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Chapter4 

All the Bushes about Here Are People: 
Myth, Oral Tradition, and Language in the San Felipe Area 

By her brother Sky the Earth conceived and became the Mother of all things. Her first­
born children were, in the order of their birth, See-vat and Pa-ve-ut, Ush-la and Pik-la, Na-na­
chael and Patch' -ha-yel, Topal and Tam'yush. 

Then came forth all other things, people, animals, trees, rocks , and rivers, but not as we 
see them now. All things then were people. 

-- from "Afytho logy of the Mission Indians , " by Constance Goddard Du Bois 1 

San Felipe Mythology 

Myths are constructed on the longest time scale of human history-Braudel's 

longue duree. By interpreting myths one can gain insight into the deepest, most 

consistent values of a people and a place. In San Felipe-area myths all things are deeply 

related. Animals converse and plants wield power in the community . These myths show 

that the vicinal non-humans - animals, trees, rocks, rivers - though varying in the power 

they hold , were long considered members of society. 

Anthropologist Lowell John Bean has synthesized information from stories, 

myths and rituals of the southern California region. While the stories of San Felipe had 

their local variants, it's safe to assume that they were similar to those from nearby 

villages.2 As Bean points out, an underlying theme in most of the stories - and a basis for 

the southern California indigenous worldview - is the concept of power. 

Any community member, human or not, may hold power. "A rock, for example, 

may be a source of residual power or the location of a spiritual being; so may animals, 

birds, trees, grass, flowers, wind, or water," writes Bean. "The Shaman may know the 
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language ofthese / ;3 Another anthropologist , Michael Kearney, compares indigenous 

California power to the forces identified by Western physics - they are pervasive and 

must be respected, but can be controlled. 
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Power is essentially an inherent aspect of creation; it is a vital force, an energy that 
pervades the world and is responsible for virtuaJJy everything that happens. It is like 
electricity in that it too is ubiquitous, occurring in some degree in all things, but 
unevenly.... And like electricity, power is inherently amoral, something that may be put 
to any number of uses, either good or bad. Also like electricity, it is inherently dangerous 
if not properly handled. 4 

Bean points out that in this scheme of things beings are not equall y powerful, and "man is 

the central figure ."5 Still, Kearney emphasizes," . .. the Self - the force that animates the 

individual - is but one local transitory form of power. "6 

One path to power went through the psychoactive plant Datura meteloides, or 

toloache. "T oloache was drunk by shamans as part of most of the religious ceremonies in 

the southern California tribes ," according to Bean and Sylvia Brakke Vane ; "it gave 

access to sources of power needed for healing, diving, diagnosing , dancing, and singing 

for long periods; for long hunts; for sharper vision; and for sorcery. "7 Use of to!oache 

was also associated with the ritual transformation of shamans into animals such as deer 

and antelope. 8 

The Dieguefi·o origin myth told by Jim McCarty and recorded by Leslie Spier in 

1920 grants insight into the idea of power. 

These hills were always high, but in those days there was salt water on both the 
west and east sides. A man emerged from the sea, and opened his eyes so that he could 
see the sun. Then another man emerged, but he could not see the sun, for he was blind. 
There were two foxes, a silver fox and a common fox, which belonged to these men. The 
blind man felt about for his property, the silver fox, but failed to locate it; instead he felt 
the common fox. He asked the other, "Is this my fox?" to which the latter replied, "Yes, 
that is yours." Then the blind man knew that the one he felt was not his own. So he 
made many animals, the coyote, the long-legged birds, and he also made the moon .. . 9 

' 
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Thus a "power struggle" lies at the basis of the world. Two creators emerge, the sighted 

tries to deceive the blind , and as a result many animals and things were made. 10 This 

myth may describe a prototype for the game of gambling and deception , peon , still played 

today. 11 

Later in the origin myth, after Teikumat (one of the first clay men) dies, Coyote 

steals his heart. Wild Cat gathers all of the people together and announces that they will 

burn the rest ofTeikumat's belongings. They build an enclosure, and then send Sand Hill 

Crane to summon Mattiawi't , the mythical snake. Next, spectacularly, from Mattiawi't 

and fire come the songs that define all peoples . 

