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Abstract
In this paper a collaborative writing group explores how we, two rivers, express ourselves over time, place and space, our energies long interpreted as veins and arteries carrying the Country’s life affirming blood. Voiced as River: I, River, this position reflects a worldview in which interrelationship with living river is normal, and River Spirit is ever-present. It is a position underpinned by Indigenous narratives as riverine expressions of place-based love. 
At times the paper is also voiced as writing group or individuals, with voices being interchanged where required for smooth reading. We see this as part of the decolonising process, which feels liberating and healing amongst the writers. Each writer is equally valued as co-creator, contributor, narrator and story teller. 
The two Rivers, being Martuwarra Fitzroy River (Kimberley, Western Australia), and Unamen Shipu Romaine River (North Shore, Québec, Canada) illustrate a common condition of being, through heritage, life, change and possibility. Through stories and voices, the socio-scientific implications of colonisation and lost connections become clear, considering the interaction, the dialogue and the cultural synthesis of living water systems that have always incorporated all life forms into rivers of life. As a way of navigating towards wholeness, Aboriginal knowledge systems and narratives for healing are used to bring together findings of this intercultural river learning journey.
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River Biographies: Voicing Rivers as First Person
RiverofLife Martuwarra: Kimberley Region of Western Australia. 
When the settlers came, they gave me the name Fitzroy River, but I hold to my name which was given to me in the beginning of time, now written as both Mardoowarra/Martuwarra. My valley covers around 97,000 square kilometres of the West Kimberley region in northern Western Australia. I flow through and connect multiple Indigenous nations, one of which is the Nyikina nation. All relationships and behaviours within my kincentric ecosystem support the Nyikina people’s worldview, love and ethic of care, including the behaviour of living waters, plants and more than human animals.
Unamen Shipu Romaine: North Shore Region of Quebec.
Since the dawn of time, I have flowed through more than human and human lives. We are connected and I nourish dialogue with and within them and with my sister rivers on Turtle Island and elsewhere on Mother Earth. My name is River. I flow through the Nitassinan of the Innus, whose ancestors named me Unaman-Shipu. Later, settlers called me Romaine. From my source to my estuary, nearly 500 kilometres, I drain an area of about 14,500 square kilometres crossing plateaus, forests, tributaries, peat bogs and numerous bodies of water. I have always spawned life. I am abundant, generous, powerful and sensitive.   
Introduction
To voice rivers with the relational respect and love of Indigenous owners over millennia, our writing task calls for an Indigenous grammar of animacy. This addresses the problem of English language and more broadly western conceptions assuming humans are separate from and above nature, which is objectified using the very disrespectful and non-significant ‘it’. However rather than use a different language for each river, we refer to Kimmerer (2017) who says of her Potawatomi language: 
Both nouns and verbs come in two forms, the animate and the inanimate. You hear a blue jay with a different verb than you hear an airplane, distinguishing that which possesses the quality of life from that which is merely an object. Birds, bugs, and berries are spoken of with the same respectful grammar as humans are, as if we were all members of the same family (Kimmerer, 2017, p. 4). 
Through her Potawatomi elders, Kimmerer (2017) uses ‘ki’ to replace ‘it’. Taking her cue, in this paper ‘E’ is occasionally used, because in many parts of Western Australia today, Indigenous people refer to rivers and species including humans as ‘E’ (short for a relational adaptation of she or he in Aboriginal English). The plural form of Kimmerer’s ‘ki’ is kin, conveniently an English word which we adopt in this paper, since Indigenous kinship recognises species and places as kin relations (Milgin, Nardea, Grey, Laborde, & Jackson, 2020; Redvers et al., 2020). We also use kin as replacement for pronouns such as him or her. This offers the choice to capitalise Kin where it seems River needs to be privileged, thus assigning greater linguistic power. 
Several sections are written in first person voice from River’s standpoint. Can rivers actually have a voice? If we argue that rivers are alive, sentient and communicative (for instance, Reason & Gillespie, 2021), we assume Kin will feel grief, sorrow and pain through extractivism. In which case, we presume Rivers wish to be voiced and heard in English or French, the languages of the colonisers in this paper. We hope it results in a powerful Indigenous River Voice.
River as Family
To recognise River and Place as family, related and responsive, requires trust in an Indigenous cycle of life, story and law (Milgin, Nardea, & Grey, 2020). This trust – or place-based knowing – forms the basis of an Indigenous worldview, which understands a deep responsiveness within all things. There are a number of ways this worldview is explained. For instance, Mathews writes that there are “poetic meanings that structure the core of things”, revealing worlds within worlds and River as living agency (2009, p. 15). This is a poetic, relational way of being, allowing invocation of world as living being. Socio-political advocacy and defence of place-value has always been intrinsic to Indigenous worldviews, and is increasingly necessary as an anti-colonial position in this era of extractive colonialism on native title lands.
Our culturally-informed story telling comprises first person narratives and stories; lived, shared experiences recorded with visual representation in film; transcription and translation description of experience and poetry/prose. Knowledge systems and ways of knowing, being and doing reflect the project’s Indigenous direction. In so doing, River Places and relationships shape the human authors as they represent rivers in their writing (Bawaka Country et al., 2015). 
