledge", i.e. sign a paper
pfomising Cod and the priest to stay sober for a cérfain length of time.

Catholic priests are often seen at Indian A.A. meetings and they lend

1. According to personal communications by Catholic priests.
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Church-éwned localities to the Indians for their A.A. gathgrings. Through
these and other similar activities, Catholic ériests are égain gaining in
popularity, not as authority.figures imposing rules on the Indians, but
through friendly assistance in times of froublé and sorrow.

As chronic alcohoi abuse soonér_or later leads to accidental in-.
juries, internal diseases, and psychiatric disbfders, thé alcoholic will
also need medical halp throughout"ﬁis drinking life. Bup“e?en though
physicians for centuries héve been‘well éware of the béd effects of alco-
hol and have declared alcoholism an illness, they have not been able to
find a cure for this affliction. While the treatment of physical ailments
resulting from alcohol abuse is steadily iﬁproVing,~it is the emotional
and mental disturbances which cause the-greateét éuffering to the alcoholic
himself and t; his whole family. Alread§ l9thAcéﬁtury psychiatrists were
abie to diagnbse any type of psych%atric’diso:der resulting from acute and
chronic iﬁtoxication (Morel 1860; Griesinger 1867). Attempts at healing
alcoholism with psychiatric methods have resulted in cures of the occasional
patient, but have not solved the epidemiologic problem of alcoholism. On
the whole, Western medicine.has‘contributed little to the treatment of al-
coholism among Whites and Indians alikef Those physicians who have looked
into the work of Alcoholics Anonymous, ﬁnanimouslyjagree that A.A. is by
far the most effective method in helping élcoholics.

It is therefore of importance to look again at A.A., and espe-
cially at Indian A.A., when discussing thelmost effective methods of helping

Indians with alcohol problems.
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Indian A.A. groups among tﬁe Coast Salish population are compar-
atively small, and attendance varies with the seasons. In winter during
the spirit dance season and in sumﬁer during the time of salmon fishing
‘and berry piéking, few Indians atteﬁd A.A.‘meetings,.>Turh—out for meetings
,véries seasonaily from a mere lQ pegple~to more . than 40 iﬁ the same locality.
AThe smali.group of faithful attende%s Eecomé well acquainted with each
other.. Their speech-making tends to become~ﬁonot§nous; gossip, family
strife andAanimosity between certain members'tend to disturb the function-
ing of the groﬁp. Active members try to overcéme thése_tendencies by in-
viting non-alcoholics to the meetings, by arrahging big "birthday" parties
and by organizing trips to other Indian and non—Indién A.A. -gatherings.

But the lack of funds always hémﬁers.lndian initiative. Another disturbing
fact about Indian A.A. is the type of coﬁtact with non-Indians which the
Indians have in A.A. As menfioned aboﬁe,‘non—Indian alcoholics use AA.
as their last resource, and they are, therefore, usually much more im-
paired than most of the Indians in A.A. ﬁeedless‘to say many of these

oid alcoholics as well as the young sociopaths gathered from the prison
camps to attend'Indian A.A. meetings, are anything but inspiring compan-.
ions. Since Indians today lack any form of cheerful recreation without
alcohol intake, the abstinent Indians have few sources of entertainment
besides their A.A. meetings. Because of financial restrictions Indian
A.A. meetings are held at small, unattractive places with few facilities,
often dirty. and poorly heated, with_beer bottles and other left-overs from'

parties scattered around. No wonder that Indians who have faithfully




attended A.A. meetings over long periods of time get a somewhat narrow,

dim view on life, become bored and depressed and easily "fall off the

wagoﬁ”, if for no other reason than to again have some fun with their

fellow Indians in a lush, warm beer parlour;

-‘ Summary: Western Methods of assisting Indians with alcohol

problems.

Law-enforcement agencies

Evangelical sects
Protestant Churches

Catholic Church

Medical Profession

Alcoholics Anonymous

Temporary relief from alcohol abuse,
through removal £from alcohol sources.
Relapse as a rule upon return to community.
Alcohol problem often increases rather
than improves through these methods.

At first followers convert to an absti-
nent new way of life. Disappointments
about religious practices or White church
members return the Indian to his former
life style and drinking habits.

Temporary success. Too authoritarian to
suit the majority of Coast Salish Indians.
Generally insufficient emphasis on absti-
nence to help Indians with severe alcohol
problems.

Helping in physical and mental crisis sit-
vations caused by alcohol abuse. No
general solution of the alcoholism problem,

Hitherto most efficient approach to alco-
holism, Many Indians remain suffering
from boredom and depression. Only partial
solution to Indian alcohol problem.