When Mattiawi't arrived, he coiled his length around the interior of the enclosure . . . Then 
Wild Cat told them to set fire to the enclosure. Mattiawi't was burnt asunder ; part flew 
back to the place he had come from, the rest burst into fragments. Each piece that flew 
off to the people was a song .... From this time they have been separate peoples. 12 

Separate peoples, but not all of them human, for in a remarkable next line , Spier's 

narrator McCarty declares, "All the bushes about here are people." 

McCarty then finishes with an explanation for the distribution of the diverse 

cultural and natural communities across the confused relief of the Peninsular Ranges. 

"Lizard [one of the oldest, most respected people] said that they could not all live 

together. 'If all the gentes [groups] live here together, they will die off one by one.' That 

is the end (yE' a'mE)." 13 

Another story collected by Spier, "Origin of Death," tells of the need for people to 

die in order to make room for others. Wild Cat and Lizard convince the people of the 

need for death , and the story concludes with the statement, "As the people grew, all the 

brush and rocks about here grew with them." 14 Tied to mortality, then, is the idea of 
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growth, of change and history - a history shared by the plants and rocks of the home 

place. 
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In the following story, a willow demonstrates its power - an emasculating power 

that may make some readers (especially male readers) uneasy. 

[from "A Bungling Host"] 

Once Rabbit was Coyote's wife. The red-wing blackbirds wanted this woman, 
too, so they married her. When Coyote saw this, he set off on a longjourney. He found a 
broken willow lying across the trail. This swung back and forth in the wind, squeaking 
"eh, eh," but Coyote said, "You shan't have anything to do with me." He thought the 
willow he heard was Rabbit. He came to a house. Then he thought, "How am I to 
recover that good woman (i.e . Rabbit)?" He carried a brand into the thick brush where he 
sat down and said, ''Now I am going to find out why that woman likes that fellow with 
his yellow shoulders. I will try to make mine better yellow shoulders than his; perhaps 
she will then prefer me." He burned his shoulders with the brand to make them red so 
that Rabbit should say, "Well, this man looks better than the other." 

When Coyote arrived at Red Wing Blackbird's house, he found him absent, but 
Rabbit, who was sitting there, looked at the newcomer. Coyote walked up; Rabbit turned 
her side to him. "Do you like me or not?" he asked. She said to him, "I will not have 
you at all: go back." When Blackbird returned, he asked, "Who was that man who 
wanted to have red shoulders such as mine?" 

Coyote went off by the trail on which he had previously traveled. He reached the 
willow; again it squeaked . As it dragged back and forth, it caught him by the penis and 
held him fast. He cried as loud as he could. He extricated himself by breaking his penis 
off, saying, "I won't go near you anymore; I thought you were a good man" ... 

15 

Thus Coyote - portrayed here as the consummate failure - makes the mistake of not 

treating a plant, willow, as a full member of the community .. . and he pays for this 

mistake with his own member. 

Coyote continues his ineptitude throughout the story, proving that he does not 

have the power to control fire. 

. . . Coyote continually visited Wild Cat. Wild Cat said, "I think that you had 
better come to another feast." Wild Cat told Coyote and his people to find a spot provided 
with thick brush. When they found the thicket , Wild Cat invited Coyote and his family. 
Wild Cat stood in the center of the patch and told them to set it afire on all sides. The fire 
was burning from every direction; when it had nearly reached him, he sang: 

.. .. .. 
• 

• 
• • • • • • • • • • • • • • 



ma'tkapo is 
earth 
ma'tkapois 
yua'rmarrup 
descend slowly 
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hoi'kapois hoi 
descend 
hoi'kapois hoi 
rupruprup 
bobbing up and down 
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He sank into the ground. When the fire had died down he come out by the same place and 
went home. He asked them, "Why don't you eat the rabbits and other animals which 
were roasted in the fire?" Coyote and his family ate all they could and carried the 
remainder home. 

Next day Coyote went to Wild Cat's house and invited him to come with his 
people to surround a thicket. They searched for a large thicket. Wild Cat began to 
understand Coyote: that the latter could not do the things he could. So he warned Coyote 
that he had better not fire the brush, else he would be consumed. But Coyote said, "Yes, 
I will come to watch you, but I will see you burned instead of seeing things cooked for 
me to eat." Coyote circled around to look at the thicket. He said, "All watch me closely 
when I am in the center; you will see what I can do." Then he stood right in the middle . 
"All right," he said, "now set fire to it all around." Wild Cat stood close to the fire 
watching Coyote. Coyote sang just as Wild Cat had done on the preceding day. After he 
sang, he only bounced up and down; he did not sink into the ground as Wild Cat had 
done. His feet were burned off , and he was consumed with the rabbits. 16 