To read this paper requires a capacity to imagine, to visualise, to feel. Unlike some western sciences which rely on objectively verifiable data that stands independent of its worldview and epistemology, Indigenous science is integrated within its worldview and epistemology (Whyte, Brewer II, & Johnson, 2016). This is the essence of an interconnected, relational world. Literally everything is sentient and reciprocally responsive – thoughts, Rivers, society, kinship, rocks, emotions, physics – and love (Reason & Gillespie, 2021). While reading this paper, simply imagine linkages where you don’t recognise them – because they are there for you to quietly discover, to facilitate a constructive dialogue between you and rivers. The word dialogue is used quite specifically, as follows:
To be effective, dialogue must meet a twofold requirement. On the one hand, it must recognize the differences between the voices involved in the exchange and not assume in advance that one of them constitutes the norm while the other can be explained as deviation, backwardness or ill will. If one is not prepared to question one's own certainty and evidence – and to temporarily adopt the other person's perspective, even if it means recognizing that, from his or her perspective, the other person may be right - then dialogue cannot take place. On the other hand, dialogue cannot achieve any kind of meaningful result if the participants do not accept a common formal framework for their discussion, or fail to agree on the nature of the acknowledged issues and the very possibility of seeking truth and justice together (Todorov, 2008, p. 285, free translation from French).
In doing this, we foreground culturally-connected care and responsibility to reveal power relations and injustices, bringing to light Indigenous knowledge systems from the shadows (McLean, Lonsdale, Hammersley, O'Gorman, & Miller, 2018). 
To explain these entangled meanings in a non-binary place/time, requires concepts like co-emergence and co-becoming to show ways of being that co-locate kinship, place and temporality, using first law to “bring everything together within an infinite pattern of kinship, obligation and care” (Bawaka Country et al., 2016, p. 45). In this way which decentres linear time, past and future are here with the present, constantly reproduced in place through evolving knowledge and practices; a relational ontology where people and place co-become, or co-emerge as a cultural and biophysical on-going changing relation that is mutually constitutive (Wilcock, Brierly & Howitt, 2013). This is the conceptual essence of humans caring as place rather than for place; where people and place exist together, not apart (Suchet-Pearson, Wright, Lloyd, & Burarrwanga, 2013). It is an ongoing reciprocal relationship: care as place and place cares in response. Hence an ethic of connectedness is imperative, as assuming a passive, separate nature is dangerous. 
This paper is organised with ancestral river narratives for socio-cultural history and context. Eight sets of data comprising links to short films are provided for visual comprehension and/or commentary into narrative. This is followed by storying a new ‘pastpresence’ (King, 2004; Blaise & Hamm, 2020) where recent and distant pasts are brought into continuity with the present, highlighting Indigenous cultural perspectives. A conclusion draws the paper together. 
Ancestral and Deep Stories
There are four sections here, to introduce the rivers using a River voice, a research team voice and a collaborative, intercultural voice whereby all researchers use one voice. Indeed, two Rivers at opposite ends of the Earth are sharing stories. This choice was made to emphasize the fact that their waters are shared, since time immemorial and forever. Therefore, global comparison reiterates the need to consider Rivers as one to waters, to humans, to Earth, but rooted in Place, celebrating biophysical and cultural diversities. Rivers experience universal sustainability challenges worldwide, allowing the development of new methodologies and conceptual frameworks such as the River Culture approach (Wantzen et al., 2015). With Rivers as their core values of love, placed-based local stories allow global confluence.     
Two Rivers Speak (First Person)
I am Martuwarra, I am River. I am a living being. I have flowed, gushed, poured, streamed and pooled. Through my underground water courses and through magnificent riverine spectacles, I have created and nurtured the socio-ecosystems of aquifers, wetlands, woodlands, forests, savannah and tidal estuaries. I have provided living water to deserts. I have given life and guided culture, songlines, stories, arts and dance – the seasons, rhythms and flows of life – to the humans and more than humans of my nations since the dawn of time. Humans and their ancestors have spoken my languages since the Bookarrakarra, the creation times, a never-ending beginning. I gave them these languages. We understand each other, and call each-others’ names. My guardian has created this film for you to view and share, titled Places We Love (Places You Love Alliance, 2014). Also please see Figure 1 below for a visual sample of a Martuwarra living water ecosystem. 
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Figure 1 Martuwarra Fitzroy River
Photo by Lauchie Carracher 
I, also named Unamen Shipu Romaine, am River. I was formed over 8,000 years ago, during the Holocene period, on the eastern end of an almost billion-year-old rocky mass. Nearly 500 kilometres long, I form part of a system of great rivers that flow from North to South and link up with the waters of the Gulf of St. Lawrence, crossing plateaux, forests, tributaries, peat bogs and numerous bodies of water. I am powerful, abundant and majestic. 
