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predominantly minority school population of students of a Mexican-
American heritage. Students from Old Pascua in the 1950s attended South
Junior High, which had previously been a segregated school for African-
American students. This junior high was closed in 1978 following a court
settlement with SASD and the federal government as part of voluntary
desegregation plan. Junior high students then were assigned to two other
schools: Northeast Junior High and Northwest Junior High Schools.
Students from Old Pascua continue to attend these schools. Only one high
school, East High School, has served Old Pascua students. Up until the
1950s, this school was the only high school in the city. Todays, it is highly

regarded as a math, science, and fine arts magnet school.

Selection of Participants

The significance of this study depends on including a cross-section
of Yaqui individuals who expzrienced SASD educational policies and
practices across a spectrum of time. The criteria for inclusion were: (a)
that participants were Yaqui and residents of Old Pascua at the time of
their schooling; (b) that participants were/are students in SASD; and (c)
that participants attended North Elementary School, either Central Junior
High, South Junior High School, Northeast Junior High, or Northwest
Junior High School, and East High School. It was also important to ensure
that a proportional number of male and female participants was included
who represented a varied spectrum of ages. Ten individuals, six women

and four men, listed in Table 1, participated in the project.
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Table 1

Profile of Participants’ Educational History

GRADE
LEVEL DEGREE EDUCATION
PARTICIPANT  GENDER  COMPLETED _ RECEIVED STATUS
RT Male 4 years of h.s. diploma will graduate in
coliege ‘94 with degree
in business
DB Female 3 years of GED enrolled in
college degree program
in social work
RP Female 4+ years of B.A. enrolled in
college master's degree
program
FM Female 8th grade taking GED
coursework
EM Male 10th grade currently a high
school junior
ES Female 11th grade GED currently in
college
coursework
RF Male 12th grade h.s. diploma has taken
several college
courses
FD Female 12th grade h.s. diploma soon to
complete teacher
education
degree
AG Male 8th grade has taken
college
coursework
MB Female 9th grade GED soon to receive
AA degree in

social work
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Smith (1990, p. 260) states: "The two most important principles for
the protection of human subjects are informed consent and anonymity."
To ensure that privacy and anonymity are guaranteed in this study, I have
chosen to assign initials to each individual participant. The narratives of
each individual will be identified as their own with the participant's initials
following each quote. While each individual stated that his/her name could
be used, I felt that the policy of anonymity was appropriate and consistent
with Yaqui cultural practices and my own ethical perspective.

When meeting each participant, I again explained the purpose of the
project and what would be done with the information. Additionally, I
requested permission from each participant to record the interview on a
small and unobtrusive audio recorder so that their comments and stories
would be accurate in the transcriptions (Dyal, 1985). Their responses
were positive.

As I began the interview process, I relied on DB with whom I had
worked for four years for my initial interview. Her patience and
willingness to explain, along with her recognition of the value of this
dissertation effort strengthened my resolve to pursue this study. Contacts
initially were made to individuals whom I had known over the course of
my professional and academic work. However, my contacts were
generally working now in the field of education and I needed to ensure
that the criteria which I had established for this dissertation were
followed. So, it was through conversations with friends and by asking for
assistance that I was able to contact Yaquis across age levels and

educational levels.
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According to how well I knew each individual and their familiarity
with me, the location of the interview differed. It was essential that
participants feel comfortable, so I met with each of them in a location of
their choice: restaurants, libraries, schools, and offices at San Ignacio
Center. Wher contacting each participant prior to the interview, I
explained my project and its intended purpose: the importance of learning
about education from a Yaqui perspective for the sake of improving the
conditions of learning for Yaqui students. I chose to use the word
“project” rather than “study” since I was aware of the negative connotation
of the word “study.” “Project” also seems to be associated with the role of
a student and learner--a role in which I was involved and hoped to be
perceived. I also indicated to those not in attendance at the April Council
meeting that the project had been approved by San Ignacio Council and
Southern Arizona School District. After the explanation was given and a
reasonable amount of time spent in establishing rapport and putting the

participant at ease, the interview was begun.

Format of Interviews
From the pilot study, I learned that the issues relating to Yaquis'
schooling experiences were varied as well as extensive. However, in this
dissertation, I felt that it was essential that the direction and focus of each
interview belong to the participant. In this respect, the criteria for
substantive ethnographic research has been observed. I began by
explaining that the focus of the interview involved their schooling

experiences in SASD, and asked each participant to share her/his schooling
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experiences with me. I also indicated that the information gained from the
interviews might prove beneficial to the future education of Yaqui
children. Some participants had obviously considered very carefully the
issues and topics they intended to share. Others, however, appeared to be
more reticent. In this case, I asked more specific questions about familiar
experiences until we found topics for elaboration. This typically enabled

the participants to understand my intent and facilitated the dialogue.

After the Interview
Following each interview, a transcription of the interview was
completed and a copy was forwarded to each individual. This was done
to: (a) ensure accuracy of the transcription since there were a few
instances where the audio quality was poor, (b) allow each participant to
eliminate any sections which they might not have wanted included, or (c)

add or correct any information.

Issues Relating to Researcher as Instrument
Hammersley and Atkinson (1983, p. 16) state that “all social
research takes the form of participant observation: it involves participating
in the social world, in whatever role, and reflecting on the products of that
participation.” Throughout this process of data collection, an issue for
consideration was the influence of my professional experiences and my
own cultural background on this study. In this regard, Agar (1980, p. 48)

states:
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Whether it is your personality, your rules of social
interaction, your cultural bias toward significant topics, your
professional training, or something else, you do not go into
the field as a passive recorder of objective data. During
fieldwork, you are surrounded by a multitude of noises and
activities. As you choose what to attend to and how to
interpret it, mental doors slam shut on the alternatives. While
some of your choices may be consciously made, others are
forced by the weight of the personal and professional
background that you bring to the field.

Realizing that my background, attitudes, and beliefs influenced my work
emphasized for me the the need to question the methods and
interpretations of this study, as well as the importance of cultural
awareness.

The following situation illustrates the issue of reflexivity--of
researcher as part of the social world--which Hammersley and Atkinson
(1980) describe. Such communication preferences as eye contact and
asking of questions to fne, may have been “behaviorally minor,” (Agar,
1980), but were significant in this study. Agar writes (1980, p. 45)

writes:

For the ethnographer, question-asking is vital. . . . As you begin to
learn from a group, you need questions--both to add to your
knowledge and to check things that you think you understand.
Ethnography without questions would be impossible.

However, asking questions has a distinctive meaning within the Yaqui

culture.8 In the classroom, Yaqui students do not ask questions of teachers

8 This information was explained to me by a Yaqui educator in response to my concems regarding Yaqui
students not asking for assistance when they were uncertain about matenals and instruction presented in
class.
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because to ask a question is to imply that the teacher has not sufficiently
explained the material or lesson. Outside the classroom, questioning also
is discouraged because it is regarded as less than respectful. Eye contact is
also to be avoided for it is considered by Yaquis to be an invasion of
personal privacy. One’s eyes are considered mirrors of the soul, and as
such, are part of the private self. Both majority culture means for
obtaining information, questioning and eye contact, are not viewed
similarly by Yaquis.

The awareness of these social and cultural expectations created a
dilemma for me at times, because while questioning is an integral part of
ethnography, it is viewed differently within the Yaqui culture. In order to
balance the need for ethnographic questioning and Yaqui values, I had to
establish a framework for the interviews which would express a cross-
cultural understanding and which would not place the participant in an
uncomfortable situation. The interviews were begun with a request to
share schooling experiences, allowing the participants to determine where
and how to start. Questions were generally asked to clarify earlier
statements or issues raised by the participants. An additional factor to
consider during the interviews was the emotional aspect of sharing
experiences which were often painful and personal. So, during the
interviews, I realized that at times, it was best not to refer back to an issue
or to ask for clarification.

In several instances, I felt that the participants had trusted me
enough that they could allude to a specific issue and there was no need for

further explanation. After transcribing my initial two interviews, I was
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aware of a need for me, as the interviewer, to speak less and allow the
interview to take whatever course the participant chose (Seidman, 1991).
To listen and to appreciate silence, culturally viewed as respect, was
especially important. In instances where the participant and I knew each
other well, the interview at times became a dialogue.

The recognition of reflexivity in ethnographic research
(Hammersley & Atkinson, 1983) requires consideration beyond those
issues mentioned above. The basis of this consideration is the concept of
the researcher in this case being a part of the “social world” of the
community and school district, and yet, not a part of Yaqui culture. In
this regard, three issues must be examined.

First, my role as an educator within the very school system I was
studying was, on one hand, positive due to the knowledge I brought to the
research setting, My educational background and teaching experience
influenced my role as a participant/observer and these factors may have
resulted in greater understanding and additional information. However,
the participants’ perceptions of me as an educator within SASD may have
both positively and negatively influenced those who participated in the
interviews. Was/is my involvement in a school district, about which
participants shared stories, a hindrance in terms of what they might have
been willing to state? Were their responses awkward because of the
experiences they had in working with school officials? While there is no
way to discern the influence of these factors, they are nevertheless a

consideration when analyzing data.
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The second consideration involves my role as student and
researcher. I also was viewing the ethnographic process of collecting data
from the perspective of a student complete with understanding of my
responsibility and desire to learn. I viewed myself as wanting to learn
from the Yaqui people. However, I found it difficult at times to be
recognized in a role other than a member of the educational system I was
examining. The following example illustrates this. During the Tribal
Council meeting at which I requested permission to pursue my doctoral
research, I was asked to explain school district policies regarding the
education of Yaqui children. I had anticipated I would be perceived as a
student, but the reality was that my role as an educator overrode this
perception (Soltis, 1990).

A third issue is the realization that while I may be part of a larger
social and cultural network, I am not part of the Yaqui cultural world.
Despite the fact that I may be aware of certain Yaqui cultural practices
and lifeways, the subtleties of the culture are not known by me. In
studying the schooling experiences of Yaqui children, I recognize that
much of what Yaquis have leamed as members of a cultural group cannot
be observed directly. Understanding the Yaquis' experiences in many
instances requires making inferences (Spradley, 1980). These inferences
are made from the information presented in a variety of contexts and
circumstances, such as interviews. This is not to suggest that only a
member of a given ethnic or cultural group should or can conduct
ethnographic research relating to that group (Agar, 1980). Nevertheless,

the researcher's role as “outsider” must to be acknowledged.
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Recognizing my role as an "outsider” is also essential for the
analysis of the information. The Yaquis' schooling experiences were

embedded in their cultural knowledge. Spradley, (1980, p. 143) states:

People do not express themselves easily, even though they
know the cultural principle and use it to organize their
behavior and interpret experiences. Themes come to be taken
for granted, slipping into that area of knowledge where people

are not quite aware or seldom need to express what they
know.

It was essential for me to recognize that, while the participants were
aware and had experienced specific situations and understood the
underlying principle, because of the cultural implicitness of their
knowledge, it was difficult to either share or express. Fortunately, I have
been guided by Yaqui mentors who assisted me in understanding the
culture, which helped me avoid misunderstanding due to lack of
awareness. The tacit nature of some of the interview data and other
sources of information must be considered limitations of this ethnographic

research.

Data Analysis

In social research, if one relies on a single piece of data there
is the danger that undetected error in the data-production
process may render the analysis incorrect. If, on the other
hand, diverse kinds of data lead to the same conclusion, one

can be a little more confident in that conclusion. (Hammersley
& Atkinson, 1983, p. 198)
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Utilizing a variety of data--interviews, observations, literature,
documents, and archival information--is intended to ensure the accuracy of
my analysis and substantiate the derived theories. Erlandson (1993,
p. 111) offers the following view of data analysis: “The analysis of
qualitative data is best described as a progression, not a stage; an ongoing
process, not a one-time event.” With each interview conducted, a
considerable amount of information was obtained and often the facts and
information received suggested the need for further investigation and
exploration of additional sources and data. After I transcribed an
interview and realized that I had uncovered something which I did not
understand completely or which was unique from other interviews, I
would ask Yaqui co-workers to explain or seek additional literature on the
topic. For example, prior to my study, I was aware of One C, a tracking
system for non-English speaking students within SASD. However, as I
learned more about this program and the impact it had upon the lives of
most participants, I recognized the need to research the program more
extensively. Through the interviews, I learned about the effects of One C
on Yaquis and their interpretations of why the program was implemented.
What was needed in this ongoing process was information regarding
SADS’s rationale for the One C program.

Erlandson (1993, p. 113) further states:

... Data analysis does not occur in a vacuum. It must be in
the forefront of the researcher’s mind that data analysis
occurs during data collection as well as after data analysis.
The concept of looking at phenomena, stepping back and
analyzing them, and drawing conclusions based on the
resulting analysis is one of the major trappings of traditional
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research. Data analysis in a naturalistic project must include
the interactive process of collection and analysis as well as the
forming of a gestalt at the conclusion of the project.

Erlandson’s comments indicate the need for interaction between data
collection and analysis. Even after analysis, the researcher should critique
and evaluate the findings. Hammersley and Atkinson (1983) suggest that
the initial step in data analysis is to read through the information gathered
to become thoroughly familiar with the contents. For the present study,
initial analysis was followed by these procedures recommended by
Hammersley and Atkinson (1983):

1. checking for identifiable patterns;

2. determining any inconsistencies or unforeseen revelations;

3. examining how data relates to researcher's expected outcomes or
initial theoretical constructs;

4. determining inconsistencies among groups and between beliefs
and practices, and

5. ascertaining theoretical underpinnings which emanate from the
findings.

A more specific process, emergent theme analysis (Spradley, 1979),
followed each interview. Through this form of analysis, I was able to
determine major themes and issues which emerged from the interviews.
Additionally, this process assisted in determining the presence of or lack
of connection within and among interviews. While the actual interview
and its transcription allowed me to become very familiar with the
contents, emergent theme analysis added reflection and synthesis to the

process.
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Each interview was read first to review the contents. Then it was
read and examined more closely, and with comments added in the
margins. In the third reading, those comments were viewed for major
themes (Wolcott, 1990). Those themes were then color-coded throughout
the interview (Martin, 1992; Seidman, 1991). This allowed me to refer
back to the coded areas for quotes and points of emphasis as I reported my
findings. As the interview process continued, it became evident that the
themes were similar from interview to interview, providing a means of
data testing and validation. Hammersley and Atkins (1983, p. 183) refer
to this as triangulation, a method of “checking inferences drawn from one
set of data sources by collecting data from others.” The coding process
served as an indicator of consistency in the narrative accounts, and hence
in the experiences of the Yaqui students.

An additional factor to consider in emergent theme analysis
involved themes which appeared infrequently within the interviews. When
reviewing the transcriptions of the interviews, I concluded that the
recurrence of concepts/situations constituted major themes representative
of siudents' schooling experiences. Spradley (1980, p. 142) states that
when a "single idea recurs in more than one domain" the possibility of a
theme exists. I recognized that a significant concept/situation may have
been introduced by a single individual and because it did not recur in more
than one domain, it may have not been regarded as a major theme.
However, the underlying principle within the infrequently stated
concept/situation was regarded as significant and often presented within a

broader theme. Due to the tacit nature of some of the data, I recognized
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that limitations do exist and what may have been significant, but not
explicitly stated, may have been due to my "outsider” position.

The themes generated through these multivariate procedures
provided a greater direction for the literature review. Glaser and Strauss
(1967) view data collection and theory building as dialectically linked and
strategically guided.

Reporting the Findings
In reporting the findings of this research, I attempted to remain

consistent with the notions of: (a) learning from the schooling experiences

of Yaqui individuals rather than learning about their experiences and, (b)
the value of oral historical narratives in relating the significance of these
events in individuals' lives. I attempted to blend the oral narratives with
relevant research literature to build a theoretical base. In addition,
information gained from documents and archives provided background
information or further explanation.