Fire also figures into the story of the Chaup, or Chauk:, versions of which are told 

throughout southern California and parts of Arizona. Several versions of the story exist 

in the anthropological literature compiled in the early twentieth century, and the story 

continues to be told today . The Chaup is identified as a meteor or fireball in the sky. In 

an interview recently conducted by the author and several students from Warner Unified 

School District, Nancy Nagle and Dee Guachefio (Santa Ysabel Ipai) explained that 

Chauk: is a multicolored bird "shaped like a peacock," seen with red and blue smoke 

trailing from its tail. The Chauk: scours the earth for souls to take back to his 

grandmother on Tahquitz Peak (San Jacinto Mountain), and sight of him is taken to be an 

omen of death. Children are instructed to shout loudly upon seeing a fireball in the sky, 

to make Chauk drop one of the souls he has taken back to earth. 17 



Aldem 85 

The central figures in the versions of "Chaup" collected by Constance Goddard 

Du Bois in the early 1900's are twin brothers (both are Chaups), their mother, and the son 

of one of the brothers . As infants the brothers are precocious enough to leave their home 

to hunt quail while their mother is away . When the mother returns and sees the birds 

hanging about her home , she is at first mystified but then begins to suspect that her boys 

are the hunters. In order to watch her babies, the mother changes herself into the stump 

of a tree . In the Mesa Grande version of the story recorded by Du Bois in 1904 , when the 

brothers point their arrows at the stump, she calls out to them: 

Wicked boys, is that the way you treat the mother who worked and cared for you when 
you were small and helpless? Just as soon as you grow large you wish to kill me. The 
people who come after us wilJ tell the story of the bad boys who ki11ed their mother. 18 

Once again a plant - or, here, a tree stump - is portrayed as a person. One must be 

careful what one uses for target practice. "Instead of mother they called her Sin-yo ­

hauch - the woman who had been turned into a stump." 19 Du Bois remarked that the 

name Sin-yo-hauch referred also to the sacred Earth-Mother, and, "Those who have been 

under Spanish influence identify her with the Virgin Mary. ,,zo 

Sin-yo -hauch instructs her children carefully in the proper uses of power. She 

tutors them in hunting, and brings a deer back to life that they had killed because they 

failed to follow her directions precisely . When the boys protest, she tells them that this is 

the way things will work for all people in the future : "If they hunt a deer and do not kill 

him as they should, they must go after him again." 21 She then shows her sons how to 

hunt the deer properly, by singing appropriate songs all night before the hunt, then setting 

fire to a mountain in order to bring the deer out. 
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Sin-'-yo-liauch's grandson, Cuy-a-fio-marr, was also a Chaup . In the Campo­

Manzanita -area versions of the story, Cuy-a-ho-marr uses power expertly, seeking and 

gaining the assistance of Fire to destroy his enemies . 

"Who are you?" asked Fire. "I eat up any one who comes here." 
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"It is I, my uncle . They are going to kiH me, and I come to you for help. " 
"All right. I will help you. Go back home and keep a careful watch day and night ... "22 

Eventually Fire arrives in the boy 's village, burning the brush where his enemies live , 

"burning everything it touched . Great balls of it fell here and there and everywhere and 

· burned everything up." 23 

With allies like fire, it is no surprise that Cuy-a-ho-marr proves himself more 

powerful even than the grizzly bear. Near the end of the Campo-Manzanita version, 

. .. he came to the track of a bear that led to the water, and he stood and looked at it. 
The bear knew that some one was on his track, and he said, "If you pass by me, I 

will get you and tear you to pieces." He was watching the boy, who stood looking at him . 
"I don;t know which ofus will get the best of it,'' said the boy. But he had some 

tobacco in a piece of cane, which he took from his ear and smoked, and blew the smoke 
at the bear and put him to sleep so that he passed on. 

The bear woke up and saw the track of the boy farther along. "He has got the 
best ofme," he said, "In his dream he has overcome me. He has more power than I." 
The boy mocked him and went on. When he came to his grandmothe r 's house [San 
Jacinto] , he found it full of people of all sorts, such as are now all the animals and plants 
and everything that lives in the world. 24 

Cuy-a-ho-marr chases these people off, hitting them with a spear ( one can still see the red 

mark on the roadrunner's head). 