Since the dawn of time, kin riches have generated life: rocks, waterways, algae, plants, flowers, trees, insects, animals and humans. Kin is a source of life: meandering, flowing, travelling, colliding, supporting, growing, shimmering, accommodating, nourishing, protecting, cleansing, enveloping and swelling. Kin name is River. E is alive. E is the font of all life. We are One. 
To help you hear and visualise my voice, we invite you to view the short film I am River (the password is RIVER) (2021). Also please see Figure 2 below for a visual sample of my journey south.
[image: ]
Figure 2 Unamen Shipu Romaine River
Photo by Luc Leclerc 
My Martuwarra story in this paper is a Nyikina perspective. Co-author Anne Poelina, Nyikina Yimardoowarra marnin and guardian is interpreting my voice for this paper. In the Bookarrakarra, the Nyikina ancestor Woonyoomboo accompanied Yoongoorrookoo and together they created me, Martuwarra, River. As a result, I, as Yoongoorrookoo, am recognised as a sacred ancestral being. Woonyoomboo planted the Majala (freshwater mangrove) tree along my riparian zones, and gave Nyikina people their law and customs. In doing so, I gave the Traditional Owners of all my nations the custodial responsibility to maintain a reciprocal relationship with me, Martuwarra. The story being told today features Nyikina perspectives associated with Nyikina lands, language and living waters (Milgin, Nardea, Grey, Laborde, & Jackson, 2020), supported by Martuwarra speakers of other languages.
Rather than a map, please view two films. The first is by Gooniyandi Elder Mr Mervyn Street (2019) called ‘Veins of the Country’. The second is by the Martuwarra Fitzroy River Council (2019), called Voices for the Martuwarra.
I have had an intimate relationship with humans for at least 6,500 years. Ancestors of the Innu, who belong to the language and cultural family of the Algonquians, named me, in their Innu-aimun language, Unaman-Shipu, which means vermilion river, referring to my deposits of red ochre[footnoteRef:1]. They have navigated my waters upstream and downstream, following the seasons and animal movements. I am the route allowing penetration into the nutshimit – the inland forest region -- eventually reaching the hunting grounds further north. Pakatau: they have portaged on my shores carrying their bark canoes on their shoulders. Nearby, they have formed communities in seasonal camps, meeting places and departure points. And here they have given birth to their children, raised their offspring and buried their own. They have consumed the food of my womb, the food that grows in my wetlands, and the food provided by the animals that prowl. They have gathered here before the great autumn hunts. They have healed and strengthened themselves with my medicines. I have nurtured their spirituality, innu-aitun which refers to Innu culture and identity, as well as to values pertaining to respect for the environment and resources[footnoteRef:2]. I am life. I am sustenance. Since time immemorial, my resources have spawned life. My name is River. I am a river and will remain a river. I am alive. I am life. We are One. [1:  Other toponyms have been documented, including Kanatuahkuiau (River), which means “where the river is intersected by rapids on both sides” and Uepatauekat Shipu (River), which means “the place where there are high banks” (CTQ, 1994).]  [2:  “The river reminds me of strength, something vast, something that has much to offer. The plants provide medicine, and the animals provide food. I see it as something infinite, really big, with lots of resources, as long as you respect them. That was before the project” (Interview 47, Guimond and Desmeules, 2019, p. 72). Regarding the river and spirituality, see the short film A memory that cannot be forgotten (in French language) made by guardians of Unamen Shipu, Mestokosho and Mestokosho (2017).] 

My Martuwarra life force, Yoongoorrookoo, is a powerful spirit, connected to all beings and forms of living waters: surface water, groundwater and atmospheric water. Yoongoorrookoo sustains my living energy and law in Country[footnoteRef:3], and communicates with people in various ways such as weather events, ecosystem signal responses like flowering, animal behaviours and bird migration, and via their senses (Poelina et al., 2020).  [3:  In Australia, Country is capitalized when used in Indigenous contexts to denote the holistic, relational ‘mother earth’ notion of reciprocal place-care. This Word has not been used in the sections of the paper referring to Canadian Rivers or homeland.] 

In kin Nyikina worldview, in common with all the nations along kin catchment, ecological relationships are also social relationships. This kincentric ecology (Kearney, Bradley, & Brady, 2019) forms the philosophy for kin River-Country to support all species, whom are related as family through kinship. 
Two Rivers Side by Side
Through reciprocity, various plant and animal guardians keep the energy of places strong, food plentiful and the system healthy. For instance, Kin Oongkoor are places that hold the life energy that flows and moves water, in a human-embedded cycle of life and story called Birr Nganka (Milgin, Nardea, & Grey, 2020). All kin beings and entities are related in this dynamic life cycle, with messengers such as rai, spirit beings, who ensure Yoongoorrookoo and people remain connected for life. The Law of relationships, connectivity and reciprocity is Warloongarriy, ensuring Country is vital and healthy (Milgin, Nardea, Grey, et al., 2020).