As I undertook this dissertation, I recognized its potential value to
educators, especially those in SASD and in other communities which serve
Yaqui students. I intended to share the experiences of Yaqui students for
the purpose of creating an awareness of how education was/is viewed from
a perspective other than that of a member of the majority culture. Had
this information been available to me as I began my work with Yaqui
students, it may have served as a means to learn more about the

experiences of students from Old Pascua and provided a rationale for
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developing and implementing curriculum and pedagogy consistent with

cultural values and beliefs.
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CHAPTER 4
HISTORICAL CONTEXT OF YAQUI EDUCATION

To understand the underachievement of Yaqui students within
SASD, multiple factors which impact on school achievement must be
examined. This examination will begin with an overview of national
Indian education policies and an explanation of how these policies relate to
the Yaqui experience in urban public schools in this century. This is
followed by a discussion of the unique historical circumstances relative to
the Yaqui settlement in Tucson and by a consideration of Yaqui

experiences within SASD.

Overview of Indian Education

Within the context of Indian-Anglo contact in the United States, and
the relations of domination and subordination that ensued, formal®
education has often been viewed by American Indian tribal leadership as
essential to tribal survival. As early as 1794, in a treaty with the Oneida,
Tuscarrora, and Stockbridge Indian nations, provisions were made for
“employing one or two suitable persons . . . to instruct some young men of
the three nations in the arts of miller and sawyer” (Task Force Five:
Indian Education, 1976, p. 63). The need to adapt for the sake of survival
was understood by Indian nations. Of the 400 peace treaties approved by

9 In this context, it is helpful to distinguish between "formal” and "informal” education. Formal
education, as conventionaily used in educational literature, pertains to the schooling practices influenced by
an Anglo-Europeans. Informal education is a more inclusive term involving general socialization
experiences, mentorships, and other leamning experiences in the context of family and community.
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the U.S. Senate in the nineteenth century, 120 contained agreements for
education. At the same time, education of American Indians was
perceived by the majority culture as the means to civilize, assimilate, and
move tribes and communities from a “semi-nomadic hunting economy to
settled farming” (Reyhner, 1989, p. 36). Education also was seen as a
means to obtain Indian lands, which became the treaty terms for exchange,
and eventually resulted in the relinquishment of nearly one billion acres of
land (Adams, 1988).

Education was, in Anglo-American terms, Ssynonymous was
"civilization." Civilization through education was regarded by Anglo-
American religious groups as impossible while children returned each day
to the "savage" conditions of Indian homes. With the passage of the 1819
Civilization Act, and later, the Dawes Act, the concept of Indian boarding
schools thus evolved as the means through which the federal government
would totally immerse Indian children in the practices and beliefs of the
majority culture and away from tribal intiuences. The prevailing attitude
regarding the necessity for boarding schools was echoed in a report

published by the Board of Indian Commissioners of 1879:
The progress of the pupils in industrial boarding schools is far
greater than in day schools. The children being removed from the
idle and corrupting habits of savage homes are more easily led to

adopt the customs of civilized life and inspired with a desire to
learn. (Report, 1880, p. 14)

By their very nature, boarding schools contradicted Indian cultural
values and beliefs and eliminated much of what had been fashioned by

centuries of American Indian traditions (Haig-Brown, 1989). All that was
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familiar was negated and an entirely new language value system was
imposed. Activities focused on European notions of housekeeping for
girls, and farming and trade skills for boys. Education became a means to
provide a skilled labor force for communities surrounding boarding
schools (Quoyawayma, 1964; Sekaquaptewa, 1969). Learning, viewed by
Native Americans as inseparable from the on-going process of life and
living, became a process of studying "the same thing at the same time of
day" (Szasz, 1977), with no regard for cultural learning styles or
relevance of the curriculum.

Language assimilation became another form of boarding school
intimidation. Indian students were forbidden to speak in their native
tongue and severely punished when caught (Quoyawayma, 1964;
Sekaquaptewa, 1969). Language became the agent of control as

illustrated in the following excerpt:

The difference in language, which in a great measure barred
intercourse and a proper understanding each of the other’s
motives and intentions. Now, by educating the children of
these tribes in the English language these differences would
have disappeared, and civilization would have followed at
once. . . . Through sameness of sentiment, and thought;
customs and habits are moulded and assimilated in the same
way, and thus in process of time the differences producing
trouble would have been gradually obliterated. . . . In the
difference of language to-day lies two-thirds of our trouble.
.. . Schools should be established, which children should be
required to attend; their barbarous dialect should be blotted
out and the English language substituted (Atkins, 1887, p. xx).

Native language prohibition was the means by which the assimilation of
American Indian children would occur, producing a unified and solitary

system of values and beliefs (Utley, 1984). A common language would
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pave the way for domination and "civilization." With oneness of language
would supposedly come sameness of thought, thus eliminating problems in
understanding motives and intentions (Atkins, 1887).
The 1887 Dawes Act established off-reservation boarding

schools and compulsory education for Indian children was instituted.

Yet, the closing of some boarding schools in the 1920s and early

1930s served as an indicator of the limited success achieved by such

assimilationist policies. The Meriam Report of 1928 condemned

"the poor quality of services provided by the Bureau of Indian

Affairs, urged protection for Indian property, and recommended

Indians be allowed more freedom to manage their own affairs”

(Reyhner, 1989, p. 102). The report stated:
The philosophy underlying the establishment of Indian boarding
schools, that the way to “civilize” the Indian is to take Indian
children, even very young children, as completely as possible away
from their heme and family life, is a variance with modern views of
education and social work, which regard the home and family as

essential social institutions from which it is generally undesirable to
uproot children. (Meriam et al., 1928, p. 403)

For the next 30 years, federal Indian education policy veered between
termination of the tribal-federal trust relationship to reform represented
by the enactment of the 1934 Indian Reorganization Act, the 1934 Johnson
O'Malley Act, and two pieces of Impact Aid legislation in the 1950s.10
The 1928 Meriam Report and 1969 Kennedy Report "became
ammunition for reformers who used them over the years to support the

passage of a variety of special programs funded by the federal

10 Full discussion of this legislation appears i Reyhner and Eder (1989).
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government" (Reyhner, 1989, p. 6). The programs funded by federal
legislation were intended to improve the academic achievement and
program needs of American Indian children.

The Civil Rights Movement of the 1960s was a harbinger of a 30-
year federal Indian policy of self-determination and local or tribal control,
which continues today. Legislation promoting greater autonomy was
evident in the 1964 Economic Opportunity Act, the 1972 Indian Education
Act, and especially the 1975 Indian Self-Determination and Educational
Assistance Act. Additional funding for Indian education has been made
available to students who meet the achievement, language or handicap
criteria of Public Law 95-561 passed in 1978, as well as other more
general legislation such as Chapter I and Title VII (Bilingual Education) of
the Elementary and Secondary Education Act (Reyhner, 1989). In 1990,
President Bush signed Public Law 101-477, Title I of which is the Native
American Languages Act. This Act states that the policy of the United
States is to: “preserve, protect, and promote the rights and freedom of
Native Americans to use, practice, and develop Native American
1anguages.”

Such recent legislation, especially the Self-Determination Act, has
enabled tribes and Indian organizations to consider the needs of their
children when designing or contracting for educational or social services.
Boarding schools have not been eliminated; however, a climate for
revision and relevance has been created.

While much of these recent policy reforms have enhanced Indian

educational services in public as well as reservation schools, local control
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initiatives remain elusive in off-reservation public schools. Not unlike the
hoarding schools of the 19th and early 20th centuries, today's public
educational systems fail to encourage or even acknowledge American
Indian cultures and languages, instead promoting assimilationist practices.

The Yaquis of southern Arizona continue to be impacted by
inequities within public school systems which place minimal significance
on the role of iheir language and culture within the educational setting.
This situation is due in part to their unique historical circumstances--the
Yaquis did not become a federally recognized tribe eligible for services
under federal Indian legislation until 1978--and to the Yaquis being
situated within a large urban school district.

Because of the relatively low numbers of Yaqui students attending
public schools within SASD and the lack of Yaqui community influence,
their unique needs have sioi teen addressed. While educational services to
American Indian/Alaska Native students have been expanded by post-1950
federal legislation, the needs of American Indian children within SASD
have been largely ignored. Opportunities for language and cultural studies
have been non-existent until recently at North Elementary School.
Although some students are enrolled in bilingual programs, the curricular
emphasis is the culture, language, and history of the majority culture of
Mexico and is taught by non-Yaqui instructors. Educational and
programmatic policies are determined by local school boards which are
nion-representative and non-inclusive of Yaqui parents. To provide a basis
for understanding the uniqueness of their educational experiences, the next

section presents an overview of Yaqui settlement within the Tucson area.
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Historical Overview of Yaqui Settlement in Tucson

For centuries prior to Spanish contact and Mexican independence,
Yaquis peaceably inhabited a fertile area in northwest Mexico adjacent to
the Gulf of California and bounded by the Rio Yaqui. Prior to European
influence, Yaquis referred to themselves as Yoeme, which means human
person. The name Yoeme indicates the concept of a rational person in
harmony with the world and the environment. When the Spaniards
entered the Rio Yaqui area and asked for a tribal name, the Yoeme
thought they were requesting a location and indicated "Jiaqui" which
means "Yaqui water." The Europeans mislabeled the tribe as "Hiaqui"
(pronounced by the Spanish as "Yaqui"), a term perpetuated by the
"outside” world for centuries and which continues to be used today, even
by the Yaqui Tribe.

The Yaquis were determined to maintain their existence and to
control the labor and allocation of subsistence resources and surpluses. In
1740, these attempts at self-determination resulted in a revolt against the
Spanish which lasted one year. In 1767, the influence of the Jesuits which
had diminished substantially since the 1740 revolt, ended with their
departure from the Yaqui areas (Spicer, 1980).

By 1873, following repeated conflict, land taxation, and failed
Mexican attempts to integrate Yaqui towns into Sonoran life, a new
constitution under the leadership of Pesqueira provided for the deprivation
of Yaqui rights of citizenship (Spicer, 1962). In the ensuing years,

continual atrocities were directed at the Yaquis, and execution and
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deportation to the mines of Yucatan and Qaxaca were commonplace
(Moises, 1971).
To seek safety, protection from deportation, and relief from

Mexican tyranny, many Yaquis sought refuge in the U.S. territory that

became Arizona.

The old people say that the small band of fleeing Yaqui Indians
didn’t even know that they had crossed into another country when
they arrived at the small town of Tucson somewhere near the turn
of the century. They were frightened people, driven from their
mountain homes in Mexico by persecution and revolution. They
had left behind them villages that had been the home of their
ancient ancestry. To leave those homes had been as a sacrilege
against their ancestors they felt; and so they were saddened
(Turner, 1967, pp. 1, 11).

The influx of Yaqui refugees into what is now Arizona began in
1880, and with each new wave of Mexican violence and oppression, the
numbers of Yaquis arriving in Arizona swelled. During the Mexican
Revolution, Yaquis “maintained their reputation for military skill”
(Spicer, 1980, p. 229). Some Yaqui families returned to the former Yaqui
villages following the revolution, while others settled in the United States.
Between 1900 and 1910 approximately 1,000 Yaquis arrived in the United
States. According to Spicer (1980, p. 235):

The Yaquis who spun off into the United States from the
mainstream of Yaqui development to escape deportation did
not disappear from Yaqui history. They neither melted into
the society of Arizona by losing their identity nor returned to
the homeland when the Diaz regime was replaced. Instead
they founded new settlements which became vigorous
communities influencing Sonoran Yaquis in many ways and
bearing a variant stream of Yaqui tradition.
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A new wave of migration occurred from 1916 to 1917 and border
crossings continued until 1970 (Spicer, 1980). With each wave of .
immigration, the sense of caution enveloping Yaqui immigrants

intensified.

They had learned in Sonora, on the haciendas, and in the
cities that it was dangerous to let it be known that they were
Yaquis. The Royal Police and Izabal's state troops had been
ready to pounce. If peons on a hacienda pointed a finger and
said, "He is a Yaqui", then deportation followed. Yaquis had
grown inured to suppressing their distinctive ways of life: the
use of the Yaqui language, the funeral and death anniversary
customs, the Pascola dances, and above all the large-scale
organized calendrical ceremonies such as Lent and Easter. So
long as the deportation was in force, Yaquis wherever they
were, suspended their accustomed religious life...It was only
through contacts with occasional federal or state officials or
lawyers (and these had been rare during the first decade) that
Yaquis learned that they were not subject to being sent back
to Sonora and that the right of religious freedom applied to
them as well as to the citizens of the United States (Spicer,
1980, p. 242).

Hermecsillo, Sonora, approximately 200 miles south of Tucson,
served as the collecting point for deported Yaquis or Yaquis being
prepared for execution (Moises, 1971). The fear of deportation and
execution was a constant concern for many Yaquis. To avoid deportation,
it was not uncommon for Yaquis to identify themselves as Mexican and to
isolate themselves from those who might reveal their identity.

Although Yaquis fled their homeland, residency in Tucson was not
considered a permanent situation, but rather a temporary reprieve from
Mexican hostilities. Yaquis fleeing Mexico generally did so on an

individual basis without the benefit of a supportive group in which to
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travel and settle (Turner, 1967). Consequently, without the collective
support of a Yaqui community, opportunities to practice religious and
cultural ceremonies were limited (Turner, 1967, pp. 1, 11). Settlement
areas were determined by employment opportunities such as farming,
mining, irrigation work, and railroad jobs. Due to their status as
minorities with less than amicable relations with Mexican-Americans, the
Yaqui immigrants lived in scattered and isolated areas which were often
uninhabited. Gradually, these Yaqui settlements expanded as Yaquis
continued to flee Mexico. Increased numbers within the settlements
provided the opportunity to once again conduct Yaqui ceremonies (Spicer,
1980, 1988).

In 1921, the U. S. government intended to concentrate all Yaquis in
one area, selecting a 40 acre site six miles north of the center of Tucson
along the Southern Pacific tracks. Here the Border Patrol could
supposedly remain vigilant in its efforts to keep the peace and ensure that
armed assistance was not provided to relatives in Rio Yaqui. U.S. District
Attorney Kirke Moore attempted to persuade "Pistola,” a Yaqui contact,
that settlement in the new Pascua Village,!! would allow Yaquis to carry
out their traditional religious ceremonies unharmed. "The majority of
Tucson Yaquis were not interested, quietly went home, and made no plans
for moving. The idea of reporting their whereabouts and of living where

they would have to expect constant surveillance did not get their support.

11 "Pahko" is a Yaqui word meaning ceremonial celebration of people. One of the major ceremonies
celebrated in the village is the Easter celebration which, translated to Spanish, means Pascua. Instead of
the Yaqui word "pahko", the village came to be known as "Pascua” because of the widely known Easter
ceremonies (Busby, 1948; and as told by M. Valenzuela).
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Thus Moore's plan failed in its main purpose" (Spicer, 1980, p. 248).
Settlement in the Pascua Village occurred in 1921 and today is the Yaqui
community of Old Pascua or Barrio!2 Pascua as it is sometimes called.

Until 1978 Yaquis living in the United States were not federally
recognized as an American Indian tribe because of their ancestral ties to
Mexico. Although Yaquis for centuries had traded and traveled outside
the Rio Yaqui area without constraints, the Gadsden Purchase of 1853 and
the statehood of Arizona in 1912 restricted movement between Mexico and
the United States due to newly established borders. With these territorial
boundaries came the identification of Yaquis as Indians of Mexico rather
than as American ("U. S.") Indians.

Consequently, many of the services extended to other American
Indian tribes were not available to Yaquis until very recently, which
contributed to austere and deplorable living conditions. However, on
September 18, 1978, Public Law 95-375 was signed by President Jimmy
Carter granting "created"!3 federally recognized status to the Pascua
Yaqui Tribe of Arizona. In addition to economic gains, a sense of pride in
their recognition was an additional factor for the Yaquis in the signing of
P.L. 95-375. For a people who had endured great hardship and
oppression, their resilience, strength, and courage have enabled them to
create opportunities for the maintenance of their cultural identity,

including especially the practice of traditional ceremonies.

12 “Barrio" is a Spanish word for neighborhood.