More than merely etiological, the story of the Chaup illuminates a worldview 

encompassing plants, animals , humans, and the power-relationships among them. 

The Oral Tradition of Bird Songs 

Recall from the creation myth presented earlier in this chapter that song began 

with the explosive destruction of the mythical snake Mattiawi 't. The peoples are 
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dispersed, and each group has its own songs, but all have a common origin. Today the 

traditional southern California songs that have survived are not sacred songs controlled 

by an elite, but bird songs, which function as a kind of collective memory, and that can be 

sung by any members of the tribes. According to one singer, "Other than Bird Songs 

there used to be other styles like Lightening, Tipi, Bobcat or Salt. There are many other 

styles that have passed in recent history. Some of these rare styles are being re-learned 

and are spreading again. "25 

In a 1989 interview American Indian scholar Paul Apodaca stated that southern 

California bird songs are multicultural, and while they are similar to creation stories, the 

two kinds of narrative are not identical. 

The idea of the songs being depictions of creation, is absolutely accurate. But they 
should not be confused with the tribal creation myths, because those are different .... So, 
the Cahuilla have their own creation story ... and that creation story is very different from 
the Mojave creation story. And yet the Cahuilla and the Mojave both sing bird songs, 
which contain e1ements of the creation myth in them. What is fascinating, though, is that 
the creation story that is being told in the bird song cycles seems to be a different creation 
story from the ones that the particular tribes who are singing the songs may use within 
h . 1· . l 26 Leu-own re.Jgwus comp exes. 

Perhaps the absence of a perceived religious connection was a major factor allowing the 

6ird song cycle to sutvive the onslaught of Spanish missioriizatiori. 

Apodaca specifies the bird songs' descriptions of the emergence of people one of 

the differences between the songs and various creation stories. The songs are reflective 
.r 

of the region 's topographical confused relief. The people ''seem to ooze right out of the 

ground," says Apodaca. 

They talk about crawling on their stomachs and moving over hills and down valleys on 
their stomachs, almost like people on sleds, sliding down snow-covered hills. Almost like 
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that, undulating and sliding, all up and down hills and down through valleys . This 
movement of the people, and the way they describe their movement, is very different 
from anything you hear elsewhere. 27 
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Traditional Ipai bird songs contain numerous references to non-humans as full­

fledged members of the community. In an analysis posted in 2001 on the web page, 

"Traditional Origins of Bird Songs," San Diego writer Roy Cook states, 

The bird songs are an example of one of the most important statements in Native 
American oral history. It is a clue that philosophically people did exist in a different 
form, other than the one that we see here, and that at some point there was a great 
transformation wherein people took on different forms in order to accomplish different 
works or fulfill different responsibilities. Therefore we can realize deer and men and 
coyotes and birds are all related to each other because they are all people . 

Singing is an act of restoration . These songs are an affirmation of a great 

community, and a reminder of the importance of paying attention to the scale of longue 

duree. Through the songs, Cook writes, bird singers and their audiences are "propelled" 

into mythic time, when the mutual responsibilities of all community members are 

paramount - non-human responsibilities to humans, and vice versa 

Those who hear the song have a chance to return to the original form that they were in 
before we became human, animal, deer.. .. Therefore, one of the purposes of the singing 
is to remind the animal that he had once been a person, and that the reason why they had 
transformed into these different forms was to fulfill the responsibility of keeping life 
going on the earth. It is therefore the responsibility of the deer to present himself now to 
be used as food, so that the human body will be able to function, and it is the 
responsibility of the human body to properly use the deer body in its furtherance of life. It 
was assumed when the song was sung that the deer would literally present themselves to 
be killed . It was therefore also assumed that if one did not follow these proper 
prescriptions, one would never be able to hunt deer successfully. 

Furthermore, according to Paul Apodaca, the transformation of humans into deer, 

birds, and other animals, "while alluded to in other myths, . .. is openly stated in these bird 

songs." 
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For instance, one of the songs says, 

'My hands are growing hard, and make a rat-a-tat sound when I walk . 
My hands are growing hard, and make a rat-a-tat sound when I walk. 
I have a tail, but it will not hide me. 
I have a tail, but it will not hide me,' 
As it describes the transformation into a deer . 
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And the people's exclamations as they're changing into these forms are remarkable: they 
are done in the first person, and they sound surprised as they describe what's happening 
to them. They very graphically describe this physical transformation. 28 

Santa Ysabel singer Ron Christman explains that the allegories of bird songs are 

a unifying force among Indian peoples. 