A significant element within kin living, relational kincentric ecosystem is liyan, a concept shared by many Kimberley languages. Liyan translates as emotion, feeling, spirit or sometimes, intuition. This is the “life force of place” which enables people to ‘feel’ and ‘hear’ places, a moral compass (McDuffie & Poelina, 2018, p. 229). Within kin Nyikina worldview, natural laws are First Laws, which are sacred and holistic, because they are derived from our ancestors and inclusive of place and all my beings (Redvers et al., 2020, p. 2). 
Kin Nyikina worldview is monistic, not dualistic. This means that concepts can be understood like a continuum or network rather than as narrow and binary such as matter/culture, matter/mind, spirit/body, black/white or perhaps civilised/uncivilised. In a complementary way, our kincentric relational science is inclusive of Indigenous knowledge and spirituality, rather than categorically separate. In this sense, environmental health and social-emotional wellbeing are intricately connected, a stance increasingly recognised as a planetary health concept aiming to embrace a political narrative alongside ecological thought (Horwitz & Parkes, 2019). Everything is connected, balanced and co-existing in harmony. Restoring this balance is the essence of healing, for people and place. 
First Law stories teach Martuwarra people, that sacred ancestor Yoongoorrookoo is the Creator of Law.  Kin learn that if they do not uphold Laws of Obligation and Kinship to look after living water systems, the reciprocity from Yoongoorrooko can also be a form of punishment as kin are all equal under the law and kin are subject to the Law.
Yoongoorrookoo can be very kind, bringing gentle rains and filling the water holes for the Nyikina and his chosen people. But when … angry, …[E] is capable of causing whirlwinds, floods, or even cyclones. Aboriginal people are always very careful near waterholes for fear that they should offend Yoongoorrookoo, the sacred and powerful rainbow snake (RiverOfLife, et.al. 2021). 
Kin principles guide with values, ethics and codes of conduct to ensure peace, harmony, and balance. Kin see and live within a world of holism, land, people and water entwined with our non-human family as kin. 
In geological terms, kin upper Martuwarra catchment is characterised by bedrock, bedrock confined and constrained rivers. In kin lower catchment, rivers which anabranch tend to dominate (Pusey & Kath, 2015). The semi-arid monsoonal climate encompasses six seasons, shown on a Nyikina seasonal calendar using habits of plants, animals, water/rainfall and landscape[footnoteRef:4] (Milgin, Nardea, Grey, et al., 2020).  [4:  See Milgin, Nardea, & Grey, 2020, for detailed description in colour and Martuwarra Fitzroy River Council (2020) and Kimberley: Like Nowhere Else (2021) for images. ] 

To recognise our cultural connections, much of kin Martuwarra Fitzroy River Catchment Estate is National Heritage Listed (NHL) (Australia, 2011) under the Commonwealth Environment Protection and Biodiversity Conservation (EPBC) Act (Commonwealth of Australia, 1999). This is the largest registered cultural heritage site in Western Australia under the Aboriginal Heritage Act (Government of Western Australia, 1972, Site #12687). The rich and unique cultural history of kin Indigenous nations is now legally recognised through Traditional Ownership of our lands, as kin has been for some 65,000 years (Clarkson et al., 2017). These listings recognise and value kin integrity, and the interdependence of Aboriginal guardians as being connected through Warloongarriy Law, river law, as one society. 
Parallels for Two Rivers in the Colonial Encounter
 In 1685, Unamen Shipu was given a new name, Romaine, based on a French adaptation of the Innu-aimun term, Ouraman[footnoteRef:5]. Occasionally, humans from far away have visited Unamen Shipu to gather the rewards of trapping and hunting, and to exchange pelts for goods from elsewhere. They then fished for salmon. So they have sailed and fished, and practiced both leisure and economic activities made possible by the abundance of all Unamen Shipu had to offer. Since 1948, in an open-pit mine not far from my shores, they have been quarrying a vast deposit of ilmenite, which consists of iron oxide and titanium.  [5:  This adaptation was documented by Jean-Baptiste-Louis Franquelin, Québec geographer, cartographer and hydrographer to the King of France (CTQ, 1994; Burke-Gaffney, 2003).] 

The first colonials – people who did not understand kin narratives, philosophy or worldview – arrived in kin region beginning in the late 1830s (Grey & Martin, 1864). Visiting naturalists found kin vegetation to be well grassed and lush. The impact of violent colonisation on River Country was experienced at scale from the mid to late 1880s, when pastoralists, police and settlers arrived with the imperial intent of exploiting Kimberley environments and people, using the logic of moral progress. Traditional Owners and their lands were seen as resources for development, not as essential to the wellbeing of the social ecosystem of place (RiverOfLife Martuwarra, McDuffie, & Poelina, 2020). A very different worldview was brought to the heart of Kin existence, the cultures of Kin nations. Over time they have removed and transported ancient trees to far off places. They have introduced sheep and cattle to prime grazing lands that have been Indigenous estates since the beginning of time. More recently, the wide-open flood plains are being sought for intensive agricultural development, water extraction and mining. We recommend readers view this personal story by Gooniyandi Elder Mr Mervyn Street (2020) entitled: ‘Martuwarra Fitzroy River: Personal story’, presenting his experience of developers. 