New Trends in Approaching the Indian Alcohol Problem

Realization that few Indians suffering from the consequences of

alcohol abuse have been helped By'the traditional medical or religious.

approach, or through non-Indian chapters of Alcoholics Anonymous, has in
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the United States led to a cleser cooperation Between agencies involved
with these problems. Funds for research and for pioneer multi~professional
projects have been made available and an Indian Health Service Task Force
on Alcoholism has been established. Its recent statement clearly shows
the urgency 6f the task:

"The Indian Health Serviqerconsidersalcohoiism to be. one of

the mostesignificant and urgent health problems facing the

Indians and Alaska Native people today.  Probably no other

condition adversely affects so many aspects of Indiamn life....
(Indian Health Service 1969) .

As a result of cooperation between'the'medical profession, the
Indian Health Service, University staff (anthropélogists, psychologists,
psychiatrisfs, sociologists and social Workers), correctional and public
health services, a new approach to éhe Indian.alcohoi problem is'develop—
ing, and the Qrganizafion dfztfiballélcohél tréatmént pfoject$vis a recent
result. Their programs emphasize i&entification with Indian cuitpre, In-
dian involvement in planning and opéfation, and thé utilization of Indian
counseloré for individual and family counselling.b An Indian training
center has been established at the University of Utah to train counselors,
many of whom are former Indian alcoholics (Shore 1970); |

| Let us take as examples of this new approach.the " Community

Treatment Plan for Navaho Problem Drinkers" (Ferguson 1968; 1970) and the

"Indian.Tribal Alcohol Treatment Programs' (Shore 1970). The Navaho program
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is medically oriented, using disulfiram therapy. The treatment program
includes.hospitélization with detoxication, disulfiram administratioﬁ,
group therapy, individual and family counselling. In the first 18
months of fbllow-up; Navaho community alcoholism fiéld workers assiét
- by supervisingvintake of medication, report to the Center on the éatients'
progress and help the indians to find jobs or obtéin welfare aid. Many
‘of these former alcohoiics are encouraged to attend the Native American
Church (Peyote Cult) as this Church has proven to be positively effec-
tive inﬂhelping Indians to become abstinent (Abexle 1966; Bergman 1971).
Two years after initiation of treatment it Wés»recorded thét drunkenneés
arrests were reduced by 76% during the treatmeht period (Ferguson 1968).
The Center had best resulté with older Indians who had béén excessive
drinkers for years, but who had féw accﬁlturation_probléms. Théir dfink4
ing pattern had Been of the recreation type, i}e.? they‘were drinking
in bouts within a peer group. They respoﬂ&ed Welirﬁo practical measures
such as structuring and regulating their daily'life, and they qgickly
found new friends and new fields of activity among non-alcoholic fellow
Indians.

The Indian tribal alcohol treatment programs (Jicarilla Apache,

Ute, and Nevadé intertribal) as described éhdAdiscussed‘By Shore (1970)

2. Disulfiram or Antabuse is a medication to be taken daily as long
as the treatment lasts. It produces an extremely unpleasant re-
action with nausea, hot flushes and headaches as soon as alcoholic
beverages are ingested. After repeated experiences of this kind
the alcoholic develops an aversion against the taste and even the
smell of alcohol.
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'evolved within the Indian communities with official tribal government
sponsorship. The prograﬁs combine'the prihciples cf Alcoholics Anony-
~mous for readjustﬁent to a non-drinking life with family counselling,
vocational rehabilitation, alcohol education and youth involvement;
.employing non-drinking Indian alccholics as individual case workers,

and respecting the speciai characteristics of each culturallgroup.

The three programs‘had in 1970 reached a total of 642 cases. The Apache
crogram had been in operation for-four, the Nevada for three, and the
Ute program for one year, when the following results were pcblished:
‘Definite improvement in 567% of all cases; 17% of cases lost to follow-
ﬁp, and oniy 27% classifiedvas~unimproved. ihis is an astcundingly
high success rate and a clear indication that'the-broad, mclti—professional
approach to the solution of theFIndian alcqholtproblem is-a.step in the
right direction.