13 "Created" status is to be differentiated from "historical” status which carries with it total benefits for a
tribe (Gamerman, 1993; Angwin, 1994).
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Their relatively recent migration to the United States and their even
more recent recognition as an American Indian tribe enabled the Yaqui
people to escape the misfortunes of the boarding school experience
suffered by many American Indians for several generations. Yet today,
the Yaquis are both constrained by and in a position to pursue greater
tribal self-determination through the policies that also influenced the
boarding schools. The following section details the unique historical

experiences of Yaqui children residing in Old Pascua.

History of Elementary Schooling within Old Pascua

In 1923 a remarkable teacher, Miss North,!4 an Anglo native of
Pennsylvania whose family later settled in Missouri, approached the
superintendent of SASD for a teaching assignment. Miss North began her
teaching career on the Mojave Reservation in California at the age of
sixteen after graduating from high school in 1874. She later taught among
American Indians in Kansas and Nebraska (Tucson Daily Citizen, 1937).
Her desire to teach and her determination to find a school needing a
teacher brought her to Old Pascua. The residents of Old Pascua found it
difficult to attend an elementary school outside the village area and they
asked Kirk Moore, U. S. District Attorney, for a school of their own.
“They did not want to attend the general school because it was too far
away, and they could not dress as well as the other children there” (Jacks,

1928, p. 1). Miss North's willingness to establish a school for Yaqui

14 In accordance with the terms of the dissertation agreement entered into with the school district, the.
name Miss North will be used. Miss North was born August 8, 1858 in Pennsylvania.
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children and SASD's acceptance of her proposal began a 14-year teaching

assignment at what was originally called the Pascua School. The school
was renamed North Elementary School in memory of this devoted teacher
following her death in 1937.

In 1924 the school opened in a ramada area utilized for religious

ceremonies. The conditions of the school were austere:

Railroad ties served as seats and the sand was an excellent
blackboard. The attendance grew from 12 in the first week,
to 28 in the first month, to 60 in the first year. The
earnestness of the pupils, the increase in attendance, and the
perseverance and efficiency of the teacher all contributed

toward a school building which was completed in February
1925. (Jacks, 1928, p. 1)

In ensuing years, students would attend school in a one room building,
barracks, and, in 1955 an eight-classroom school. By 1947, North
Elementary School finally included all six grades allowing all elementary
students in Old Pascua to attend their neighborhood school.

Following World War I, a strong sense of nationalism and
isolationism pervaded the United States (Bennett, 1990). To add to this
nationalistic fervor was the statehood status which Arizona had received as
recently as 1912. School personnel in SASD, located approximately 80
miles from the Mexican border, were concerned with the 50% of school
age children who did not speak the English language. Yaqui children
attending North Elementary School within SASD generally spoke Yaqui or
Spanish or both languages. During the 1918-1919 school year, SASD
initiated a program for its non-English speaking students called One C. A

Supervisor of Instruction was employed whose work was the
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“Americanization”!5 of the non-English speaking students. “All children
who cannot talk English are enrolled in the One C grade until they
understand enough of our language to go ahead with the regular work of
the One B grade. The amount of retardation with its attendant problems
and evils is definitely shown in Table VI”16 (SASD Superintendent’s
Report 1920-1921). One C was intended to teach English and serve as a

“possible solution for the problem of retardation and elimination"!?
(SASD Report of the Superintendent, 1920-1921).

With the installation into the public schools of Tucson cf the
splendid system of teaching English to non-English speaking
children the distinct and peculiar problem of the foreign child
is surely and rapidly being solved. . . . The school situation in
Tucson is an unusual one in the fact that over 50% of the
school children as a whole are Spanish speaking. . . . The
chief aim of the work in these classes is to give the non-
English speaking child a speaking vocabulary in English
which comprises most of the words in the vocabulary of an
English speaking child of the earliest school age. The
methods are based upon natural play and the spontaneous
activities of children and conversation, being some of the
means through which the desired end is attained. Much
attention is given to conversation, as it is obvious that the only
way to teach people to speak a language is to give them
opportunity to speak it..The Supervisor and teachers of these
children have been persistent in their efforts to get English
into the homes and to awaken in the parents an interest to
learn and to assimilate the high ideals and customs of this
country (SASD Report of the Superintendent, 1920-21, pp.
43-44),

15 Americanization refers to a formal policy of assimilating students into the majority culture by
dictating language policy as well as the practice of promoting majority cultures values and traditions
(SASD Report of the Superintendent, 1920-1923).

16 Sce Appendix A.

17 Retardation is used by SASD in the sense of retention, while elimination is defined as “dropping out”
(SASD Report of the Superintendent, 1920-1921).
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The function of North Elementary School was to teach
English to minority children. “The school is designed primarily to
teach English and to prepare students for entrance to the elementary
schools of Tucson” (Spicer, 1940, p. 11). The instruction of One C
consisted primarily of English oral language development through
conversational activities as well as singing and drawing. Two

participants of the present study recall:

When I first started first grade it was just the phonics, mostly
coloring. Nothing like today, nothing like today. At that time
it wasn’t like that you could draw whatever you wanted to
draw. Nothing to go by. It was a much different way of
teaching then--so much drilling on the phonics. (DB)

There was a lot of English spoken. There were signs, labels--
like the closet, the pencils had signs. There were signs for
developing skills in reading, developing the ABCs, and
learning how to spell my name. (FM)

As students advanced in their academic skills, they left the One C program
at the Pascua School for another SASD school which went beyond first
grade. In September 1942, a second grade was added to the school with
the sixth grade finally added in the school in 1947, allowing students from
OId Pascua to remain in their neighborhood school.

Students were automatically entered into One C if their English
skills were deemed insufficient. With no set measurement to gauge
“acceptable” English fluency, the movement of students out of One C
became a highly subjective matter. With the absenteeism of students
related to their parents’ employment and the advanced school starting age

of many Yaqui children, students were much older than their grade level
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peers (see Appendix A). This factor weighed heavily in the failure of
many Yaqui students to complete junior high or high school. The very
design of the One C program limited the progression of students through
the various grade levels. In one instance cited in an interview, a student's
relative spent as many as eight years in One C. The One C program was
later cited in a lawsuit brought against the school district as de jure
segregation due to its intended purpose of isolating minority students in
schools separate from majority culture students.
An additional aspect of One C was its punitive means to
ensure that English was the sole language of conversation within the
classroom as well as on the playground. In this respect, the
experience of Yaqui students was very much like that of Indian
students in federal boarding schools. Yaqui participants describe
this:
We were not allowed to speak anything other than English. And
for a child to go into the school system with no knowledge of the
language that everything was being conducted in, is pretty scary.
At the time North School was the same size as it is now--the yards,
the playground, everything. But there was no grass there, it was
nothing but rock. If we spoke anything other than English, we
were punished. We were made to go out and pick the rocks that
afternoon. Pick rocks because we spoke either Spanish or Yaqui

and that was not acceptable. They were very hard on us: they
scolded us, they reprimanded us, they were very hard on us. (RP)

It was total immersion and if you spoke anything but English,
you were punished. I got my mouth taped and stood in a
comer I don’t know how many times throughout my
elementary years. I was hit by a ruler. (EF)
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Around here we always spoke the Spanish language. Get to
school and they tried to get us not to speak in Spanish, but you
know, when the teacher wasn’t around. . . . There were some
disciplinary things. They would put you in the corner or send
you to the principal’s office. (RF)

They would scold us because we spoke Spanish. They didn’t
want us to speak Spanish at all in the classroom or outside on
the playground. There wasn’t much conversation going
between kids because that was stopped by teachers because, I
guess, they did want to have a hold on the classroom. (DB)

The Once C program ended in the 1964-1965 school year.
Congressional passage of the Bilingual Education Act in 1968 as a Title
VII amendment of the 1965 Elementary and Secondary Education Act,
signaled the discontinuation of language submersion policies within SASD,
and heralded the implementation of bilingual programs.

Although North Elementary School was open five days a week,
student attendance was sporadic due to the seasonal migrant labor of their

parents, which required that they leave Tucson for months at a time.

The school-age children of the migrant cotton pickers do not
attend school until they enroll in North Elementary, usually in
December. Of course, the task for the teachers is made
difficult by this influx. In April there is a migration back to
the fields by the irrigators and their children. (Nevitt, 1951,
p. 55)

Students frequently were enrolled in public school in the outlying areas of
their parents’ employment. School age children brought younger brothers
and sisters to the outlying school, as they were responsible for their
siblings’ child care. When economic necessity dictated, older children
worked along with their parents in the fields (Barber, 1952, p. 33). MJB
and ES, participants in this study, recall:
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My mom used to do farm labor and we used to travel a lot.
And I remember I went to Hayden and I was in fifth grade
with my older sister. I had a little desk next to her. She had
to babysit me. My mom was working and she would take me
with her to school. And she was already in fifth grade.

My father was an irrigation worker and we used to live in
Pascua during certain months and then certain months we
would be out on the ranches. We would always be back and
forth. As a matter of fact, I started school in Picacho. In
Picacho they didn’t have any of this One C business that they
had at North.

Laws regarding attendance required that children did not have to
attend school until they were eight years old and they were able to
withdraw at age 16. To enforce the attendance policy, the school district
hired a truant officer. This district employee would ride through the Old
Pascua in search of students not complying with attendance regulations.
According to participants in this study, if the truant officer saw children
out of school, he would pick them up and bring them to schioci just the
way they were dressed. The truant officer also visited homes to inquire
about the reasons for students' non-attendance. Often students would hide
when they saw him approach, or they refused to answer the door.
Principals were known to visit homes, inquiring into the absence of

children from school. RF relates:

There was a truant officer assigned to the area here and if people
were absent or something, he would go to their houses and they’d
explain why they weren’t in school at that time or was I sick. He
wanted to know if you’re sick or not. If you weren’t sick, he’d put
in the car and take you back to school.
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Throughout the history of North Elementary School, students

continued their involvement in the cultural ceremonies of the Yaquis.
How that participation was perceived by non-Indian educators has differed
considerably over the years, from a stance of non-support and interference

to one of encouragement and participation.

Junior High and High School History

Up until 1978 students who completed North Elementary School
were enrolled in Central Junior High School located approximately three
miles from Old Pascua. Due to inaccessibility of school transportation,
students were required to walk the distance. For the first time in many
Yaqui students' lives, they came into contact with students from racial and
ethnic groups other than their own. Not only did meeting and attending
class with students from outside Old Pascua cause discomfort, leaving the
security of the neighborhood also was difficult.

Students from Old Pascua later were transferred to South Junior
High School, which had been a school for minority students (specifically
African-Americans). This school was located about one and a half miles

from Old Pascua. Yaqui participants in this study explain:

The surroundings were different. The people, the students, were
all intermixed and they were used to being with all Yaquis and
Mexicans but not with other races. They say it is hard to make
friends the first year. (FM)

Now South Junior High that was different because over at North
School it was only our community, right? Mostly Yaquis and
Mexicans. And then we still went with a little group on to South,
but over there we had seven different classes. So, we had to be,
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every time, the bell would ring, we would have to change classes. 1
got to know other people, mostly there were Blacks, not too many
Anglos, other Mexicans from other barrios. At first I was very
uneasy because I didn’t know the people, I didn’t know their
behavior. I didn’t know if they would accept me or not. (MJB)

At South Junior High it was real interesting because among
the other students, we were seen as the scum of the earth, the
lowest of the low because we were Yaqui Indians from
Pascua. And they treated us like that. I remember my cousin
who is the same age as I am, she was belittled on a daily basis
by fellow students. And she came home crying literally
because every day they would call her “Yaqui this, Yaqui
Indian, ugly Indian, ugly Yaqui,” such terrible names that
they made her life literally miserable. It was the Hispanic
students that just made her life miserable. (RP)

Yaqui students were introduced to the secondary school system of
six period days with six different teachers. Students were responsible for
buying all their books!® and classroom materials. In addition to buying
textbooks, students were required to pay for physical education towel fees
and lockers. Students who were unable to pay the amount could not
shower.

Most students from Old Pascua came from homes without utilities
such as electricity, running water, and indoor plumbing. One former
South Junior High teacher stated that when the weather became cool
enough for heaters, Yaqui children would enter school smelling of burnt
wood. The financial burden of buying school supplies as well as school
apparel was one few families were able to shoulder. "I did pretty good in

junior high," RF remembers. "The problem was with clothing.

18 1 egislation regarding free textbooks for all students has only been passed by the Arizona legislature
within the last 10 years.



83

Sometimes I didn't have any clothes, or paper to write on or whatever.
You had to buy it all." Financial responsibilities to their families were
very frequently the reason so many Yaqui students left South Junior High
before completing eighth grade.

South Junior High curriculum was similar to that of other schools
around the city. Core classes in English, math, science, social studies as
well as electives were offered. Students were assigned specific sections
according to what was perceived as their ability levels. Students seldom
left the tracking section to which they were assigned. This academic
ranking was maintained as students entered the high school.

The difficulty which Yaqui students had in adjusting to South Junior
High was compounded at East High School. East High School is located
approximately three miles from Old Pascua and students, up until the
middle 1980s, were required to walk the distance or to provide their own
means of transportation. East High School, with an expanded student
population and multiple ethnic groups, served many students from the
upper economic strata. The disparity in experiences between these
students and Yaqui students was considerable. Additionally, a sense of
isolation intensified as Yaqui students saw fewer Old Pascua residents in
their classes. Many of the social, cunicular, and political conditions
which existed in South Junior High School were present at East High
School.

In the following chapter, three Yaqui participants share

remembrances of their schooling experiences. Through their narratives,
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the unique struggles which they endured within SASD and the factors

which impacted on their academic achievement can be better understood.
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CHAPTER 5
YAQUI NARRATIVES OF SCHOOLING EXPERIENCES

In this chapter, the oral histories of three Yaqui individuals are
presented which provide their perceptions of public scheoling. The
present ages of these individuals range from late-20's to early 40's; they
attended schools within SASD from about 1958 to 1982.

Through these narrations, a better understanding of the daily
personal struggles and cultural contradictions which they endured can be
achieved. Their own voices provide a historical reality and a view on
schooling which may serve as a call to action--a call to improve education
for current and future Yaqui students. To understand more fully the
strength of their character, determination. resilience, and efforts on behalf
of the Yaqui Tribe, a brief description of each individual at the time of the

interviews is also presented.

RT
Backeground of RT

RT is a Yaqui man in his late twenties who currently works for a
Tucson community program designed to support "at-risk" youth.
Additionally, RT is actively involved in San Ignacio Council and the
community of Old Pascua. He soon will graduate from a local college

with a degree in business administration.
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On Saturday, August 21, 1993, I met with RT at a local college to

learn about his schooling experiences. He spoke with me for an hour
while on a break from his statistics class. I have known RT for several
years. I first met him when he gave a motivational talk to one of my high
school classes. Later he served on an Old Pascua committee which
presented cultural awareness workshops for teachers within the high
school where I worked. When I sought permission for this study from
San Ignacio Council, RT was in attendance and expressed a desire to
examine, through this study, the many factors influencing Yaqui students’

lack of school success.

Personal Narrative of RT

“The thing I first remembered when I first had contact with
the educational system was when I first entered kindergarten and I
was primarily a Spanish speaker. I knew some words in English
and I really picked up through the body language even though I
didn't comprehend the English very well. I would look for other
signs, body language, movement in my classroom, meaning my
peers, where were they going, what were they doing. I looked for
those kinds of signs so I could feel part of, because I felt separate
from what was going on there. It was a major experience for me
that first year because first of all, the language was an issue and I
had an Anglo teacher for the first two years in school. It wasn't
until second grade that I had a bilingual teacher which made a

tremendous impact because I felt somehow something was missing
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from the first two years. Iknow one was the language and the other
one was someone who would translate and help me work through
that period. The other thing that happened those first years was
there was a change in my name. Instead of Raphael, I was called
"Ralph" because that was, I guess, the English translation of my
name. I never questioned that.