These songs were given to us because in an earlier time people were running around 
willy-nilly and not really paying attention to each other. They were not respecting each 
other. They were treating each other with a lot of indifference and creating a lot of 
problems for themselves and everybody around them. The creator took notice of this 
behavior and saw a need for a process to change the situation. He created a series of 
variation and sets of songs. These are allegorical in nature. Telling us, by example, 
different stories about different animals and different beings that are on this earth with us. 
Telling us how to interact with each other in a way that is beneficial to ourselves as 
human beings but also telling us how to be beneficial to all living things. Our brothers the 
four legged and the winged and all the different beings. The plant life, the rocks and the 
very earth we walk upon. 29 

According to Christman the Creator sent the first songs with a colorful, beautiful bird. 

This bird wanted to keep the songs and their creative, healing powers for himself, 

however. The Creator instructed the bird to give the songs freely to all, and when the bird 

refused, the Creator took the songs away from him along with all his beautiful colors . 

This is the bird we know now as the crow. Christman continues: 

We now come to another little bird. This little bird is humble, unassuming and very, very 
beautiful to this day. We call him Tu cuk in my language. Ashaw tu cuk. The Creator said 
to Tu cuk "You bring these songs to the people. I'll see that you will always be 
remembered." So, that bird immediately went to see the people and brought us these 
songs.30 
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Christman explains that the "lack of superficial 'flash' in the performance of bird 

songs is a conscious form choice."31 Perhaps it was because of this low-key presentation 

as well as the songs' lack of overt religious content that they have survived the Spanish 

and American assaults on native culture. Bird songs are an evolving, dynamic oral 

tradition. To learn the songs is a long, multi-step process . Jon Meza Cuero, a Northern 

Baja California Tipai singer, says, "First the song, then the words, and then what the 

words mean."32 Still, any tribal members may learn the songs, and singers across the 

southern California region vary the length and content of the 300-song cycle in their 

performances . 

Language, Land, and Time 

Learning the language indigenous to a place - the words and what the words 

mean- is a way of restoring that place 's great community . By speaking a language 

fluently, correctly reproducing a vocabulary and syntax that evolved over thousands of 

years, one brings oneself into a relationship that arose from an intensive , long-term 

interaction with the land. For Matt Vera, a northern California Y owlumni language 

activist, participating in sweathouse ceremonies led to an understanding of the 

significance of learning his language. 

While in one of these ceremonies I realized all things in our natural world still understood 
the Y owlumni language . . . When we practice our native language, there is less 
occurrence of natural disasters , more peace in our communities, and a renewal of respect 
among all creation. 33 
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Language restoration, where it is possible, can be an integral part of ecological 

restoration - community revitalization in the broadest sense. Even telling and listening to 

the stories of a place in English can begin to approximate an original relationship to the 

land. A faded worldview begins to reform, if we use the stories to refocus our vision . 

Mythic time and its lessons are not things of the past , for the characters of the 

stories and the truths they personify are still present. "Coyote is embod ied in all the 

particular coyotes , but Coyote himself still exists in mythic time," writes Michael 

Keamey. 34 Archetypes such as Coyote and the other people of southern Californian myth 

exist in a time parallel to the present . As Carl Jung understood, there are many ways to 

gain access to mythic time and to witness fundamental truths - the creation of the world -

ways such as the telling of stories, the singing of songs, and the winding paths of 

dreams. 35 

Kearney argues that in the indigenous Californian mythic worldview, " ... there is 

a value on the past, epitomized in the time of creation , and a concern to annul history and 

insure the continuat ion of the present, or to actually reverse time and, as whites would 

say, regain the past." 36 The Euroamerican view, compartmentalized into academic 

disciplines and specialized occupations, breaks the world into components visible only 

through filters that separate the sacred and the secular . Kearney writes that the Native 

California worldview may have been "more consistent and more viable than our own,"37 

and Lowell Bean points out that those who integrate religion into other spheres of daily 

life enjoy the advantage of full membership in their surroundings: "Those whose world is 

not fragmented in such a way retain the magical past ( and a philosophically system ic 

world) that so beautifully connected man with the parts of him that are above , below and 
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beyond, in the past, present, and future." 38 These connections of humans with all of their 

parts were beautiful, yes, and this philosophical view resulted in a world that was 

beautiful and is worthy of restoration. 
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Chapter 5 