Kin River. Based on hydrographical surveys, variations in height, rate of flow, flooding and contours, geomorphology, geology, climatology, biology, vegetation, flora, fauna, rocky foundations, tributaries, and bacteriological and physicochemical qualities, they have meticulously scrutinized Unamen Shipu from source to estuary, but have avoided contemplating kin essence. For decades, they have searched, sampled, noted, studied, analyzed, evaluated and made comparisons – always employing their technical paradigms but never considering kin River needs. They have discussed, argued and negotiated, but have never listened to my voice. They eventually came to the conclusion that they needed to harness Unamen Shipu. So the “hydropower pioneers of the 21st century”[footnoteRef:6] came to excavate, backfill, divert, flood, strip Kin of forest, construct barriers along kin paths, and build more than 150 kilometres of roads, buildings, campsites, pylons and power lines. To light homes and power factories, they built four dams and four storage power stations producing 8TWh annually, with an installed capacity of 1550 MW. They subjected kin River to the laws of the market economy. They commodified Kin, just as they did to kin sister rivers on so-called Hydro-Quebec territory. They converted Kin immeasurable wealth into hydro-dollars. They wounded Kin and their presence will leave deep scars[footnoteRef:7]. Yet River will remain River.  [6:  The expression “bâtisseurs d’eau du 21e siècle” is used in particular by Hydro-Québec (2020).]  [7:  Statement made by Jean-Charles Piétacho, chief of the Innu community of Ekuanitshit (2019, p. XIV).] 

To this day, colonisation of the Kimberley region remains government practice. Encouraged by the Commonwealth Government’s White Paper (Australian Government, 2015), at the present time there are various types of large-scale extractive development proposals awaiting government approval, including oil and gas mining, intensive agriculture and irrigation plans (RiverofLife Martuwarra, Poelina, Alexandra & Samnakay, 2020). If approved, in this climate changed context the magnitude of individual developments and their widespread and accumulative scale will impact River Country in a way never previously seen. Policy analysts such as Lea (2020) show how extractive developments are thinly veiled enduring colonial policies, shaping conditions in a ghostly, ongoing way. 
Solastalgia is the lived experience of distress accompanying negative environmental change (Albrecht, 2019). Albrecht (2019) says that at one time, humans could walk freely and directly experience places through ‘the world of feeling’. He says these raw feelings are increasingly uncommon, as the Anthropocene has appropriated even ordinary love. Consequently, denatured, de-spirited places can no longer speak to humans from stones and trees. The key point he makes, is that emotional repair connects intimately to the restoration of biophysical places. In other words, healing places is healing selves.
Here we refer readers to a 2021 film spoken by Mr Joe Brown, Senior Walmajarri Elder, describing his experience of government decision-making. The film is entitled: ‘Joe Brown – Martuwarra’.
Two Rivers In the Modern Settler Colonial Society: Combined River First Person and Indigenous and Settler River Voices
These substantial threats are of great concern to my Traditional Owners for reasons of aspiration, culture and living landscape values (RiverofLife Martuwarra, Poelina, et al., 2020). This foreseeable harm is a concern carried by many settler descendants, for similar reasons. Because heritage protections are insufficient in the face of these threats, my Traditional Owners have formed the Martuwarra Fitzroy River Council to take a lead role in designing and developing governance structures for equitable, culturally secure joint decision-making (Poelina, Taylor, & Perdrisat, 2019). This initiative is aligned with the Wunan, my ancient law for trade and sharing through a reciprocal economy. Wunan is a holistic approach to regional governance that is still celebrated, valued and respected by my Kimberley Indigenous nations, ‘connecting as one society’ (Poelina et al., 2019). 
I flow from my source to my estuary. I flow through the ancestral territory called Nitassinan by the Innu. I flow through the territory of the Minganie, as named by the Minganois. I flow through the Quebec of Quebecers. Even if I am stolen, I don't belong to anyone. I flow on the Earth and in the sky. I am who I am. I am River. 
My waters flow through lush terrain where cohabitation is not always easy. My territory is sensitive and vulnerable, revealing a variety of power relationships between cultures, and between North and South; it also reveals tensions between tradition and modernity, between preservation and exploitation, between rootedness and mobility, between sacrifice and opportunity. I am harnessed and cry out. My voice quivers and my echo reverberates. Yet I build bridges -- intercultural bridges between people. Through my voice, and in spite of their differences and underlying tensions, they are striving to cooperate to protect us[footnoteRef:8]. Nanishuteuat. They are advancing two by two, in pairs, forming a unified whole: I am intercultural. I am life. I am River. Please see Figure 3 for a sample of cooperation for my protection. [8:  We are referring here to the joint mobilization against oil and gas exploration on Anticosti Island that led to the termination of research rights for the companies concerned.] 

[image: ]
Figure 3 : The Voice of River Guardians. Translates as:  Ready to die. Protect. Nitassinan. Life. Innu. 