My mom put down "Raphael” on my school records, but her
belief was that I needed to be part of what was going on. So, my
mom had something to do with it and also the teachers I had contact
with because when I would be asked for my name, I would say,”My
name is Raphael". And then they would look at the sign-in and it
would say "Ralph"”. So, instead of asking what do you prefer or
why do you have a different name here?, it just happened that I was
called Ralph. I had no say in my name. That was uncomfortable.
Early it became Ralph, a name I wasn't accustomed to. So, with the
name change, I felt that I needed to be someone different. With the
name change and the new experiences I was going through there, I
felt very separated from the person I had grown up to be, even
though I was seven, eight years old, I still felt real divided. At
home I would be Raphael, at school I'd be Ralph.

It was like a dual personality, so I saw that I needed to check
this out a little bit more. And so for the most part, I was very quiet
at school. And a lot of times when it came time to being vocal and
verbal and participatory, that wasn't me. Because I was still

working through that role, trying to find out what do I do, how do I
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react? I was not given that guidance. And that stayed with me a
long time sc that I felt the definite separation between who I was at
home and who I was to be at school. I felt very vulnerable, very
vulnerable. So, the totally new environment, I knew because of the
stuff I had heard at home, that if I was to succeed, that's what I
would need to be a part of and take in. At the same time, I didn't
feel connected to that process because of the things I am talking
about. The differences in how problem solving, group dynamics,
those kinds of things in school are different from what I learned in
my community. My community was more of a group thing, not one
person always took the lead. Everyone shared and did it in a way
where it was respectful to the other people around them. Here, it
was more of, "If you don't get this right, then you are wrong, and
then someone else is going to be right." So, that means that you're
one down which was competitive, competitive I think is the word. I
think that was a word that would be difficult to take in. Having to
compete with someone I lived next door to and make them look like,
"Well, you're dumb, I got the right answer" which was something
that was imparted. Nothing said about why you have to do this so
that we can see that you are smart, but it was just the atmosphere
and the kinds of things that took place in the classroom that resulted
in that feeling. So it was not only my values that were different
there, the competition versus the group which I'd come to
understand had a lot to do with respect and being part of your

community. There was a difference, there was disassociation.
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I bottled up a lot. I was very bottled up because I was afraid
of making a wrong move. And a lot of times I internalized what
was going on that may be not right with me. Because I am feeling
this way and because I don't feel like I am fitting that well. And so,
the way I dealt with it was following rules. For the first four years
of school, I followed rules, I did what I was told. I didn't respond
because I hadn't mastered what was going on around me. I felt very
incompetent. The feeling was very overpowering and there was
probably a year I didn't go to school. For most of one year, I didn't
go to school. I had major problems with a skin condition and a lot
of it was stress related. I think I was in second grade only. It was
so stressful that I would break out. Summer time I was fine.

School time, it was a major crisis time for me.

There was concemn for why I wasn't in school, but the thing is
that I had a medical reason. And my mom would let them know
that they needed to send work home, whatever he needs to do for
the time he is out. My mom was very supportive of continuing my
education, very supportive. But I didn't realize it until afterwards
that this condition was stress related. Because it came up again in
high school. High school was another major change--having to deal
with kids from a lot of different backgrounds, African Americans,
Anglo kids, and within those cultures, the subcultures that are built
into that and not getting the support system of my friends because

they were all spread out.
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So, at first it was the system I was into when I first got into
kindergarten and then by sixth grade I was doing much better. I
wasn't having break-outs, I was feeling more competent in my
environment there. Even though it was a community school and I
was going with community people, the first shock was being
introduced to that environment. Junior high flowed pretty well
because I was still part of my group.

There were enough of us Yaqui students that I felt I was
reflected in my peers. Now when I went to high school, I didn't
feel reflected in my peers, so I felt less than.

I went to South Junior High. There I saw for the first time a
Hispanic principal, Mr. C. So, that was a comforting feeling.
Earlier on, along with the kinds of things that were going on
internally, what I was being introduced to was very foreign.
Because I didn't have a history. During the time that I was growing
up, we were going though the turmoil of being recognized as a
tribe. And so, up until then, we had no recognition as a Native
American tribe. And, only through my contact with my elders, my
grandparents, my uncles and aunts, and olders cousins, could I
figure out where we originated from, our ceremonies. All of that
reflected a safe environment, but when I went into school, I noticed
that it wasn't my history. Even though I later found out I was a
Native American, I never made that connection. I never read any
materials in the stuff I was introduced to on cultures here in

Arizona. It was always from the Pilgrims on down, what happened,
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and that was it. I didn't find myself a part of that, of the teachings,
the instruction. To figure out what role I played in that whole--
what am I here learning other people's information? How am I part
of this? So if this is what's here, I have no role here or any
guidance to make me a part of that or put me in that environment.

We visited the ceremonies with our classes and they did say,
"Hey, the ceremonies are on", and I said, "I know they're on, I'm
here!" So, I guess it was assumed that since we lived there, it didn't
really need to be talked about alot, we would be exposed to it
anyway. So, it was never really integrated into instruction. That
was a major thing for me when I saw that I wasn't included in that.
I thought, then who am I? I know who I am when I go home, when
I am in the community. But who am I here? So, those small pieces
like that really kind of compounded the rest of the issues. And I
found out very early that I could master some of the things that
were fed out to me, but I didn't know how to place them internally.
Tell me and I will spit it out back to you, but how it fits in my
perspective, it didn't make sense. What do I need these formulas
and this information about people I don't even have contact with?

I felt successful at home, but I didn't know how there could
be a demand for success in the other. It didn't make sense to me, I
didn't know what the definition was. I heard monetary, I heard
those kinds of things, but when I looked around me, I didn't see any
of those things. The demand on the other side was, "You do this

because you are going to have to succeed in life" and I thought what
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I was already feeling was success. But the indoctrination I got must
have not been right because I was living in a poor community. I
was living in a situation where, now they call it dysfunctional,
where people were very huddled together, very isolated from the
larger community. And what I was hearing in school was that I
wasn't successful yet, so I must be off and I must not be right in my
successes. I tried to look at what success was and I did a real
detachment from my heart and went into my head. Because what I
learned in my community came from the heart-- I saw it, I lived it,
I felt it, I experienced it. We made sense. At school I talked about
it, I listened, I didn't see very much of it because I wasn't given the
example or the guidance to really to be able to define some of the
things I was being taught about. And so, that really made me do a
shift, a paradigm shift to my head. My feelings were telling me
different, my head was passive. I did the automatic pilot thing for a
long time.

I started focusing on my head because in school we talk about
nature as it relates to the person. Spirituality wasn't included in the
information given to me. Everything was from a scientific or
provable point of view. Humans are up here and all other animals
are down here. In my world view, everything has a place in its
own right. But what I learned in school is that man is superior and
I didn't hear a lot of connection between man and nature and spirit.
It wasn't talked about and that was very key to my education before

I hit the system. Growing up in my commnunity, hearing the stories,
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and that connection of what is important. Those things are
important because they give you a sense of belonging first and a
sense of control so you can start working from there. And being
exposed to this was totally different. It was very frustrating. So
until fourth grade I was able to feel like it's only in your head and
that's what you need to focus on.

What I saw in my bilingual teacher was a stride in the
direction of understanding my culture. That was what was
important. Yes, she was geruine in that effort. I could feel it and
she was doing it because she wanted to do it. And that's what I
noted. I realized that there were some differences and having
grown up where I was told that I would be dealing with a lot of
different people, I just wasn't told how to do it. Seeing her try to
bridge that gap was comforting because I somewhat knew the place
she was 1n because I was in that place. My Hispanic principal and
bilingual teacher, were also an anchor because they kind of helped
me to explain that I may have a role in this place, in this system
where before I hadn't had that contact. And I didn't feel well, I
don't see Yoeme or I don't see a person that talked my language, so
we're not part of it. But, then when I started seeing that, it was like
maybe there is a niche for me and I need to continue. It was a
message, an unspoken message.

We played baseball a lot in the community of Old Pascua.
That's a favorite pasttime. And I did that because I knew I had

some skills and I felt more confident in doing that than all the other
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stuff [school work] I was doing in school. I fared very well, but
most of the time if I could stay out of contact with school, I did. I
would ditch a lot. I would keep my grades up to feel comfortable
and to also do what I had to do. Ileamed how to work those kinds
of things by then. In other words, it wasn't honor roll, it was a
happy medium at that time. I focused on baseball as a way to get
ahead and develop my skills there. I still felt very isolated. I still
felt that the harmony wasn't there. There was a lot of racism when
I went to high school between Mexicans and Yaquis. It was
interesting that in high school we mixed with African American
gangs. From the Mexican gangs or communities, we were among
the low, we were Indians. Our value wasn't equal to theirs. But
with the African Americans for some reason, we didn't have that
conflict. We were able to click in with them. I had very limited
contact with the Anglo students, except in the classrooms. I did not
initiate any conversation or relationship beyond what we did in a
group doing something [in class] and that was it. I had very few
Anglo friends. I had one good Anglo friend throughout my whole
schooling, but he grew up in my community. He was one of us. 1
didn't see him as Anglo. He was one person I can say I had a
relationship beyond just the surface. It was repeated history in high
school. I saw more people from my culture. By then, I had kind of
worked out a system where as long as I got by, that was it, don't
push me any further, I'm on the edge already. DB was there

already as the tutor for Indian students. I graduated in 1982.
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For students to succeed, schools need to acknowledge
different cultures with more interaction between teachers and the
community. Because most of the time, you're right, as educators
they teach and that's it. There's a lot of other things happening that
are gond opportunities to be more effective teachers. Attending
ceremonies, like the Yaqui ceremonies, hooking up with somebody
in the community who is well versed in the culture, and to do some
bouncing off them. Kids come in with a perspective and it's to the
point right now where, I think, our kids are a lot more fluid. They
are still respected in the Yaqui community. And that's important to
look at. And there's still a separation between community and
school and that needs to be bridged. I think what they are doing at
North makes a lot of sense that they have included the Yoeme
culture into a lot of the things that they do. So, the kids know that
this is their place and you are a part of this place here. I think
schools need to provide more real opportunities for parents. We
expect them to function under the academic expectations of what
their role should be in the system versus whatever kinds of feeling
their role should be in the system. And that might be two different
things. And they might not want to go there and feel like their role
is to be part of PTO. They might find that there are other ways that
they can feel part of and fulfill that role with the school. What do
parents believe ought to be here instead of we have a PTO, we have
this or that. What is the role and come to some terms and define

that role. Parents need more concrete experiences, ones they can go
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in and be a part of. And that leads into the community feeling it can
have access to schools. A lot of times it's like "We don't own the
schools. The school is not the community's. It belongs to someone,
but not to us." So, if I want to do something, I can't go to the
school and ask to use the school because it doesn't involve an
educational activity. I'm thinking that schools may need to be a
little more flexible. It involves like, it's not just handing out
certificates for reading or the best writer whatever. There's
tremendous potential for the kinds of things that school wants to see
happen.

And so that's where some giving needs to be done in good
faith. Then you know somebody else is going to be giving back.
That's part of the way things flow so that people feel that they have
some connection, have some ownership which I didn't feel.

There are some tough issues that come up during instruction
in history that you really don't want to talk about so I think honesty
about some of the things that really took place, like the Pledge of
Allegiance, for which it stands, one nation under God. We're not
one nation, that's not the feeling when we hear those kinds of things
at school. And yet what we are experiencing are totally different
experiences out there. We know something is false. Something is
not going in that direction. We are created equal, but we are not
being wreated equally. Those kinds of questions need to be posed as
part of whatever is being instructed. Because as a kid I found thcse

differences everywhere I looked.
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There are times when I see that they are not equal. I look at
some of the stuff that I deal with through my job, through other
experiences 1 have. There are times when I do see that personally
and professionally. I think it is just a philosophy. I hate it where
people's philosophy is the society as a whole cannot see what is
going on. Totally different pictures. So I have to, I don't go the
judgemental route, but I look at what the facts are. And that's what
I internalize.

That's one of my goals in life after graduation is to work with
my people. So, I feel that I will get as many tools as I can and go
back, definitely. I feel one of our, and this is not to criticize
anybody, we have very poor politicians. They go up to Washington
and some of the other stuff that happens. We can't contend with
some of the smooth talking political money, sophisticated people that
have to be contended with. There are some people who have a good
heart and I can see already, I think, are there and just need the right
opportunity to make their presence known.

Expectations have a lot to do with it. I think if we are going
to test maybe we won't score up in the top percent but the
intelligence is there. And sometimes tests prove that sometimes
we're not up there, the kind of expectation that can't help you, that's
there already. There needs to be more focus on tapping into the
potential, bringing that person to be the kind of success that schools
look for. Sometimes it's that we feel that if I'm shining, if I am up

there, maybe that's not the comfortable place to be or that's not the
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place I want to be. But I know that I can do it. It's okay to be the
outstanding student because it helps others. You relate it back to
something that they can understand. Do this, do that, but how does
that relate to the folks I'm connected to? If you just focus on me as
an individual, that doesn't go over very good because then you are
cutting out the value system because I am connected to people and
how are they going to look at me. They are going to see me like I
am trying to be better. Are they going to see me that I am trying to
put them down? These things impact upon a person who stays in
two different types of values. And the person inside knows, "Why,
I could have raised my hand and said that, but because of who I am,
do I need to do that?" Making it okay for kids to do that. And
having those expectations in mind. Relating doing well in school
back to the family reinforces the cultural value and it makes sense to
them. "Hey, weli, maybe I can do something with this. Maybe it
doesn't make sense right now, but sounds like I am going to do
something with this." When it is not connected to something it
doesn't hold a lot of priority. It gives them a point of reference.
For a community, if you look around there are a lot of
successful people for a community our size. We have a lot of
people in education, we have some people iii politics, we have some
people in well placed positions in town. So, people can get there,
it's the way you gei there. A lot of times when you start off, we're
given something very irrelevant and then later on we have to sort it

out for ourselves to make the sense once we are adults. And then,
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okay, now it makes sense to me because I have grown up and think a
little bit more critically about what I experienced and I can apply to
this and still connect it to who I am. The system and the Yaqui
people both want success. We kind of have the same idea of the
success they want, it's just the means and the process, the process
diverges a little. Where you are being asked to do this project that
doesn't make sense. Even though you want to get to the same place
and then later on in the educational system it brings you back in to
focus. We wouldn't reach it without the help of the educational
system but a lot of our people don't get there. A lot of our people
get discouraged and we find them in prison, we find them in
alcoholic situations and they can come back and loop it around to get
to where they want to be. And sometimes I feel that there's a lot of
reasons for that. You started out with goals and dreams but
somehow the educational system is a critical point through which the

dreams and goals get developed.

RP
Backsround of RP

RP is the supervisor for the Tucson Parks and Recreation program

for San Ignacio Neighborhood Center. She is a member of the San
Ignacio Council. RP is a graduate of the University of Arizona and is
currently enrolled in a masters program in social work. I first met RP
when she contacted me about providing resources for a teen reading

program she was initiating at Old Pascua. Later I worked with her
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daughter in a joint tutoring project with a local university and East High

School. RP was explicitly supportive of my efforts to conduct this study.

Personal Narrative of RP

I had a grandmother who very early on recognized that
education was important. She encouraged us to learn English. She
said, “No, if these children are to survive in a larger society, they
have to do what is required of them--that means learn English.” But
what ended up happening is we, my generation, lost our native
language. We speak Spanish and English, but Yaqui very
minimally. So, in that situation it was a trade-off. My grandmother
didn't see it that we could retain both and gain English, retain Yaqui
and Spanish and learn English. She didn't see it as a choice. She
saw it as either or. So going into school, I saw education as
something positive. I was accepted, as were my older brother and
my cousins as exceptional children because we were able to speak
English when we went into the school. Whereas, the largest
percentage of our fellow students did not. We were seen as “such
bright children” just because we could speak English. But there
were many positives then and by the same token, throughout my
education, I've had so many negative experiences that it was this
thing, this love/hate thing for me. I liked school; I enjoyed it; I feit
good because I had mastered the language and the expectations were
different; I was double promoted; we were encouraged. But, at the

same time, we were receiving a lot of negative messages from the
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school system, from other students once we left the elementary,
from elementary teachers. We got a lot of negative messages. I felt
pretty confused. Well, it wasn't negative messages from the
community as much as it was just no message. Because we were, the
community in general, the way I saw it, we were expected to
function at the community level which meant either speaking Yaqui
or Spanish. English wasn't necessarily encouraged. School was
seen as something that we had to do, that was required, but it was
nothing encouraged. Not my family, but the community. So that
there were no real support systems in the community. It was just
school; “Well, I have to get up and go to work today, these kids
have to get up and go to school today.” So the kids had to function
at the community level, at home, and the community, and then when
they went to school, and the expectations were totally different. We
were not allowed to speak anything other than English. And for a
child to go into the school system with no knowledge of the
language that everything was being conducted in, is pretty scary.
That's real scary. Kids have to transition from home to school--two
different environments--totally different environments.