Restoration 

Three Varieties of Truth 
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William James once defined a method for testing the truth of an idea: "The 

pragmatic method .. . is to try to interpret each notion by tracing its respective practical 

consequences. What difference would it practically make to anyone if this notion rather 

that that notion were true?" 1 Truth, in this view, is not an abstract ideal divorced from 

the concrete , dynamic world . What are the consequences of assuming the truth of the 

idea th~t San Felipe Valley is a community? Ifwe assume that the plants , animals , rocks , 

water , and fire of San Felipe are members of this community - and that they are members 

of us and us of them - how are our actions affected? 

Perhaps something along the lines of Aldo Leopold ' s land ethic-which is 

intertwined with a land aesthetic - will emerge from such questions . In Chapter 1 of this 

thesis , Leopold was cited for characterizing land as a community, and a qu otation in that 

chapter from Holly Demerus alluded to what Leopold called a "land ethic," which he 

expressed in A Sand County Almanac as : "A thing is right when it tends to preserve the 

integrity , stability and beauty of a biotic community. It is wrong when it tends 

otherwise. "2 A thing is right , in other words , if it enhances the totality - this is the ethic . 

The statement works the other way , also: under this system of conduct the tendency to 

preserve beauty is an ethical act. Appropriate action is an end in itself, that is, a work of 

art - here lies the aesthetic . The ecological , evolutionary view declares that diversity is a 

form of beauty , and asserts that goodness is beauty - and beauty , goodness. 3 Thus an 
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idea with roots in science - observations of complex systems - reaches to a mythical 

truth : all members of the community possess power and deserve respect. 

95 

This thesis has presented three sorts of interacting truths: those of science, history, 

and myth. The observations of science have revealed an impressive assortment of 

animals and plants in San Felipe, particularly in the riparian zones. Historical sources 

hint that what inhabited the place in the past may have been even more vibrant: lush 

grasslands and a more open riparian area with a higher stream level and water table . The 

fire management regime has changed, and livestock grazing has had a great impact over 

the past two centuries . Combined with variations in climate, these factors have 

transformed the local ecosystem . 

Myth may provide an antidote to the declensional stories of environmental 

history. Myth tellers, singers, and listeners recreate the world by invoking mythic time 

and the relationships that still exist in it. As Gary Nabhan hints with his talk of 

"restorying" the landscape, retelling stories is a form of restoration, or a start toward it. 

Southern California myths expl icitly state that plants and animals are persons, that they 

are members of a community to which we, too, belong. To tell and listen to myths is to 

participate in and renew the great com_munity that resides in San Felipe. 

The indigenous view is that the world can always be renewed . "A very rapid loss 

of power is believed to have occurred after the European contact as knowledge 

concerning the means of regulating power was lost," Lowell John Bean writes. 

''Nevertheless, power is always partially retrievable as new rules are established for 

obtaining and maintaining it.',4 Further, it is a primary human responsibility to study the 
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world and rediscover these rules. "To maintain a viable world, it is considered 

mandatory that man acquire knowledge about the universe . "5 

The Work Ahead: 
Current and Future Research and Ecological Restoration Projects 
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Acquiring knowledge about the part of the universe that is San Felipe means 

observing and participating in its great community . Henry David Thoreau's 

multidisciplinary approach to understanding nature provides an example of how to go 

about the task: a study that combines science, history, and myth leads to the restoration of · 

dynamic relationships among members of the natural community. The ecologists Paul K. 

Dayton and Enric Sala recently bemoaned a "vicious circle" in which "the loss of our 

natural heritage inevitably results in the loss of the human experiences in nature where 

the expectations and love of natural relationships are leamed.' ;6 What i propose here is to 

work toward a reversal of this process , toward a sympathetic circle. By learning the 

expectations and love of natural relationships, we enrich our experience of nature , and 

motivate ourselves to regain our natural community heritage. The restoration of this 

heritage raises our expectations and intensifies our passion for natural interactions, and a 

positive feedback loop, or sympathetic circle, sets into motion. 