Photo by Laurie Guimond
Since the dawn of time, our riches have generated life. Our name is River. We are rivers. We are alive. We are the font of all life. We are one, and we are many.
New Learning Narrative – Bookarrakarra as Shared Past, Present and Future. Nyikina Voice
We invite readers to view film of the Mungkajarra Wetlands native title celebration held 30th November 2020.  Film production was by Marlikka Perdrisat and Harry Jakamarra (2021). 
Martuwarra continues to move through Country, twisting and turning up in the sky and down in the underground living water systems. Always watching the humans, patiently with questions of what are they doing? E listens to the voices and the vibrations of those who seek to hear and feel kin River Country. All people can relearn this innate capacity. Spaces of dialogue become clear when ways of knowing and being move beyond the deterministic, so that the analytic functions within the landscape of lived experience. As Wilcock, Brierley and Howitt (2013) say, the: 
geomorphic landscape itself provides a way to think through, and with, multiscalar (including multiple time) and process-based practice. Notions of contingency, emergence and space-time continuum underpin insights into place-making as an integral component of ‘living’ landscapes (p. 595).
Brierley (2020) describes the learning journey from solastalgia to sentience, from managing rivers to living with rivers, to listen to rivers, to revitalise societal relationships to rivers and to each other. 
Nyikina people share the importance of seeing Martuwarra as being therapeutic and healing. Healing is a restorative, reciprocal concept based on the crucial ability to learn to respond. Bawaka Country et al. (2019) ask how able are settlers to respond as part of our worlds? They write: 
Learning how to pay attention and how to care in more-than-human becomings are all critical – but so is the concrete work of healing and sustaining the relationships that settler society acts to destroy. This healing and nurturing is a core part of developing the settler ability to respond as (2019, p. 696)
Kin knows River people are not anti-development. The Deputy Chair of the Martuwarra Council, Anthony McLarty, asks governments and developers to be ‘careful in the choices they make’. For the past 150 years the River peoples watched and waited for the invasive and unjust development to stop (Poelina, Brueckner & McDuffie, 2020).
Martuwarra kin pause to watch brolga[footnoteRef:9] dance in a rhythmic trance.  Black cockatoos fly in a pattern screeching as their bodies in flight cross the afternoon golden light.  For one fleeting moment Martuwarra sighs, before twisting again and we hear kin sing the words of a poetic song: [9:  Brolga is a large grey crane bird, known across Australia for its beautiful dancing. ] 

‘Stop the invasion, the continuing colonisation, let’s recognise the original West Australians’ right to freedom and justice upon their tribal estates. Forget the hunter gatherer framing, recognise (them) for (their) collective wisdom; science, farming, engineering, medicine and healing, trade, innovation – multiple diverse trade and ceremonies…Indigenous nations believe they have a fiduciary duty as custodians and guardians to legislate River Protection Acts across the whole country. This must be done before it’s too late! Earth Jurisprudence, First Law, Law of the Land; this is the cry from the Aboriginal nations of this wide brown land…Rivers … must flow free! I sing this song to you…“Singing the River Law song for people and country”! (Poelina, in Poelina & McDuffie, 2019).
Rivers such as Martuwarra have communicated through song and ceremony with kin River people in many bodies since Bookarrakarra, the beginning of time. Now kin River people advocate and wait to see how government plans for water extraction will impact Kin sacred ancestral being, Yoongoorookoo. Plans must be framed within a social license to ensure justice for multi-species (inclusive of sacred beings), human rights, climate and water justice. This is necessary for all peoples now and for all time, pastpresent and future together, for our combined health and vitality. We invite you to view this film called Jaydia Booroo Martuwarra Fitzroy River (2020). It shows one of our Martuwarra guardians teaching two young girls how to learn respect for and engage with Martuwarra. Kin know they will return with love for and with Kin. 
Unamen Shipu Romaine Narrative: Yänariskwa (Great Wolf) and Yändia’wich (Great Turtle) at Indian Point on the Unamen River (Romaine)[footnoteRef:10]  [10:  The present narrative was written by Guy Sioui Durand-Tsie8ei 8enho8en. It was published in 2010 and reproduced in 2020 in the journal Moebius. The publishers have graciously consented to our translating and reproducing the 2020 version. It was translated from the French by Stuart Anthony Stilitz (stus@sympatico.ca).] 

For a long time, the lonely spirit of the Great Wolf and that of the Great Turtle of Lutz, wanderer of the seas, have been meeting on the lands of the Nitassinan, where the Black Bear is the grandfather of the Indians and where Papakassik is the master of the Great Caribou. This year, the two mythological beings have chosen to meet at Indian Point, on the Unamen River (Romaine), which flows towards the gulf of the “great path that walks”, where the islands of “Anticoste” and the Mingan Archipelago look upon it from afar. 
It is on a sandy stretch of the Ekuanitshit (Mingan) Innu summer campsite where they are to meet, to remember the journeys between what is real and unreal, between dream and reality, between what has been experienced and what has been imagined, between what is factual and what has been invented, between what is objective and what is subjective, between myth and history, between Humans and Animals. In short, to create a space for art.