The Alcoholic Foundatioﬁ.of British Columbia, which has facil-
ities for group therapy,~fami1y cohnseiling‘and‘medical treatment for
allvalcoholics, has no programs specifically designed to meet the needs
of Indian alcoholics; neither'havekthe few detoxication centers and half-
Wayﬂhouses availabie to alcoholics in British Columbia. The only signi-.
ficant initiatives seem to come from aAfew Indians themselves, mostly
from active members of Indian A.A. groups. As far as is kpown to this
investigator, only three Coast‘Salish Indians4havevpart-time employment

with the Alcoholic Foundation of British Columbia, They are supposed to
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investigate alcohol problems on Indian reserves, but neither of them
has received any education or training concerning alcoholism and the
availability of facilities. A few Indian A.A, members are presently
approaching government agencies and other sources for grants in order
to start Indian-sponsored rehabilitation programs for Indian alcoholiés._
The history of Western and Indian efforts to fight Indian al-

. cohol abuse tells us that any program which is organized and run by
non-Indians, is doomed to failure even if it.at first evokes curiosity
and a certain cooperation from the Indians. Since Indians perceive the
dominant Western society as oppressive, and since Indian drinking prob-
lems are nourished by the White-Indian conflict, it is psychologically
difficult for the Indians to have confidence in any therapeutic assis-
tance organized and administered by the very society which they feel
oppresses them., This dilemma applies also to the organization of Alco-
holics Anonymous when run by non-Indians, as has been reported by sev-
eral observers -and again confirmed in a personal communication by R.W.
Brown, Director of Ute Tribe Alcoholism Program:

"In response to your inquiry -for inférmation'regarding Alco-

holics Anonymous groups on this reservation, I would briefly

state that participation in A.A. here seems to be determined

by the work of my (White) staff members who are members of

AA, themselves., I believe that if these people were to dis-

appear the meetings would discontinue., A.A, does not seem

to be an integrated pattern of living for those (Indians)

who attend the meetings nor does it seem to have become .

established with Indian leadership as an important meeting

or program through which many Indians here maintain sobriety."

The non-Indian leadership.appears to have again'drowned In-

dian initiative here. Since the A.A. meetings on the reservation did
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not result from their own efforté, AA, did,ﬁbt become "an integrated
pattern of living for those Indians who attend the meetings". From
the example of the Coast Salish, we have seen how the Indians héye to
re-organize AA, and to re-shapelits phiiosdphy to suit their own-cbn;
cepts, before A.A. develops into a successful device in their fight
against alcohol abuse,

- Any assistance by governments, or- other Western sources, to
combat alcohol abuse aﬁong Indians, should therefore be made available
to Indian organizations; in'the case of the Coast Salish, to the nu-
cleﬁs already evolved, namely the Indian A.A. groups. Even modest fi-
nancial support for Indian A.A. gréups would greatly improve theif
functioning. With sﬁall funds they could hold their meetings in more
attractive and spacious rooms, where they could then arrange for more
enjoyable non-alcoholic parties, and allow their members to visit
other A.A. groups and conventions more ffequently, thus giving new .
impulses to-disenchanted participants.

Ideally Indian A,A. meetings should be held at Indian community
centers whére A;A..members would have an opportunity to interact with
the non-alcoeholic population.

Such an Indian community center should consist of:

1) a "drop-in”'ceﬁter for Iﬁdians with faéilities for individual and
“ family éounselling, 1egél and job opportunity advice and public
health consultation,
2) A 1ibréry and museum which emphasizesvand furthers interest in In-

dian culture, language, history and arts, around which should bé
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centered educational programs, such as Indian language courses end
Indian arts and crafts work shops.’

3) Conference facilities for A.A, end other greup meetings.and for
educatienal programs concerning alcoholism and drug abuse, its
prevention and treatmenﬁ;'

- 4) Cafeteria and other facilities for sociallgatherings and recreation.

» Indian community centers of this type would greatly reduce the
boredom In&ians suffer, especially on rural reserves. The young Indians
would haﬁe a place te go‘for fun‘without having to resort to beer’par-
lours and liquor parties. OldtimerslwithAkhowledge of Coaet Salish
culture should be encourage& to_teach the younger generetion“rhe tra-
ditional behavioural norms of emotional restraint, berseﬁal dignity

and self-respect so contrary to drunken behaviour. Through training in

arts and crafts young Indians learning the skills of their elders and

- ancestors would arouse-the admiration and respect of ‘their non-Indian

peers. Sports and games open to non-Indians. and Indians alike,'would

provide the basis for peaceful competition between ethnic groups. As
host at prestigious social events the Indian's self-esteem would be
increased so that he can dispenee'withAthe chemically induced transient
ego—Boosting effects of liquor.