You just transitioned. You did it and a lot of that has to do
with conditioning. Of course, at home, in order to get along
because a lot of the older people didn't speak English or were not
comfortable, you had to do it. You had to conduct business in the
Yaqui language or in Spanish. You just had to do it. Everything

was done in that. You didn't have a choice. But when you went to
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school, you also didn't have a choice because if you spoke other than
English, you were punished. At the time, North School was the
same size as it is now--the yards, the playground, everything. But
there was no grass there, it was nothing but rock. If we spoke
anything other than English, we were punished. We were made to
go out and pick the rocks that afternoon. Pick rocks. Because we
spoke either Spanish or Yaqui and that was not acceptable. They
were very hard on us: they scolded, they reprimanded us, they
were hard on us. The principal at the time--she was very strict.

She was intimidating. She had the entire community intimidated. If
a student didn't go to school, she would go to that house and find out
why that child didn't go to school and make that child come tc
school. And her demeanor was terrible. She was this tiny woman,
skinny, tiny woman who just intimidated the entire community. The
kids were totally intimidated. But she had the community
intimidated.

I think that she was a very sharp woman. She had a job to do
and she was going to do it to the best of her ability. And she
figured out the community, the people, and what she could get away
with and not get away with. Our culture tends to be a very
respectful, non-aggressive culture. You don't go around cutting
down or talking about people or being nasty to people. You just
don't do it. So, you respect them if they have something to say.
Adults were very respectful and of course, it was expected of their

children. They were very strict with us, a lot more so than they are
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now. And they got their kids ready and sent them to school. I think
she [the principal] just figured that out real early in the game and
that was how she conducted herself.

I think that in the fifties more so than now, the idea of
assimilation dominated the entire system--the education system. So,
that that was the idea--to assimilate us into what was described as the
acceptable society in norms and values. So that the way teachers and
the principal treated us, by denying us our language, by treating us
very strictly, by looking at us in a very demeaning manner (I
remember that very well), the messages were real clear. We just
were not acceptable. We were just not good enough. It was not an
effort. That was the job. That was the responsibility. It was total.
The idea was to have us assimilate. Period. At whatever the cost.
So that the message we were getting was a very mixed message. For
me, anyway, was that “Ok, fine, you guys speak Spanish and Yaqui,
but not here. It's not important. That's something that is important
to you, fine, but around here no, it's not good enough. You need to
learn English. You need to behave in a certain manner.” The
message to me was: “Who you are and where you come from and
what you know and who your parents and grandparents are and
everything in Pascua is not acceptable.” I internalized that as I am
not good enough. I'm just not good enough. I am lower than. I
even think that to this day that's the message. We internalize that,
those attitudes, those demeaning ways that teachers would look at us.

I remember as a child my mother would take great pains to make
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sure that we were always clean. And we had to wash every night.
We took baths on Saturdays, but we had to wash our legs, our feet,
our arms, our face, scrub all around. We had to wear our school
clothing two or three days in a row because of limited money. So, I
learned a way to wear a dress three days in a row and I would get
up in the morning, put it on, go to school, come home, take it off
immediately, hang it up because I had to wear it the next day.
Those kind of things. Sometimes kids didn't go to school because
they didn't have shoes, so their parents didn't send them to school.
They didn't have shoes, it was cold outside. I think teachers can tell
who is clean and who is not regardless of what they wear. Not
everyone was like my mother. Not all the kids came to school clean
as they possibly could. You could see it in the teachers' faces.
Sometimes they had a look of disgust. Some teachers would not
even touch us. I remember one teacher, my fifth grade teacher, she
was just so removed. She was an excellent teacher, but she was just
so removed. She didn't touch us, didn't come near us. To me it's
like: “What's wrong with us? What did I do?’ And children like to
be acknowledged. They like to be asked how are you doing? You
look nice. Your dress is nice. Teachers often times were just far
removed from that. So that we got that feeling of being separate
and different. They were teachers. They were there. I couldn't
tell, but looking back, my guess would be that it was a job. It was a
job. That did not change at any time when I was in school. I had

maybe two teachers that took an interest in me and think it had



105

everything to do with the fact that I was a clean child and that I was
perceived as being exceptional because we could speak English.

And because, you know, if you master the language the better you
become at understanding concepts in math and reading and all areas.
So, therefore, we sort of had an advantage. The teachers thought
we were brighter. And maybe we are, I don't know, but. looking
back, that I remember. And the expectations from those teachers
were higher. They went out of their way to do things for me. They
encouraged. I remember in fourth grade I was double promoted,
number one, and we went to elementary and I was six years old.
They had something called One C because they assumed that the kids
could not speak English. And that was the first step. Once they
discovered I could speak English, and the same thing happened with
my cousin who is about the same age I am, we were put in first
grade. And in the middle of first grade, I guess they figured we
were bright kids because they put us in third grade, bypassing
second grade totally. And my cousin who's male, he's bigger, he's
always been bigger, he and I were double promoted in a year or two
like twice so that I was with my brother who was older by that time
(he was three years older). He was in third grade and I caught up to
him. And I think that happened because we spoke in English and
they perceived us to be brighter. Everything had to do with having
mastered the language. And then, in my case, I was put back to
second grade because they felt I was not mature enough to handle it

and I wasn't. I cried a lot in third grade because it was scary. The



106

kids were older, I didn't know them and I cried. So, they put me
back into second grade. But, my cousin who was male, physically
much bigger than I was, he made it. He ended up graduating with
my brother even though he [my brother] is three years older than I.
But, it had everything to do with language. Language was a key to
moving up. And I had that one teacher who would encouraged me.
This is fourth grade and I think we learned long division at the time
and I picked it up really quick. So she praised me over and over
and had me work out long division problems to the other teachers.
It was just like real encouraging. So I could do long division, big
deal. It was a big deal. But, I didn't see her doing that with all the
kids. She singled us out and in my culture, nobody is better than
anybody. People that perform in the ceremonies, like the deer
dancer which is something that we believe is a spiritual calling, are
respected, but they are not seen as superior (Perez & Vance, 1993).
They are seen as spiritually chosen, but that's it.

I had no idea what followed the next grade level or the next
school. You just went along. I had no idea that when I finished
elementary, there was another school and then another school. You
just did it. They knew. But like I said, at home, even though my
grandmother, and we lived with her, was the one who was
supportive of our going to school, it was not anything that was
encouraged. Get up, go wash up, kids get ready for school, and it's

time to go to school. But, past that we never talked about extra
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work or what we would do when we grow up or would you go to
high school, would you finish high school, would you go to college.

My grandmother was such a unique woman, very strong. She
was very involved with the ceremonies at one point. She witnessed,
too many times I think, the priests treat our people like children.
One of the final things that just totally discouraged her was that she
witnessed a priest totally humiliate an adult Yaqui man, slapping
him in front of everybody. She changed religions because of that,
she just didn't believe that people should be humiliated, regardless
of who they are. That changed her way of thinking. Also, she went
to school. So, she did have a knowledge of the language. I never
heard her speak English. She only spoke in Spanish or Yaqui. But,
she had knowledge of the language and she could speak it as far as I
know. So what ended up happening was we had older cousins. It
was a very close family and it was encouraged among them to speak
English. We went to church, we changed churches, and there were
a lot of different people. We were raised Baptist. I just remember
being able to speak English. My mother went to tenth grade in high
school and she could speak in English. But, you know I remember
them always speaking to us in Spanish, so the English must have
been picked up from cousins. We went to mission school, like Bible
school, and I think we got a lot of the English there.

At South Junior High School, it was real interesting because
among the other students we were seen as the scum of the earth, the

lowest of the low because we were Yaqui Indians from Pascua. And
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they treated us like that, Indians. I remember my cousin who is the
same age as I am, she was belittled on a daily basis by fellow
students. And she came home crying literally, every day because
they would call her “Yaqui this, Yaqui Indian, ugly Indian, ugly
Yaqui,” such terrible names that they made her life literally
miserable. It was the Hispanic students that just made her life
miserable. People from the village weren't as economically as well
off as even some of the Hispanic kids. We were poor, you could
tell. You can look at a child, you could then anyway, and you could
tell. We didn't look great all the time. I remember going through
high school with no running water in the house, no plumbing, wood
stove, or burning stove. My brother had to get up early in the
morning before the sun came up to make a fire. We had to carry
water in from outside. We went to school smelling of smoke, but
we went to school. All through high school. It was much more
difficult, I think, for us to actually get up and go to school than
other kids. We never had money for lunches. My mother had to
constantly borrow from her brother to be able to give us a little bit
of money for lunch. It was so difficult and we didn't have anything,
just didn't have anything. It was a major effort. My mother raised
us on AFSDE after my grandmother died. So, it was a major effort
for her. And because it was a major effort, my mother never quite
understood and accepted the fact that it was important for us to
continue past high school. My brother graduated from high school

in '69. He went to Pima Community College for one year. My
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mother made life so difficult for him that he ended up just leaving
school to look for work. She could just not appreciate or
understand. She knew that education was important but I don't
think she could see past high school. Because she made every effort
to sacrifice to make sure we got through high school, but that was it
for her. My brother ended up working for the phone company. He
became an engineer for the phone company. He was very, very
smart. And if he had gone to college, he could have done a lot
more.

At South Junior High School, you stayed mostly with Yaquis
unless you did well in sports or were a particularly personable
individual. I have a sister . She's three years younger than I am,
and she was very popular. She has a personality that she would push
it on you. But, for most of the kids because, the kids did look
different, in general. The kids from this village tend to look
different, darker, we have certain features, we dressed very poorly.
We were just identifiable. So, it was not a choeice thing, it was more
a ‘you are not included’ thing. So, for a lot of kids you really had
no choice. You just set separate from them and they would accept
you and that tended to be kids you knew from the village. So there
was no support system either from the students or from the
teachers. The teachers didn't know what was going on with these
students. I don't know if they were not interesied or they just didn't
have time or they had no idea. So, unless a student from the village

was especially bright, they took no interest in the kids. They just
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left them alone. And in my case, because I tend to be not as dark
and my hair tends to be a little lighter even though my features are
very Yaqui, people didn't bother me at the middle school. Once
they found out I was from Pascua, then I wasn't as accepted.

No one encouraged us and asked about our future plans In
fact, we went in to see counselors and the counselors already had
our schedules. We were mostly in vocational classes. But, by the
same token, for some reason and I don't know why, I got stuck in an
Honors Biology class. That was the class I did the best in. I got A's
in an Honors Biology class. But, basically, we went in and took just
whatever classes they gave us. But, like my brother, my brother
was smart and my cousin too (the one my age who's male), because
they were smart and identified as smart, then they were even in
middle school, put in a higher level. It used to be 7-1, 7-2, 7-3, 7-4,
7-5 and my brother was in 7-2 which is pretty high. I was stuck in
7-4 which is still bright, but is still getting towards the middle. And
then my cousin who was placed in all basic education, the basic ed
classes in high school, she was in 8-8, 8-9 or something. So, they
tracked you. By the time you got to high school, they knew what
classes they were going to stick you in. And once you started in
high school, they kept you on that track, it didn't matter. So, my
brother ended up, by the time he was done in high school, he had
taken chemistry, he had completed geometry which is a major thing
for kids around here. My cousin is also very bright. My brother is

dead now. He's been dead for three years. My cousin went on to
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the University right out of high school, but because he was able to
find somebody that took an interest in him and helped him through
the whole process, the application process. Took him by the hand.
They helped him find a scholarship so that he could go. So that now
he works in Washington, D.C. He's an administrator for Indian
Health Services. He has a master's degree in Health Administration
for the University in Denver.

I have to tell you by the time you get to high school, it's so
big and the teachers have so many students to deal with. This is my
biggest complaint; teachers and administration are not going to be
bothered with students unless they are exceptional, they're student
body president, they are your 4.0 student, your honor student, or
they're discipline problems. Everybody else is in the middle and
gets lost. You're on your own. And that was the situation then and
that's the situation now. The other thing I noticed when I was going
through high school is that they were even less aware of our
conditions and our needs. So, there was absolutely no sensitivity
there. If a student didn't come to school, they didn't bother to
follow up, they were just suspended. They didn't want to know
whether that student didn't have shoes or didn't have lunch money
or was kept at home to take care of the kids because nobody else
could do it. It was just not there. Teachers and administrators were
not interested in knowing who we are, where we came from, what
were our needs, what were our situations, our culture. They

weren't interested. A lot of our kids are involved in the cultural
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ceremonies which involve days and days of missing school or going
to school on Monday morning and you have been up 24 hours, they
don't care. They don't want to know. They don't want to know
why the kids do so poorly. They just don't want to know.

It's not unusual that teachers have no idea of the students they
are teaching. I tell your more than 75% of those people teaching
kids at East High School and Southeast High School don't know
anything about Yaqui culture. And do you know what, I'm not sure
that they want to know either. Unless they are made to learn as part
of the curriculum and the requirements from the district, they are
not going to. If you don't have any understanding of these people,
and this applies to all minority groups, you are not going to have
any interest. And if you don't have any interest, you are not going
to get understanding. If teachers are expected to teach and relate,
it's not just a job. It's a matter of how can I best do my job and is it
going to facilitate to best do my job by getting the interest of the
kids. That is going to involve actually learning something about
who they are and where they're coming from so that I can connect
with these students and relate to them, and get their interest.
Because they know I have taken the time to be bothered with
learning something about who they are and where they come from.
And that I can acknowledge that who they are is important just by
the mere fact that I can say I know a little bit about your culture.
By doing so, they are validating who they are and where they come

from.
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I would recommend to the district that teachers come to know
their students. How can you base, and they do it, their value
according to what their performance is academically, period?
You're talking about Yaqui students who have very low verbal skills
because, in our culture, it's not necessary to be a good to say
something in 10 different ways and do it elaborately. It is not
necessary. When you look at our vocabulary, it's not something that
is encouraged from birth. It's not like educated people, where you
come from an educated house, and whatever regardless of where,
you are encouraged from the very beginning, you are taught. You
learn from listening, the exposure. You're corrected, you're
encouraged to read. It doesn't happen here. So, by the time you get
to high school, your verbal skills are so far below. I'm in graduate
school and, you know what, the more difficult thing I have to accept
is the fact that I cannot write as well as I would like to. I can get
my message across and I can put it in a half way decent way and I
can write a half way decent paper, but if that instructor is going to
be grading me on how many different ways I can use words or how
eloquent, I'm never going to get past a B, never ever. And it has
nothing to do with what I know or what I am learning. It has
everything to do with the fact that I have a second language. And I
am not using it as an excuse. But, it's something I have to accept to
stay in graduate school. Otherwise, I don't think I would still be

there. Not just language, it's another language and culture.
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Teachers are looking strictly at students' deficiencies. But, by
the same token, they are not looking at why. Why is this student
deficient? Are they just stupid? Are there cultural factors
involved? What are opportunities that they had? What kind of
home are they coming from? Are they coming from a home that
encourages and see education as something of value, a way out of
poverty? I don't think teachers look at that? All they look at is
what can the kid do right now? What level is he? How is he
performing? I'm not saying that it is the teacher's fault, totally, I
think the district has a lot to do with it. They have not done what
they need to do. Teachers need to be sensitized to the different
cultures. How can you best do your job if you are not even able to
get that message to the student that who he is and the culture he
comes from is important? You can't do that unless you know a little
about him. How can you do that?

One thing about the education system is that they take the kids
and supposedly everybody is dealt with equitably. You have the
same expectations from this child as this child and this child.
Supposedly, they all are given equal opportunity. You know, we
know, that for a fact, they're not. But, even if you do treat this
child and you have similar expectations of each child, this child
might be doing terribly bad, but we don't bother to look past why.
Why? Why is this one doing worse than this one?