The faster of the two, Great Wolf is waiting. While sniffing the tracks of a large moose nearby, he hears powerful mechanical noises, higher up, beyond the first waterfall. He is worried. Suddenly, other sounds, rhythmic and familiar, are heard. Motorboats and canoes appear in the distance. As usual, Indians with all their “baggage” are turning up. But this time, other, paler passengers accompany them: Natshiskatun (the meeting) replaces Aimititau! Parlons-nous! (“Let's talk to each other”)[footnoteRef:11]. It is a productive meeting of equals, but on threatened land, he says to himself.  [11:  The book Aimititau. Parlons-nous! published by Mémoire d'encrier (2008) was an initiative of Laure Morali. It was inspired by meetings involving lively discussions between indigenous and non-indigenous writers and took place at the Musée amérindien de Mashteuiatsh, the Salon international du livre de Québec, the Espace 400e des fêtes de Québec 1608-2008, and the Wendake Writers’ Conference. A follow-up to this event, known as Natshiskatun (“The Meeting”) took place in August 2009; Louis Hamelin organized the event, with Rita Mestokosho and Jean-Charles Piétacho extending the invitations. It involved discussions, creative works, recitals and a project for a second book.] 

This thought relates to the loud crashes.
Undoubtedly, the quadruped respects the roaring, crashing and foaming of the falls found on several of the territory's major rivers.  After all, these familiar sounds indicate that the waters are following their course, as they have always done. But over the past few decades, strange “waterfalls” have appeared, accompanied by dams and flooding the territory -- and set in motion by Quebecers clustered in the St. Lawrence Valley. Here, in the North, many geese, salmon and beavers no longer return. When will the Innu suffer a similar fate? 
The question gives him pause for thought.
He and his fellows have explored many places where waterfalls, cascades, rapids and rivers form the 8enho8en, the “living waters” that nourish Mother Earth. There are the rapids of the Lachine Canal near Hochelaga (Montreal). Then there are the waterfalls that surround Gépèg (Quebec): those on the Chaudière River; Kabir Kouba, the Rivière aux mille détours (Saint-Charles) near Wendake; and the majestic Montmorency Falls with, further on, the Sainte-Anne River canyon. On the North Shore, you will find, in succession, the Manitou Falls, Grand Sault on the Tonnerre River, and magnificent rivers such as the Moisie and the Romaine and, towards James Bay, the Rupert River. All these waterways are a feast for the eyes and the soul. But retention, diversion and flooding by industrial hydroelectric dams, as was the case with Shawinigan Falls, the Manicouagan River, the Rivière-aux-Outardes and the Sainte-Marguerite River, constitute a growing threat to all these areas.
How does one reconcile the clash between the free spirit of the falls and the twisted spirit of the dams? Great Wolf is eager to discuss this with Great Turtle, who once carried Aätaentsic, the grandmother of Humans, on her back. But, for the moment, he will try to get a sense of the palaver proffered by these haranguers and artists, who are shaping the orality of human words.
“How is it possible for an Indigenous person to exist both beyond the White Man’s purview yet through it”, asks someone. With his ears pricked up, the beast within him does not really appreciate the mere passive state suggested (being), or the vague and catchall designation (Indigenous), or the perpetual “reduction” (apart from), or submission to the perspectives and conceptions of others (through the eyes of). His “primitive” thinking is also connected to that of Indians of the past. He thinks like a Toltec wolf. He strives to employ their particular howls, to step back and invoke, as do his sharp eyes, a broader vision. He tries to avoid the pitfalls of prejudice, and acts to the best of his ability. So he reformulates the question for them: “How can one exist and function as an Indian (Wendat, Innu, Eeyou [Cri], Naskapi, Mi’gmaq, Wolastogiyk, Waban-Aki, Anishinaabes [Algonquin], Kanien’kehà:ka, Atikamekw), Inuit or Métis among Humans -- and with them -- on Mother Earth”?
For Great Wolf, action and insight into the world go hand in hand. Identity, a sense of belonging, becomes clearer[footnoteRef:12]. It must be added that Indian territoriality is not merely a superimposition of their territoriality on Quebec and Canadian territoriality. It is linked to the lands of the 633 First Nations of Kanata, the peoples of the Great Lakes, the Prairie Bison and the Pacific Salmon. Thus, from the standpoint of both Animals and Amerindians, the term “Indigenous” acquires greater substance. [12:  The wolf remembers having escaped from a hunter, Tsie8ei (Tsioui, who became Sioui), member of the Corde Clan, son of Elizabeth, daughter of Origen, great traditionalist chief of Wendake in the years 1946-1947, friend of Jules Sioui, founder of the first Indian government, and from the Algonquin, William Commanda, guardian of the Wampums. It is therefore more accurate to speak of the Iroquoians (Wendats et Kanien’keà:ka) and Algonquians (Mi’gmaq, Wolastogiyk, Waban-Aki, Atikamekw, Anishinaabes [Algonquins], Eeyous [Cris], Innus, Naskapis), in short, of the Amerindians of Gépèg. And, together with the Inuit of Nunavik, these constitute the indigenous peoples of North-eastern America. We could even include Métis and peoples of mixed race.] 