How does all this play out as a research and restoration program? First, the 

scientific approach. One way to engage in the community is through observation and fact 

gathering. Paul Jorgensen, the state park biologist , suggests several questions for future 

research on San Felipe's avian population. "The hunt for Yellow-billed Cuckoo breedmg 

will intensify --! know it's my first priority," he writes. 7 Other possible breeders in the 
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area include the Brown-crested Flycatcher , Warbling Vireo, Indigo Bunting and -

perhaps remote possibilities - California Black Rail and Least Bittern. 
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Scientists from the San Diego Natural History Museum have obtained funding for 

bird studies in the area. Also, the park has begun clean up and habitat restoration efforts, 

focused mainly on tamarisk removal . Students and other ' 'citizen scientists" may be able 

to get involved in these efforts. Perhaps these amateurs can participate in tamarisk 

removal and native willow plantings, and monitor the projects using rapid assessment 

techniques for monitoring vegetation and bird populations . Hikers could record birdcalls 

every hundred meters along a trail through the tamarisk thicket, for instance, then repeat 

the recordings periodically as the tamarisk is removed and willows planted. With help 

from ornithologists from the Natural History Museum or other agencies, program 

participants could then analyze the recordings to identify species , 8 

In addition to birds, other animals might be foci of restoration programs in San 

Felipe Valley . As state park planners believe , "Through judicious management of 

historic waterin~ areas, we believe it may be possible to attract Peninsular bi~om sheep 

b<!!-k to the site. "9 Pronghorns and California condors may also be candidates for 

reintroductions, though these reintroductions will have to be carefully planned to ensure 

that adequate habitat is available and to avoid interspecific conflicts. Insects may also be 

candidates for reintroductions or habitat enhancement projects. 

MYch hi~torical work that bear~ 4irectly on San f elipe re~toration project~ al~o 

remains to be done. Regarding insects, careful comparisons of historical butterfly species 

lists with current populations may give dues as to missing host plants. Also, though new 
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hydrological studies may be required to ensure the success of a tamarisk removal and 

native planting program, some historical records, such as flood reports and surveys of 

wells and springs, already exist. Caltrans records, produced for construction of the 

bridges on Highway 78, are an untapped source that may also shed light on the hydrology 

@d soils of Sentenac Cienega and Canyon . 

Other types of sources may also be found which will give clues as to the historical 

state of San Felipe's ecosystem. Henry Wetherbee Henshaw collected a Dieguefio 

vocabulary in San Felipe in the late 1880's or 1890's, which is housed in the Nationa l 

Anthropological Archives - what plant and animal species were named? The State Park, 

and the author and his students, continue to collect oral histories that relate to San Felipe. 

Finally, more scientific studies conducted over the past century and a half may emerge 

from the files of the San Diego Natural History Museum, the University of California, or 

other agencies. 

Difficult questions remain to be answered regarding the proper fire management 

regime in the riparian areas of San Felipe and Sentenac . My rephotography of Carl 

Sauer's photo sites of the 1920's shows that woody vegetation has increased since that 

time. But restoration of the riparian areas to a more open structure might negatively 

affect the many endangered and sensitive species that currently live in these areas, and 

that might have relocated from other riparian areas that have been completely destroyed 

in historic times. Additional sources probably exist for rephotography studies 10 and 

investigators from San Diego County may be able to conduct palynological work in San 

Felipe.
11 

These studies should be performed in order to construct a detailed fire and flood 
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history, but it is likely that difficult issues will remain unresolved regarding disturbance 

of the riparian areas in San Felipe. 
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Finally, there are cultural approaches to reestablishing the mythic connections 

between humans and non-humans in San Felipe . As discussed in Chapters 3 and 4, over 

the last two centuries power in San Felipe flowed from Indians to whites , and 

relationships among members of the local great community were severed as some came 

to be viewed as commodities. As the Community Educat ion Coordinator for Warner 

Unified School District in Warner Springs, California, I am currently involved in several 

programs aimed at reestablishing community relationships by increasing American 

Indian and other youth involvement in local cultural and ecological studies . In a program 

called "Ask the Elders: Warner Culture and Language Community Program," for 

instance, members of the middle- and high-school Warner Native Pride Club have been 

interviewing elders from the Los Coyotes and Santa Ysabel tribes, some of whom have 

family ties to San Felipe. 'Through this program elders have presented language lessons 

and students have recorded oral histories and myths. The topics of discussion have 

included local plant material and animal use, plant husbandry, and changes in local 

vegetation over time. As I write, students have begun to process the interviews and to 

produce summaries as well as poetry and digital movies based on the conversations. 