You know, you as a teacher, you take more interest in verbal

children than you do the children who are just going to sit there
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because they don't know how to say something. You just want to
give up and get frustrated. And that's a challenge for téachers. I
see it as nothing but a challenge. They do care, the kids do care.
It's just that they have gotten the message so often because they are
not verbal, because they can't or that they don't care. Pretty soon
they start to internalize all that stuff. They get to the point where it
is easier to say nothing than to try it. Have you read the book, Yes
Is Better Than No, by Byrd Baylor (1991)? Something similar to
that. It's a whole lot easier to just say yes or give up than to keep
trying or to say no when it's going to cause problems. Or I've
learned over time that if I don't say anything, you'll leave me alone!
You won't bother with me. No stress.

I think that the system would do better, have more success
with the students if they actually looked at this as a community issue,
not just a student and school issue. Because it reaches back. It's not
an issue to get a kid through high school, complete high school. It's
not that easy. There has to be some involvement with the
comimunity, with the parents, none of us alone. The tribal
government working with them because they have much knowledge
about our people. All the experts in education or all the experts in
trying to have our children succeed through high school is not
restricted only to educators per se, to educators in the school
system. I think they need to look at community people.

These are great kids! You know, the kids who come here are

really good kids. And I go out to the high school and I watch them
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and they like shrink into the wall. Like they don't want to be there
because they don't feel comfortable. Maybe that's another thing that
the district needs to work out. You make kids feel accepted by
making them feel comfortable in this environment. Don't make it
such an uncomfortable and hostile environment. And some of it is
going to have to come from accepting them for who they are and
what they are. I know many, many parents who, I feel, that because
they don't feel comfortable in the schools. They allow their kids'
counselors to do what ever they want. They just let it go. They
won't go to the school to find out what is going on. They won't
pursue it. They just don't feel comfortable going over there. They
feel inadequate. You have to understand that this has been a
tracking system. If the students are feeling inadequate already about
school, look at their parents. And it's that same parent who
probably won't go to the school to try and figure what is going on
with the kid. I know when [daughter] was at East High School, I
had to go once a year and talk to somebody important who could
actually do something or demand something of a counselor because
they weren't paying attention to her. We encouraged her to be
independent and if she needed to change classes, we told her you
take care of it, you handle it right now. And if she couldn't get
through that day, you do it tomorrow. When she couldn't do it
within a reasonable amount of time, we were there. I was there, my
husband was there. And because we are both able to articulate the

problem, and what we needed, and what we wanted done, no
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problem. And I told the principal then when [daughter] was there,
“I'm not worried about my daughter or my son, I am more
concerned with my ability to come in here and let you know what
the deal is and find out what's going on. I know what my rights are
as a parent, what my rights with my daughter as a student. I'm not
worried about me and the kids. I worried about the kid whose
parents won't come over here because they are afraid, because they
are not comfortable, because they may not feel as education is not as
important issue as it is to get up and go to work, because I can't take
the time off.” Fortunately, for me and my husband, we can do all
that but there are a lot of parents who can't afford to do that. And
they have to make a choice. I said, “I'm not here about myself, I'm
here about these other children.”

I think that that is where your expertise, that's where your
community expertise, and working along in coordination with the
tribal government, the education department over at the tribe, or
people that work in the community. Oftentimes, we are able to
reach somebody a lot faster than the principal at East High could
ever, from this office we probably could. And we're here. The
kids come over in the moming and they missed the bus, they come
here for a ride to school. And I tell the kids, alright first time come
on let's go, you have to get earlier, you can't do this. Second time I
tell them, look you really have to get up earlier. And the third time
I say, next time don't come over here because you know better.

And we will help them as much as possible, but I don't want to get
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them into the pattern of them knowing I am going to take them to
school.

Well, first of all, I decided that that was something I
definitely could accomplish, that I had the brains to do. I'm grateful
to my mother for instilling that definitely, and those two teachers in
elementary. My fifth grade teacher, she helped me to believe in
myself that I could do that. I have this ability that I am not stupid.
There was no way I was going to go to Pima right out of high
school. It was just not possible financially and no support at home.
By that time I graduated from high school, I was pregnant with my
daughter and I got married. So there was no way. So, I went to
work. In the meantime I was working and helping to support our
family. I decided this is the pits--I'm going to school. But I was
taking classes on a part time basis. Here and there I took classes. At
the same time working and helping to support our family. But all
along I knew. Pima College is a place where you can attain, it's
reasonable. It's not like the university where life is like impossible.
It's really difficult. At Pima College they're more flexible.

They're just more flexible so that that's further proof to support my
belief, my belief in myself that it is empowering. [ think itis. I
knew I could do it but I didn't believe enough in myself to just
actually go for it totally. So, I did get a two year degree from Pima
in social services and by then I was divorced and then I re-married.
My husband was a real support system. He's the one that actually

said, because I kept taking classes at Pima (by the time my son was
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two years old, I started taking classes at Pima) and after a while he
said that's enough messing around. It's time for you to transfer to
the university. I said, “Yeah, right.” He said, “No, you're going to
transfer.” So, I said, “I will if you take me.” So, he literally took
me by the hand, helped me through the whole application process,
going to see an advisor. He took me to register, he walked me
through registration because he believed in me more than I did to
the point where he actually literally took me by the hand and walked
me through it. And it was scary, even more so than childbirth. It
was frightening. I don't want to sound negative or anything, but as
hard as it was for you [majority culture student], certain factors
made it actually a lot easier for you ihan it did for people that come
from minorities, just by your color alone.

I think there has been some progress, but I don't think nearly
enough. And I don't see any in the future either. I'm in a graduate
program and I took three classes last semester. In all my classes, the
most minority students in any given class were three, everybody else
was white. Think about that. No blacks, the only other minority
students were Hispanics. I think I was the only Native American, no
blacks. So, that it's not changing. And I'm like sitting there and,
because I'm not looking at myself all the time--not that I forget that
I'm a different color, but I'm not always aware, always thinking--
but when you sit there and all you look at is white faces, I'm like
where are all the minorities, where are the minority students?

We're talking about a social work field where a large percentage of
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the people who social workers work with are African Americans,
Native Americans, Asians, Vietnamese, Mexican Americans. And
yet there aren't any. Where are the social workers going to get
input and any knowledge of the minorities, their culture, their
problems, the issues that impact on their problems if their aren't any
in class who can share those experiences? And these people live on
the east side of town and they don't even know where the west side
of town is. They don't even know about East High School. And [to
them], East High School is this dangerous, god awful place to go to.

People don't understand that the tables have been tilted for so
long that it's going to take our people a long time to get to where
you are all at. And that because the system has operated in an
oppressive, racist manner, discriminatory manner. It's built into the
system just by the fact of the cultural differences, the language
difference. It's going to take a long time for our people to get back
to where you are, even close to where you are that allowances need
to be made. Let's make this a little more equitable. Things are not
good. Let's try working for this and how are you going to do that
if you don't make allowances and start doing things for the
minorities to encourage them to start believing in themselves and
actually begin to think that they can do it. I don't know, I don't
know how we'll do it.

I want to say these things. I wouldn't share them if I didn't
feel you were receptive to them. And I might say otherwise to

somebody that is not receptive, but it probably wouldn't come out as
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well. I cannot keep my mouth shut any more. I'm not going to go
around preaching and yelling and screaming, but if the opportunity
comes up, I have to say something, I will say something, at whatever

the cost.”

ES
Background of E
ES is the coordinator of Project TAA’A,!8 a Yaqui Tribal Council

liaison program between parents of New Pascua and neighborhood
schools. She also is a member of San Ignacio Council and is active in
Yaqui language projects. ES and I worked together at East High School
where she was a tutor for American Indian students. More recently, we
have collaborated on inservice training for teachers at a middle school

near the reservation.

Personal Narrative of ES

My father read to me in Spanish. He read to me in English
from books that I would bring home from school because I didn't
have books at home. When I got older, what I read was comic
books and he helped me with those. We would go through that. My
father spent a lot of time with me, speaking to me about the Yaqui
wars--just spending a lot of time with me. My Mom was a medicine
woman. She spent a lot of time with other people who needed her.

She spent a lot of time out in the community doing the healings and

18 Tag'a is a Yaqui word for sun which is a positive symbol of strength and hope for the future.
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so on and so fortf:.. She was very active in the ceremonies. And so
my Dad spent a lot of time with me I believe he went to South
Central Elementary School because North Elementary wasn't
around yet. He was fluent in three languages.

Education was important to my father. He told me, “I don't
want you to end up eating spinach and tortillas all the rest of your
life.” He would say that. He would say, “I don't want my daughter
to always be on that spinach (quellete).” You could pick them
[spinach leaves] out in the wild. Maybe that was for him something
that he did for a long time that he was tired of. My Dad died when
I was in sixth grade.

My father worked and we used to live in Pascua during
certain months and then in certain months we would be out on the
ranches. He was an irrigation worker and the foreman always
provided a little house for us. So, we would always be back and
forth. As a matter of fact, I started school in Picacho. In Picacho
they didn't have any of this One C business that they had at North
Elementary. So, they threw me right into the Dick and Jane book
which I knew nothing of. And I only went a little while and then I
came back to Pascua. I think that might have been the edge in my
going into One C here, still not knowing the language, but being
familiar with Dick, Jane, and those characters.

In Picacho I didn't go to One C, but when I came back I had
to go to One C. But I think that was positive because it gave me a

transition period. If you read my report card when I was in One C,
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it states that I was a very withdrawn child, never wanting to
participate with like the teacher. And I ran home a few times. I
had to be brought back forcibly because I was so scared. I didn't
understand the language; it was total immersion. If you spoke in
anything but English, you were punished. I got my mouth taped and
stood in a comer I don't know how many times throughout my
elementary years. I was hit by a ruler.

My family did not go to the school when I was punished
because school personnel were always right. Whatever they decided
was right. When these things were happening, I think back, and I
know that if I had told my father or he had been there at the time,
he would have taken me back and questioned these people. But, see
my dad spent time out on the ranches. And if I told my Mom
something like that, she would say, “What did you do? What did
you do for them to do that? And if they say you have to just speak
English, then you just speak English. And when you come home,
you don't have to speak English.” So, maybe that's where learning
to function in dual worlds started. “When you go to school,” my
Mom would say, “You speak English because they tell you to speak
English. But when you come home, you don't have to speak
English.” So, maybe that's where it started, my having to do
something different at school and my having to do something
different at home. And my mom saying that's ok, you just do what
they say, but go by the rules. And then you come home and you can

be yourself again. Maybe that's where it started.
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The corporal punishment law didn't change until I was a
freshman at Southwest High School. And that was really something
that was kind of awkward too. Because I wasn't Mexican and I
wasn't Anglo and I spoke Spanish and I was Indian. And there was
a Mexican student walkout, protesting the English Only law. And so
I was like, “I'm not a Mexican, so why am I going to protest?” But
then I decided, “I speak Spanish and if they won't let me speak
Spanish, then I need to be part of that group.” And that was always,
like how can you say it, an identity crisis within any Yaqui my age
or even up in early thirties. At that point in time, we were not
Mexican, and we're not Indian as recognized by the federal
government. My dad used to always say, “You are not Mexican.
You are Yaqui, not American Indian, but Yaqui. And we are
distinct from the Mexicans. We have our own language, we are
different from them.” He and my grandparents used to despise
Mexicans. My father didn't feel he needed to disguise his identity,
but his parents did. I have seen my uniqueness and have had that in
me since I can remember.

Pascua was like a safe place because you were accepted and
nobody questioned you. You don't know any better. It's like you
go in to school and then you hear people talking and you realize that
you're poor. You never knew you were poor, but you are poor. I
was talking with one of my co-workers yesterday and there was talk
about a camping trip. Now, at the age that I am, I don't enjoy

camping. And I say I camped out all my life. Up to the time when
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I was 14 or 15, we had an outhouse. We never had running water.
We had to go get water from a neighbor's house. Indoor plumbing
--unheard of--a wooden stove had to warm up the shower. All these
things that people took for granted. I did not realize I was poor, not
at all. We had food. It just never dawned on me that I was a
deprived child. Now I make jokes and say, “Ga, I was a deprived
kid!”

I just know I learned, I learned how to read. The learning in
the sense of memorizing was not part of anything at home because
my Mom never sat down with me and said, “What are you reading?”
I'm sure whatever I learned was just by watching. She never sat
down to explain, like go by directions. Like when I learned to make
tortillas, there was no measurement. I was just observing, just kind
of looking at how much flour she put in, put her hand out for the
salt, put the lard. Never measurement. I didn't say, “Mom, give me
your recipe.” It was just something that she would say, “Vamanos
de que comientes que te mirese, so you will know.” I think I was
eight years old and she said, “You're already getting too big. It's
time for you to start making with me.” I used to tell her, “But, I'm
going to get burned.” She said, “Oh no, no, you're not.” Because 1
used to see her and she used to pick up, like even coals and throw
them back in with her hands. And I used to think, “Oh no, I'm
going to get burned!” And she said, “Oh, no you're not, you just

have to do it really quickly.”
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Teachers did not make an effort to learn about our culture.
Not at all. I remember, though, probably at the time I was in fifth
or sixth grade, that the principal there used to . . . I think that she
had started to when students were absent--she would go to your
home and bring you to school. And I think, as a matter of fact, she
tried to go into the church, the ceremony, and get the kids into
school. And I remember that, by that time, there was a community
council formed and they put a stop to it. She went into the
ceremonial plaza and she was trying to pick up the kids and take
them to school. I remember she was stopped by the ceremonial
people, the gentlemen there, and she was told if she just wouldn't...
Then, from that time on, I believe that she got a list of the kids that
participated and she didn't do that again. But, probably, because she
didn't know any better at first or nobody said anything until she
actually went over there.

Walking the distance to South Junior High School was
something we did every day. We walked to East High School.
There wasn't a bus here. There wasn't a bus at East High School
until after 1980. The kids had to walk or take the city bus. We
didn't have money, we knew nothing about the city bus then. It was
real different at South Junior High School because there was a whole
other population. I don't remember too much of racism or
discrimination, except from Mexican people or other neighborhoods
who looked down on Barrio Pascua. That's when you really felt the

difference--how we were poorer. We were looked down on--
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Mexicans looked down on Indians. Even then there was a
perception about Indians. And then there are a lot of people that
live in Barrio Pascua that are part Yaqui and part Mexican. So, it
was easy for them. They could just say they were Mexican. I
myself am full-blooded Yaqui. I had always known who I was and I
never denied it and so it didn't matter to me whatever they said.
But when they did insult me, I did get defensive. I was a very
defensive, very defensive, very angry little girl when I got to high
school. They would say, “Indios corchinos, dirty Indian, ugly
Indian. You're so black, you're so dark.” They wouldn't just say,
“India,” just to say it or “Mexicana.” A comment would be added.
When you were at North Elementary School, it was all Yaqui.
Everybody knew everybody--a few Mexicans, distinguished
themselves as Mexicans. But, overall, we were one and the same,
Mexican and Yaqui. So, when you get to junior high, it's a just
whole lot of other people.

I don't remember a teacher being extra nice or not. See,
maybe I just remember the bad things. I remember a science
teacher. We were talking about venereal diseases and she pointed
out that ,”Oh, those people that live in that Barrio Pascua have high
--something about venereal disease.” And I felt like, “Oh, my God,
how does she know that?” And then she said to me, “Don't you
come from over there?” And I said, “Yes, I do.” But I didn't know

about venereal disease then, I was in junior high. But, see, things
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like that you look back on and you think why did those people single
me out? I questioned that.

Not until I got to high school did I question why they didn't
teach about the Yaqui culture. When we covered history, I guess I
didn't identify in that point in time with being, you know in colonial
history, its Indians with feathers and horses and things like that. I
wasn't even made aware of the Navajo, the Hopi from Arizona. It
was always eastern tribes. I don't know now, and I haven't been in
high school for a long time, but they still just have the colonial ones
when I was still at East High School as a tutor advisor. Out there in
the east [coast] at that point in time I had no knowledge. It was just
them over there--those cowboy and Indian stories.