Non-Indian professionals involved  in any type of assistance to

Indians have a‘tendency to take orer and then leave after a limited

beriod of time. No program concerned with Indian problems has a

chance to be implemented if the organizational, administrative and
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executive functions are not left in the hands of the local people them-
selves with non-Indian assistanece mainly in the formvof consultation.
Only under the conditions outlined above will an organized effort to
combat alqohoiism and to help Indians solve théir‘drinking problem,

have a chance to succeed,
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g APPENDIX

Guidelines of the A.A. Organization

Alcoholics Anonymous is a fellowship of men and women who
share their gxperience, strength and hope with each'other that they may
’;olve ﬁheir‘c;mmonfproblem and help others to recover from alcoholism.

Thé only requirément for membership is a desire to stop drink-
ing. There afelno dues or fees for A.A. membership; we are self-
supporting tlrough our own contributions. A.A. is ﬁot allied with any
sect, denomina;ion, politics, organization(or institution; does not
wish to engage-in'ahy contro&ersy; neither endorées nor opposes any
causes., Our primary purpose is to stay sober and help other alcoholics

>

to achieve sobriety.

The 12 Steps of A.A,

1. We_admitfed we were powerleés over alcohol -- that our lives had
become unmanageable.

2. Came to believe that a Péwer greater than ourselves could resﬁore
us to sanity.

3. Made a:decision to turn our will and our lives over to the care of
God as we understood Him,

4, Made a searching and fearless moral'inventory-of_Qurselves.
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Admitted to God, to ourselves, and to another human being.the exact
nature of our wrongs.

Were entirely ready to have God remove all these defects of character.

Humbly asked Him to remove our shqrtcomingé;

Made a list of all persons we had harmed, and became willing to make
Made direct amends to such people wherever possible, except when to
Continued to take personal iﬁventdry and When we were wrong promptly

Sought through prayervénd meditation'to improve our conscious con-~
tact with God as we understood Him, praying only for knowledge of
His.will for us éﬁd the power to carry that out. |

Having had a Spifitﬁal awakening és_the result of these steps, we

tried to carry this meassage to alcoholics, and to practice these

Our common welfare should come first; personal recovery-depends upon

. For our group purpose there is but one ultimate authority -- a lov-

ing God as He may express Himself in our group conscience. Our

leaders are but trusted servants; they do not govern.

6.
7.
8.
amends to them all.
9.
do so would injure them or others.
10.
admitted it.
11.
- 12,
principles in-all our affairs.
The 12 Traditions of A.A.
1.
'A.A. unity.
2.
3.

The only requirement for A.A. membership is a desire to stop drinking.
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11.

12.
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Each group should be autonomous except in matters affecting other

groups or A.A. as a whole.

Each group has but one primary purpose -- to carry its message to
the alcoholic who still suffers.-
An A.A. group ought never endorse, finance, or lend the ‘A.A. name

to any related facility or outside enterprise, lest problems of

. money, property and prestigeidivert us from our primary purpoée.

Every A.,A, group ought to be ‘fully self-supporting, declining out-
side contributions,
Alcbhelics Anonymous should remain forever non-professional, but

our service centers may employ special workers.

-A.A,, as such, ought never be organized; but we may create service

boards or committees directly responsible to those they serve.

‘Alcoholics Anonymous has no opinion on outside issues; hence the

A.A. name ought never be drawn into public ‘controversy.
Our public relations policy is based on attractidn rather than pro- -

motion; we need always maintain personal anonymity at the level of

press, radio, and films,

Anonymity is the spiritual foundation of our traditions, ever re-

minding us to place principles before personalities.

Questionnaire Used as Guideline in Structured Interviews with Indian A.A.

Members

1.

2.

Do you think you have an alcohol problem?

Can you explain the reasons for your drinking problem? v
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11.

12,

13.

14. .

' 15.
16,
17.
1.

19.

20.
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What is AlcoholicstnonymouSZ

What does "Anonymous" mean? |

When -- and how -- did you become a member of AA.?

Discuss the Twelve Steps and;the Twelve Traditions;

is it sometimes difficult for you.to attend meetings? And if yes
-- why?

What has helped you the moét‘in7A,A.?

Why did some Indians startAép AA, gfouﬁrfér theméelves?

What do you pfefer, a mixed or an Iﬁdian A, megtingf

What do you prefer, a White or an Indian spdnéor?

What do you think is different in the Indian A.A; from the general
AAL?

Is if easier for you to speak up inAthe Indian A,A. group than in
the general A.A.? |

Do you mind telling your life-story?

is it 1ike a confession tg;give.yOuf A.A. speech? " Do you dislike it?
Wﬁat does "a Power greater than ourselves" mean ﬁo you? -
How do you.go about it to help other Indians with alcohol problems?
What do you think is the mos;'effectiﬁe way in helping an alcoholic?

What difficulties are facing the Indian A.A., groups?

What facilities would you like to have for alcoholics in your community?