These products will be used as instructional materials in future elementary and secondary 

school classes at Warner. 

As another aspect of the community education program, three local Indian basket 

weavers taught classes in history, culture, and basketry at Warner Middle School this past 



Aldem 100 

school year. Bonnie Salgado, Teri Sloan, and Joan Smith told indigenous stories to fifth­

through-eighth graders and presented lessons on local history and genealogy. These 

lessons were prerequisites to making baskets, said the instructors; basketry is not merely 

technique, isolated from story and knowledge. Salgado, Sloan, and Smith have expressed 

interest in working with State Parks and other agencies on a basket-plant restoration and 

management project, perhaps in the Sentenac Cienega area. Perhaps as a part of this 

program, plants can be managed in traditional ways - including burning - for optimum 

conditions for basket materials. A related historical-artifac t study might be to find 

protohistorical baskets from San Felipe in private and museum collections and analyze 

them for plant content. See pages 103- 107 for examples of student work from the "Ask 

the Elders " program and the basket class . 

Conclusion 

San Felipe is an intricate place . Perhaps its human and natural communities could 

most profitably be viewed as games, dramas, or texts , following the lead of modem 

ethnographers. But the most effective way of conducting ecological restoration in the 

area may start with encouraging the careful observat ion of its current ecosystem , with the 

retelling of its history and myths, and with the relearning ofits languages and songs. To 

do so is to engage in the great community of San Felipe, to encourage a way of thought 

that will have consequences in the physical landscape . Once a complex of mutually 

beneficial relationships begins to re-establish itself, the biggest part of the job is done, 

and the details of ecosystem composition, structure, and function can fall into place. 
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As this thesis was taking shape, Charies C. Mann pubiished an article in the 

Atlantic Monthly describing evidence gathered over the last few decades that has caused a 

revolution in historical circles, resulting in a picture of a pre-conta ct Western Hemisphere 

"vastly more populated and sophisticated" than previously thought .12 Included as part of 

this picture is a fresh appreciation for the intensity of and effectiveness of Indian land 

management practices . "If [modem nations] want to return as much of the landscape as 

possible to its 1491 state/ writes Mann , "they will have to find it within themselves to 

create the world ' s largest garden." 13 This may be true to a point, but as the preceding 

pages have argued, ifwe broaden our notions of history and science to include mythology 

and if we intens ify our participation in the great communities that surround us - if we 

engage, in other words, in challenging work in actual places - we may find that "garden" 

is an inadequate term for the world in which we live. 
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Appendix: Work samples by Warner Unified School District students, 2002. 

Below are a summary and poetry samples by a high school student, drawn from an 
interview with Ruth Cassell, a tribal elder from Los Coyotes Indian Reservation (near San 
Felipe) . These are first drafts, presented here to give an idea of the sorts of discussions 
and writing we are beginning to conduct in the area. 

Summary 

In the interview with Ruth Cassell, she talks about how life was different back then. 
There were small schools, less people, and to me, it sounds like they had good food. 

It sounds more peaceful, than what it is now . The kids back in the day had to work hard to 
get what they wanted, unlike kids these days. We get what we want by whining to our parents till 
we get it. 

There's a lot of different things about the past and present. The schools, the wildlife, and 
the people are all different in many ways. I am happy to see our elders coming in to talk to us. 
It's good to see wisdom flow into the minds of the students of Warner High . 

School (Found Poem) 
Eighth grade, separate, seventh 

One big school, buses, cars 
San Felipe, Oak Grove, Santa Ysabel 

Schools together, different kids 

Beans and potatoes 
Gather the acorns, shawii, old Indian 

Grow, watermelons, cantaloupes, green beans 
Yucca plants, cabbage, tortillas, scrambled eggs 

Com, tomatoes, back in those days 

Animals, hunt, rabbits 
Gray squirrels, brown squirrel 

Live in the trees, campground, Los Tules 
Wood rats, would boil them, onions, salt 

Pepper, oven, good to eat 

Back to school, learn more 
Should have listened, should have studied 

Keep going to school, stay in school, advice 
Don't do drugs, wisdom, listen, respect 

Good advice 

On the following pages are photos documenting work completed in the Warner Middle 
School basketmaking class this spring. 
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Figure 6. Warner Middl e School basketmakin g instructor s Bonnie Salgado, Joan Smith, and Teri 
Sloan study a collection of baskets. 
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Figure 7. Middl e School student baskets. 