From South Junior High School I went on to Southwest High
School because I moved out to New Pascua. We were one of the
first families to move to New Pascua. That's why I tell you that's
how old I was when we had indoor plumbing, electricity, and that.
When I lived in Old Pascua, we never had any of that. Even when I
was going to South Junior High School, we didn't have indoor
plumbing, electricity, or nothing like that. So, this is where I
started. You know what I did one time? When I was in sixth grade,
I had to do a report on something that was supposed to be on tv. I
didn't have a tv and I didn't want to tell anyone I didn't have a tv.
So, I wrote that my tv had gotten stolen. And one of my cousins
went and told my teacher that I was lying because I didn't even have

a tv and I didn't have electricity. And I was so embarrassed, so
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embarrassed that he did call me. He was a male, a black male, he
was my sixth grade teacher. Aﬁd he said you don't have to lie to
me. I told him that I was so embarrassed to say I didn't have a tv, I
don't have electricity. He said you could have told me that you
couldn't do the report. I could have told you to go to some
neighbor's house and watch tv there. My cousin was the one who
said I was lying. It was awful. I had always liked him [the teacher]
anyway. I guess I didn't trust him that much because didn't want to
tell him because then I felt that then everybody was going to know.
And a lot of the kids knew and they were in the same position. And
I don't know how they handled it.

Eventually I did go back to East High School because I moved
back with my sister. I didn't like it out here in New Pascua. It was
awful. I went to Southwest High School and then my next year,
sophomore year, because I was at Southwest High School my
freshman year when we had double sessions and they were building
West High School. So, then I went on to West High School and I
hated West High School. It was a new school, still undeveloped on
the outside. It was an ugly school, to me. And I started out with
maybe seven kids from here and then by the end of the year, I'd go
by myself. I dropped out of school because I was kind of lonely.
And I got into fights on the bus because at that time they were
picking up where that Circle K is now and then finally by the
middle of the year they began to come in by where the

administration building is now. And I was the only one getting on
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and off that particular bus stop and I got made fun of, like Indian
war whoop sounds. I got into fights because I used to get mad at
them doing that to me. They used to throw wads at me and stuff so
I would have to get up and defend myself. I ended up in a lot of
trouble. So then, my Mom said, “Well, you can go back. You can
live with your sister at Old Pascua and then start school at East
High.” So, I went back and in the middle of my senior year, got
married and never finished. I had to go back and get my GED. My
Mom was always whatever I said was alright. Like if I said that I
don't feel like going to school today, that's alright. I did that
because I wanted to be in school. But she did support me and if I'm
going to go to school, she made sure that I had lunch money. She
considered what I was doing important.

I think teachers still need to be made aware that these children
are coming from a home different from theirs. Their lifestyle,
their knowledge base, and so on and so forth is not your middle
class America bit. And they should not make comments about
Native Americans in a derogatory manner anyway because now
there is a strong identity with being American Indian. I was at an
in-service, maybe four years ago, and we were talking about these
differences. And this teacher says, “I had a student who was so
bright, so bright. She did this outstanding and this, I would never
have known she was Yaqui.” Ihad to go back to her and ask her
why did you say that? That tells me something if you can't perceive

Yaquis as being able to be smart.
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I think we, as an Education Department, as a tribal entity, it's
part of our responsibility to make teachers aware of who these
students are. We can't expect these people to do it on their own.
We need to make them aware and kind of sensitize them. I toned
down myself a lot because I see that is real irrational to get upset,

pointing fingers and saying how awful.

Conclusion

This chapter began with an introduction to the three Yaqui personal
narratives which provided the chapter's focus. The primary purpose here
is to present verbatim accounts from three individuals whose narratives
provide extensive background related to the schooling experiences of
Yaqui students. From these accounts and from analysis of other interview
data and relevant archival documents, several recurring themes were
identified. Chapter 6 presents my reflections on and a formal thematic

analysis of the narrative accounts of the 10 participants.
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CHAPTER 6

ANALYSIS OF THEMES

The process of emergent theme analysis followed interviews with
participants to determine major patterns and issues raised by the narrative
data (Spradley, 1979). In addition to ascertaining the connections within
and among interviews, this analysis added the dimension of reflection and
synthesis.

Three dominant themes emerge from the interviews of the 10
current and former Yaqui students: (a) the hidden curriculum of school
and more specifically, the impact of language, rules and procedures,
classroom social relations, and selection and presentation of school
knowledge; (b) family support for education; and (c) perceptions related
to academic and life success. This chapter explores these pervasive themes
as they relate to the lives of Yaqui individuals and to the research

literature and theoretical framework presented in Chapter 2.

The Hidden Curriculum of School
An examination of the multiple factors which influenced the
educational experiences of Yaqui participants in this study affords a
clearer understanding of how society shaped and thwarted their efforts.
This understanding may lead to affirmation or rejection of elements within
these experiences and may serve as an opportunity to transform the

educational institution (Giroux, 1983).
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From a critical theory perspective, schools are domains for
economic and cultural reproduction with many of the practices and
procedures reflecting the values and beliefs of the dominant culture.
According to Apple (1982, p. 21), “The educational system is implicated
in processes that are connected to the patterns and social relations of
unequal power that permeate the society.” This inequality of power is
reproduced within the school setting through publicly legitimized, overt
and covert practices and policies. Schools are agents of socialization
where the formal objectives and pedagogy as well as the informal,
“hidden” curriculum reflect the beliefs and values of the dominant society
(Giroux, 1983). Schools are political domains and are linked to power

and control within the dominant society.

The imprint of the dominant society and culture is inscribed
in a whole range of school practices, i.e., the official
language, school rules, classroom social relations, the
selection and presentation of school knowledge, the exclusion
of specific cultural capital, etc. (Giroux, 1983, p. 66)

In the following sections, overt and covert school practices affecting

Yaqui students are examined.

Impact of Language

Throughout the interview process, the Yaqui participants’ emphasis
on how language impacted their schooling experiences suggests that
communication was severely hampered and disconnected. This was
explicitly a function of the school district’s language policies. Nine

participants were students prior to the passage of the 1968 Bilingual
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Education Act, and were required to enter classrooms in which English
was the sole language of instruction.

Students entering North Elementary School came with a richness of
linguistic and cultural competencies. This cultural capital--"funds of
knowledge” in Moll et al.'s (1992) formulations--constituted individuals'
and families' “sets of meanings, qualities of style, modes of thinking, and
types of disposition” (Bourdieu, 1977, p. 30). Many students were fluent
in Yaqui and Spanish and were active participants in the cultural
ceremonies of the Yaqui tribe. Their families were frequently bilingual
and often trilingual. Their homes were/are sites of ample cultural and
cognitive resources with great potential utility for classroom instruction.

AG reported,

My grandfather who took care of us at the time stressed school. He
knew how to read, write, and speak Spanish, Yaqui, and English. I
don’t know how he got educated, but he knew three languages and
so did my father.

The families of Old Pascua utilized their literacy skills for a variety
of purposes and situations. While economic survival was paramount,
literacy and biliteracy also were the means of cultural survival. Their
abilities to read, write, and speak in several languages aided the
continuance of their cultural beliefs and practices.

One means of perpetuating cultural beliefs was storytelling which,
according to Heath (1988, p. 155), “provides lessons for the life of all.”
FD recalls, “I leamed storytelling from my grandmother. We would be
sitting outside the house because in those days we didn’t have any coolers

or anything. To cool off before we went to bed she would start telling us
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stories in Yaqui. And this is how we learned the morals, the teachings of
how to conduct ourselves, and respect.”

Students thus brought to the school setting a valid language and
culture which should have served as the foundation for English literacy
instruction (De La Luz Reyes, 1992). However, what students generally
encountered was an actively promoted assimilationist policy which viewed

differences as deficiencies. According to RP:

The idea was to have us assimilate. Period. At whatever the
cost. So that the message we were getting was a very mixed
message. For me, anyway, it was that “Ok, fine, you guys
speak Spanish and Yaqui, but not here. It’s not important.
That’s something that is important to you, fine, but around
here, no, it’s not good enough. You need to learn English.
You need to behave in a certain manner. The message to me
was who you are and where you come from and what you
know and who your parents and grandparents are and
everything in Pascua is not acceptable.

In the dominant culture of school, the inability of Yaqui students to
speak English was the critical factor, tantamount to being intellectually
deficient. Walsh (1991, p. 58) states:

The choice and use of English in schools are grounded in the
beliefs that English, as the common language of the United
States, is primary and that the development of other languages
are counterproductive and divisive, and that the more English
students hear, the more they will learn.

This statement is representative of the controlling and authoritative aspects
underlying SASD's language policy. What is not stated but rather implied
from Walsh’s quote, is that the less Yaqui and Spanish students hear, the

less it will be spoken. The impact which language restrictions had upon
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families was great. Parental and student interaction as well as
communication with school officials and teachers was severely inhibited
by the lack of a common spoken language. Lack of communication
affected not only parent involvement in their children's education, but also
hampered linkage between school personnel and parents, creating a sense
of lack of familiarity and facility. As a consequence of the promotion of
the English language as the sole medium of school discourse, Yaqui and
Spanish language competency has diminished to the point where English is
now the primary language of many young residents of Old Pascua. This
language policy had the additional effect of limiting students' ability to
converse with older Yaqui and Spanish speaking family members. The
following accounts by Yaqui contributors to this study explain the impact

this language policy had on their lives.

The thing I first remembered when I had contact with the
educational system was when I first entered kindergarten and
I was primarily a Spanish speaker. Iknew some words in
English and I really picked up through the body language
even though I didn’t comprehend the English very well. 1
would look for signs, body language, movement in the
classroom, meaning my peers, where they were going, what
they were doing. I looked for those kinds of signs so I could
feel part of, because I felt separate from what was going on
there. (RT)

As a matter of fact, they would scold us because we spoke
Spanish. They didn’t want us to speak Spanish at all in the
classroom or outside on the playground. There wasn’t much
conversation going between kids. That was stopped by
teachers because, I guess, they wanted to have a hold on the
classroom. They didn’t initiate too much of a conversation
between students and themselves even. (DB)
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Yaqui students were inrust into a structured system of education
intolerant of differences. A school language program which was
appropriate for majority culture students was considered equally suitable
for Yaqui children (Walsh, 1991). No consideration or value was given to
the fact that Yaqui children had already learned as many as two languages
before stepping inside a school. Additionally, they had the ability as
members of their tribe and as individuals to adjust to the cultural
contradictions within the mainstream society of Tucson. The underlying
school district concern regarding total and immediate English language
submersion was for Yaquis to be assimilated into the value and belief
system of the majority culture. McCarty (1992, p. 182) places the SASD

policy in a larger historical context:

It is a history informed by explicit policies designed to
extinguish indigenous languages through “sink or swim”
methods prevalent in Indian schools--methods based on the
unusual assumption that all-English instruction for non-
English speakers accelerates their English proficiency and
academic achievement.

At SASD, the assumption was that once English language
proficiency was attained, academic achievement and intellectual

potential would then be enhanced.

Because “bilingualism” is conceived to be a “detrimental
condition” that limits school success, teachers and
administrators often unknowingly treat language as the cause.
Language thus becomes a tangible variable that can be treated
and corrected. . . . (Walsh, 1991, p. 113)
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The obligation for adaptation and change was incumbent upon the
students. Any responsibility for lack of student success was/is seen as the
students’, not as outcomes of the curriculum, pedagogy, or
implementation of language programs (De La Luz Reyes, 1992). Students
who did not learn English through the One C program were placed in

special education classes. FM recalls:

As I got older, I remember learning new skills. I guess I
needed to develop better language skills. We also had special
education for kids who didn’t understand or needed extra
help. I remember that my brothers went there. I never went
to special ed., but I always wanted to go because they always
talked about it. They always sounded like it was a lot of fun.
They had a lot of fun there. They would do art projects and I
always wanted to go. The reason they went there was the
language.

Conversely, students who were extremely verbal and capable of
speaking English exceedingly well were singled out and perceived as being
exceptional. Teacher expectations were higher for students who had
mastered the English language. RP explains,”. . . Because we spoke in
English, they perceived us to be brighter. Everything had to do with
having mastered the language. . . . Language was a key to moving up”
(RP).

Language, the gauge of academic abilities and the only medium of
school communication, served as a leveler of aspirations. Powell (1992,

p. 343), describes the cumulative and reproductive effects of such policies:

Our limited concepticns avout language and literacy have ied to the
continuation of traditional instructional goals that have had the
deleterious effect of perpetuating the failure of nonmainstream
groups. Because language instruction in school tends to be
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fragmented, these groups often are denied access to the very
discourses that would permit upward mobility.

Through such language policies, the values, beliefs, and practices of
the dominant society are perpetuated. Language is perceived and treated
as a means of inclusion into the brokerage of power within the dominant

society.

Rules and Procedures
A second area cited by Giroux (1983) where the imprint of the
dominant culture is evident relates to rules and procedures. Anyon’s
(1980) study of the hidden curriculum relating to social class provides
powerful insights into the practices implemented in classrooms serving
Old Pascua students. According to Anyon (1980, p. 73), in working-class

schools, students’ work involves following steps of a procedure:

The procedure is usually mechanical, involving rote behavior and
very little decision making or choice. The teachers rarely explain
why the work is being assigned, how it might be connected to other
assignments, or what the idea is that lies behind the procedure or
gives it coherence and perhaps meaning or significance. . . . Most
of the rules regarding work are designations of what the children
are to do; the rules are steps to follow.

Anyon's work illustrates how the dominant society equates social
class with behaviors which correspond to different occupational strata (cf.
Bowles & Gintis, 1976). Work within classrooms for Yaqui students
consisted of following rules, some of which included speaking only in
English, completing work on one’s own, seeking teacher permission to
leave one’s seat, and answering to a truant officer when not in attendance

at school. While the dominant society’s hidden message behind these
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actions was preparing students for low strata employment, Yaqui
participants in this study were struck, not with an awareness of
employment preparation, but with the cultural contradictions contained in

these not so hidden messages.

We tried to help each other, but you were paddled or they pulled
on your ear or something and say you are not supposed to be doing
that. They’d slam the ruler in front of your desk. “Keep your eyes
on the paper, don’t look up.” (RF)

I remember asking to go to the bathroom and she said, “No, you
will have to wait until. I said, “I can’t wait!” And she said, “Well,
you have to wait.” And later when I got up there was a puddle
right on the chair. (DB)

Much like dutiful workers, students were not provided with
opportunities to question and challenge the content of lessons. According
to DB, “You would be considered rude if you spoke out of turn.” The
uniqueness of the situation and the lack of knowledge regarding the
intricacies and nuances of the educational system kept many students from
total participation. FD states: “Now that I am an adult, I look back and
say how naive can a person be because we trusted in the mainstream
education. We just took everything for granted.” The reality of FD’s
school experience was that it was expected and required that children

accept as “truth” whatever information was presented.

Classroom Social Relations

The third area where the imprint of the dominant culture is in
evidence resides with classroom social relations. Giroux (1983, p. 214)

explains:
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What gets produced and valorized in schools, though not without
resistance and struggle, are the values, styles, taste, and culture of
the favored classes. Similarly, through the legitimation of certain
language practices, the school functions, in part, to both produce
and repress cultural identities via the hidden referents of class,
gender, and ethnicity embodied in the school curriculum and
classroom social relations.

In the present study, teachers were regarded by the family and the
students as the authority figure and students were not involved in
classroom decision making. Such acceptance of authority was consistent at
that time with the Yaqui cultural beliefs of not questioning or interfering
with the requirements of those in authority.

According to Cummins (1989), classroom teachers have the means
to convey crucial but often subtle messages to students regarding the value
of their language and culture. Through written and oral activities, the
identities and experiences of students can be validated or diminished. In
the case of Yaqui students, the covert messages channeled to students by
teachers and staff strongly signaled a very definite distinction and
separation between teachers and students, and a definite devaluing of

students' language and culture.