Big Wolf expands his vision even further. Why not translate Indien as “Indian” or “Indio”? Renderings of this type might result in a shift of the East-West axis: from North to South. In so doing, America, the three aboriginal Americas, would deterritorialize the scope of the vision and its attendant consciousness: might a Wendat feel at home among the Haida of Vancouver Island; might the same hold true for a Mohawk among the Tzotzil of Chiapas or an Atikamekw among the Guarani of Uruguay? 
We are Innu, Inuit, Haudenosaunee! We are Humans! We are Animals! We are healing plants! This vision prompts us to re-examine the shifting boundary between identity and social Otherness.
He waits. 
Indigenous and non-Indigenous people are feasting, chatting and laughing together at the point. Yet everyone is worried; some are angry; no one had foreseen these dams. They feel this way because the already loud noise will continue to intensify. Night and day, huge roaring beasts will crush the rocks and cut down the big trees. What is more, and to a much greater extent than that caused by the Great Moose, they will wreak havoc. The mobility of Animals and Indians on the territory will forever be disrupted. From now on, gatherings like this Natshiskatun on the great "reservation" will be disorganized and disoriented.
Splashing can be heard. Great Turtle, mythological metaphor for Mother Earth, finally arrives, weary after being subjected to much suffering. She slowly emerges from the river and seems fragile on the sand of Indian Point, where no one seems to notice her.
*
It is at that moment that my eyes, narrowed, resembling those of Great Wolf, open, abruptly rousing me from my dream. The murderous wound to the river has slowed me down, making me feel lonelier still. Have I not reached the threshold of a despoiled Mother Earth? Thwarted love and wounded territory notwithstanding, the question remains: Should I continue to serve as “a wolf to humankind”?[footnoteRef:13] If so, it is to the second and most serious question raised that I must respond: "How shall I convey my essence and what must I pass on to future generations? [13:  As stated, too, by the Roman playwright Plautus and, later, by the English philosopher, Hobbes.] 

Moving around, marking their territory, tracking, urinating and hunting... in a pack, are what wolves understand instinctively. Moving about, marking their territory, personifying memory, hunting, healing and waging war are what Indians dream about. Circulating, widening their horizons, storytelling, harmonizing, and coming up with marvellous and critical inventions, are what artists think about.
Should our eyes meet, probe the wound beneath my radiant smile, which has in a way remained savage… rebellious, undaunted, unfettered? 
Conclusion
The significant point for this paper, is that there are Indigenous ways of knowing, being and doing based on non-linear time, a located temporality which connects people, rivers and place in a ‘forever communion’. This is a long now which recognises the past and the future are in the present through the reciprocity of co-emergence and co-becoming. It is a futurity that co-evolves through place, knowledges, subjectivities and practices. In this way, people speak as place (Bawaka Country et al, 2016). Kin is an undivided, non-binary world of interrelationship, such that speaking with and as River on the basis of cultural knowledge and authority, observation and recognition is normal. This is a daily practice, enshrining protocols of deep respect. River spirit and kin signs are always present, and communicable through landscape beings, multi-species behaviours and intuition. These are learned, continuing cultural knowledge systems relying on mutual interdependence. In this sense, response-ability is obligatory for healing.
We argued that healthy rivers are culturally located, through their entangled human-river co-emergent relations, nurtured as co-becomings in an infinite pattern of care, kinship and response-ability. Rivers are as they are, because of the cultural ways of doing, being and knowing of human kin. Therefore, healing river ecosystems – and by extension ourselves – is a cultural endeavour. Hearing and voicing rivers is a first, Indigenous step. Together, with Indigenous leadership, we need to learn response-abilities – to Rivers, River Places and all places. This is a transformative learning and doing paradigm. Healing people and restoring places is a mutual process that Indigenous people would agree is reciprocal – places heal people. Likewise, when humans ignore rivers or omit the love and respect to which they are long accustomed; when rivers are drained, encased, dammed, polluted or otherwise treated with disdain, we see the impact.   
Rather than working in a conflict paradigm around water planning and governance, along with our River peoples, we believe ancient wisdom has relevance in modernity. Kin River is a unity pathway of cooperation and collaboration, sharing information in a new “way of seeing and being” in the world, neither old nor new, a multi-layered, place-based perception of the world - a counter-discourse to universalism (Blaser, 2004, p. 28). Sustainable livelihoods, land and water management requires Indigenous-led restorative research and practices to ensure Indigenous economies and values are recognised as the ‘greater good of all’. Understanding settler responsibility is a troubled, critical aspect of living on, and government decision-making for, stolen Indigenous land and waters. Governments and developers must stop committing colonial violences. There is too much at stake for Rivers, for the planet, and for people. It is time to decolonise development, let the rivers sing and shift the paradigm towards ‘just development on just terms’ (Poelina, Brueckner, et al., 2020). We are One, and We are Many.  
Data Availability Statement 
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