So that the way teachers and the principal treated us, by denying us
our language, by treating us very strictly, by looking at us in a very
demeaning manner, the messages were real clear. We just were not
acceptable. We were just not good enough. It was an effort. That
was the job. . .. I internalized that as I am not good enough. I'm
just not good enough. I am lower than. I even think that, to this
day, that’s the message. . . . I remember one teacher . . . she didn’t
touch us, didn’t come near us. To me, it’s like: What’s wrong with
us? What did I do? (RP)
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The other thing I noticed when I was going through high school is
that they [teachers] were even less aware of our conditions and our
needs. So, there was absolutely no sensitivity there. If a student
didn’t come to school, they didn’t bother to follow up, they were
just suspended. They didn’t want to know whether that student
didn’t have shoes or didn’t have lunch money or was kept home to
take care of the kids because nobody else could do it. ... A lot of
our kids are involved in the cultural ceremonies which involve days
and days of missing school or going to school on Monday morning
and you have been up 24 hours, they don’t care. (RP)

Anyon (1980) cites rote behavior in classroom work and
unexplained fragmented procedures as characteristics of working class
schools. For Yaqui students, they frequently were unaware of why they
were in school and were unable to determine how school “worked.” Two

participants in this study recollect:

For me it [school] was just a thing that I did every day, a thing that I
had to do. I knew that I had to go to school, but I didn’t know why.
I just went. I knew what to do at home, but at school I had to get
guidance. It was a new surrounding for me at first. (FM)

Well, I was one of those slow learners. To me, I didn’t see no
purpose in school. At that age I said, “No, school’s not fun.” And
there were so many kids and they were trying to spend so much
time with each individual or something. But you felt that they were
ignoring you or something like that, not helping you or nothing.
(RF)

Intimidation played a major role in the treatment and policies
related to Yaqui children by peers and adults. Knowing that their life
experiences were different from those of non-Yaqui students kept many
Yaqui students from becoming socially involved in school.

I felt that I was very different from all the other students cause they

didn’t have to do chores like I did and they didn’t have to do a lot of
the stuff that I was used to doing. Sometimes I would try not to talk
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about myself because they always had great things that they would
talk about, like where they went on vacation. And we never went
on vacations. They did all sorts of different stuff that I never did.
(FM)

Classroom material generally required students to learn on their
own without the socialization that characterized learning at home. For the
Yaqui student whose home learning was accomplished through
observation, mentoring, and cooperation, classroom practices provided

another area of cultural conflict.

The Yaquis don’t take their children by hand to teach them
anything. They always learn by observing and then, hands off.
Once they feel that they can do the job they need to do, they will
jump in and do it themselves. It’s very different from school
because at school you have a timely method. You are supposed to
learn this at about a week’s time. You’re supposed to know all
about, let’s say Arizona history. You are supposed to know the
capital, every county, all these within a span of time which is not
the way the Yaqui learns. But I guess in order for us to survive,
we do have to learn to think that way. (FD)

Daily school experience included covert and overt racial
intimidation and discrimination. Once they left the relative security of
North Elementary School, Yaqui students were subjected to
unconscionable racial bigotry. The daily walk home from junior high

school resulted in a constant barrage of racial slurs:

... Because I tend to be not as dark and my hair tends to be a little
lighter, even though my features are very Yaqui, people didn’t
bother me at the middle school. Once they found out that I was
from Pascua, then I wasn’t acceptable. (RP)

They would say, “Indios corchinos, dirty Indian, ugly Indian.
You’re so black, you're so dark.” They wouldn’t just say “India,”
just to say it or “Mexicana.” A comment would be added. (ES)
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Yaqui students were reminded of their cultural differences in such
taunts from their classmates, and the manner in which their classes were
determined. Yaqui students were tracked according to abilities from their
entrance into North Elementary School until their graduation from high
school. RP states: “So they tracked you. By the time you got to high
school, they knew what classes they were going to stick you in. And once

you started in high school, they kept you on track, it didn’t matter.”

Selection and Presentation of School Knowledge

A final area where the imprint of the dominant culture is evident is
the selection and presentation of school knowledge which, in effect,
divorced the “real” world of Yaqui students--Old Pascua--from the world
of the dominant society--school. Upon entering school, Yaqui children
encountered a system devoid of meaning for them (Hoxie, 1985). Within
the curriculum, any mention of Indians concerned the indigenous groups
of the East coast or those who assisted in the exploration of America.

MIJB remembers this:

Sacajawea was the only Indian I can relate to, but nothing other than
that. When I started reading books, about the Iroquois and they
were the first ones to introduce the government to the United States.
You know they took the model for the Iroquois. I feel kind of
proud even though I am not Iroquois, but I know that a Native
American introduced it. And this is what I tell my kids. A lot of
times they contribute, but we are not acknowledged.
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The curriculum lacked relevance for Yaqui students. The literacy
learning, culture, history, and life skills of Yaqui students were not valued

or legitimized within the school setting.

I took a class in humanities. That’s when I was puzzled about why
they wanted to teach you humanities . . . it was nothing that
pertained to the southwest or to the southwest Indians or people in
the southwest, Mexicans or any other people. That was way back
when and they were good ideas [the ideas of Greeks and Romans],
but to implement them into whatever your way of life and
whatever was happening here in the barrio, it just didn’t have any
correlation. (AG)

So, it [my life in Old Pascua] was never really integrated into
instruction. That was a major thing for me when I saw that I
wasn’t included in that. I thought, then who am I? Iknow
who I am when I go home, when I am in the community. But
who am I here? So, those small pieces like that really kind of
compounded the rest of the issues. And I found out very early
that I could master some of the things that were fed to me, but
I didn’t know how to place them internally. Tell me and I will
spit it out back to you, but how it fits in my perspective, it
didn’t make sense. What do I need these formulas and this
information about people I don’t even have contact with? (RT)

This section relating to the hidden curriculum establishes that the
values and beliefs of Yaqui students were overtly and covertly denigrated,
with the consequence being the perpetuation of power and control by
authority figures and societal institutions. These elements of the hidden
curriculum reflected distinct policies and practices of intimidation and
subordination. The narratives of Yaqui participants clearly indicate that
the messages of inequality they received as students mirrored the values

and beliefs of the larger social, political, and economic system. These



146

messages, while more subtle in current times, continue to impact the lives

of Yaquis.

Family Responses to Education

In this section, the concept of resistance will be introduced and
examined as it pertains to the way in which families of participants viewed
the educational system. Resistance in this situation applies to the causes
and meaning of oppositional behavior as they relate to moral and political
indignation. As Giroux (1983, p. 108) states, “The notion of resistance
points to the need to understand more thoroughly the complex ways in
which people mediate and respond to the interface between their own lived
experiences and structures of domination and constraint.”

It would be difficult at best to consider the Yaqui participants and
their families as passive in the face of the subtle and overt discrimination
they faced. It is my contention that the parents' responses to the
educational system and their children were the means of responding to and
mediating the structures and practices which attempted to negate and
subordinate children's cultural identities. Within their creative acts of
resistance, parents expressed their hopes for freedom and transformation
of existing institutional conditions.

Throughout the interviews, the notion of support for education
versiis encouragement was pervasive. Participants were cognizant of the
fact that, while their parents supported their educational efforts, the

element of encouragement was missing.
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School was seen as something that we had to do, that was required,
but it was not encouraged. . . . It was just school. “Well, I have to
get up and go to work today, these kids have to get up and go to
school today.” (RP)

My mom thought I had to go. There was no choice for me to stay
home. (MJB)

They [my parents] never pushed me that hard to study. I had to do
that on my own. (RF)

There were no pressures from home. I think no one took the
initiative to say, “Did you do your homework?” or “Are you going
to turn it in tomorrow?” “You should turn it in tomorrow.” “You
should sit down and do it.” (DB)

Going to school was required and parents supported their children
in what was required of them. Many parents had not gone to school and
yet had been able to maintain a livelihood and cultural traditions without
an education. While not encouraging their children, the parents did view
education as a transformative situation. Education was a vehicle to

provide improved economic opportunities.

He [my dad] would say, “I don’t want you eating spinach and
tortillas all the rest of your life.” Maybe that was for him
something that he did for a long time that he was tired of. (ES)

She [my mom)] said, “If you use your head, you won’t have to be out
here in the hot sun.” (MJB)

I was planning to drop out. I had eight years of school already.
Maybe I can drop out, get out. I was telling my mother and I said
that I was going to drop out of school. I don’t need it. She said,
“What kind of work are you going to do? You just can’t be going to
the fields all the time. Stay in school.” But, I said, “I don’t like
school.” She said, “You’re doing okay now.” (RF)
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Education was the means by which Yaqui children would be raised
out of the economic conditions experienced by older family members.
Additionally, learning was a means to fulfill responsibilities to family and

to the Yaqui tribe. AG observes:

... The social and cultural have to be integrated into the
individual. . . . You start with responsibility . . . then you start
your responsibility by obeying the law and obeying whatever rules
you have to follow. I would then say that you have to get educated.
Then you will be complete. You have to be opening your mind.
... If you don’t learn, then you are not helping your people. You
are not helping anybody.

While Yaquis now consider education important as a means to
improve economic conditions for tribal members, education was not
viewed in those terms by some families of participants in this study.
Families of participants were in some instances tolerant of the school
regulations regarding attendance, but generally, economic factors

impinged upon their continuance of this support:

And because it was a major effort, my mother never quite
understood and accepted the fact that it was important for us to
continue past high school. My brother graduated from high school
in ‘69. He went to Pima College for one year. My mother made it
so difficult for him that he ended up just leaving school to look for
work. She could just not appreciate or understand. She knew that
education was important, but I don’t think she could see past high
school because she made every effort to sacrifice to make sure we
got through high school. But that was it for her. (RP)

Often the pressures of not having the clothing necessary for school
or the money for books and school supplies caused students to leave school
prior to graduation. When confronted with economic realities, many of

the participants left school to obtain work.
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They [school personnel] have to understand we are struggling to
send our kids to school because of the fact that we don’t have the
means that other families do . . . they [ Yaqui parents] are making a
great deal of effort to keep their children in school, to do whatever
they can for them. (AG)

Another factor in leaving school before graduation was the view
held by some of the participants’ families that formal schooling was not
the main preparation for participation in adult life. Creating an
understanding of the Yaqui culture and participation in the Yaqui culture

was of primary importance. FM's account illustrates this:

At first she [my grandmother] thought it was a positive experience,
but when I started getting older and started helping around the
house, she thought I didn’t need school any more. When I went to
South Junior High, she wanted me to stay home and not go to
school. But I completed through eighth grade. Then I didn’t go.

.. . That [cultural lifeways] was what my grandmother was trying to
teach me. Basic skills of survival. Being a woman in our
community was to learn the basics of housework, like cooking,
cleaning, washing, and all those things. That was the most
important to her rather than me to be learning from textbooks.

FM’s grandmother had responded to the dictates of school policy
regarding mandatory attendance up to a specific age, but beyond that time,
she insisted on cultural instructions. Although she opposed the formal
schooling, she acknowledged her responsibilities to the larger society as
well as to her own culture.

The ability to bridge the culture of school and the Yaqui culture was
a paramount issue for the participants and their families. To mediate and
respond to the differences between these two distinct lifeways required

personal negotiation. RP states: “You just transitioned. You did it and a
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lot had to do with conditioning.” The participants came to recognize that
functioning within school required one behavioral mode and life within
the Yaqui community necessitated another. Fishman (1982, p. 31) refers
to this compartmentalization of behaviors as di-ethnia, “a sociocultural
pattern that is maintained by means of specific institutional arrangements.”
'The language and culture of school were required for survival within the
educational system and Yaqui students had to learn to respond in a
completely different manner than their cultural traditions--to dress
according to fashion dictated by dominant society, to speak English, and to
avoid social interaction with friends and relatives during class time. To
pursue an education it was essential to learn the culture of the “outside”

world.

The outside world must be engaged to some unavoidable
degree, and for such purposes the outside language must be
learned, but this degree must be a limited one and ultimately,
this is rationalized as necessary for the maintenance and well-
being of the “inside” world. (Fishman, 1982, p. 33)

The intent of Yaqui families in sending their children to school was
not to have their traditional language and culture rendered inoperative.
The outside language was to be leamned as it was part of the educational
system into which the children entered. However, parents stated that
children should speak English and do what the teacher requires, but at
home you can once again be Yaqui--be of the “inside” world. Parents
viewed education as important, but not at the expense of losing their
identity and their Yaqui and/or Spanish languages. Balancing and

manipulating one’s being was difficult and stressful. ES recalls:
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When you go to school,” my mom would say, “you speak
English because they tell you to speak English. But when you
come home, you don’t have to speak English.” So, maybe
that’s where it started, my having to do something different at
school and my having to do something different at home. And
my mom saying, “That’s ok, you just do what they say, but go
by the rules. And then you come home and you can be
yourself again.”

The ability to maintain balance between education and culture was

expressed in the following statement by MJB:

We can maintain our culture, but sometimes I’'m caught in between
a lot of things. My world, my two worlds are different. And then
I try to think which one should I follow, which one is best. You
have to make that judgement of your feelings sometimes and go
with whatever is best of the two cultures you have.

Di-ethnia can also be factored into the responsiveness of parents to
school. While they were keenly aware and proficient in maneuvering
within the Yaqui culture, the school culture with its nuances, language,
practices, and policies was foreign to parents. Consequently, school was a
source of intimidation for them. A lack of familiarity with the educational
system placed a wedge between parents and children and parents and
teachers. Opportunities for participation and interaction within the school
were limited due to the educational institutions unwillingness to involve
and inform parents.

Despite the domination and cultural constraints experienced by
Yaqui students in SASD, each participant in this study has shown by
his/her actions an unwillingness to be daunted or defeated by their
schooling experiences. Each individual who left school prior to

graduation, is either working toward a GED or has earned one. Others
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who have a high school diploma or GED are attending local colleges and

universities.

Perceptions Related to School Success

The notion of school success, as stated in Chapter 2, has been
examined extensively by researchers with regard to the varying causes for
differential school success experienced by minority students. Earlier in
this chapter, the influence of school policies and practices on Yaqui
students was discussed and students’ experiences shared. In this section,
the issue of school success will be explored as it relates to participants’
families and the community of Old Pascua as a whole.

Success as it relates to school typically includes the areas of
individual academic achievement--good grades and promotion--and
distinguished completion of requirements and standards imposed by the
educational system. Success within the domain of education was/is
measured in terms endorsed and valued by the dominant culture. This
definition of success differed from the view held by participants' families,
which supported involvement in and continuance of cultural beliefs and
practices. They did, however, regard education as a means to gain
knowledge, to improve economic conditions, to understand other cultures
and lifeways, and to improve conditions for the Yaqui tribe. Participants’
families generally did not intend education within the public school system
to replace or negate Yaqui familial and community culture. The focus was
accomplishments which would support and benefit the Yaqui community

in a manner consistent with cultural lifeways.
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In his interview, RT explained that the Yaqui people and the

educational system are in agreement regarding academic success, but
diverge in the means and process of its attainment. According to RT,
schools must recognize that each student, while an individual, is connected
to a larger community and the efforts of that individual to succeed can be
appreciated and accepted when they are related back to a student’s value
system and the community to which he/she is connected. Such a view is
also discussed by Ogbu (1988, p. 40),20 who perceives the larger

community connection, the value system, to be a “cultural model:”

I will define a cultural model as an understanding that a people
have of their universe--social, physical, or both--as well as their
understanding of their own behaviors in that universe. The cultural
model of a population serves its members as a guide in their
expectations and actions in that universe or environment.
Furthermore, the cultural model underlies folk theories or folk
explanations of recurrent circumstances, events, and situations in
various domains of life. It is used by members of the population to
organize their knowledge about recurrent events and situations.

In Ogbu's formulation, a cultural model provides a collective view
of matters, such as school rules and regulations, academic achievement,
and an understanding of how the educational system operates. Stating that
the cultural model provides a collective view is not meant to imply that all
members of the Yaqui community are unanimous in this view, but rather
that it is a majority perspective. Ogbu (1988, p. 48) indicates that

“community forces” have the potential to strongly influence minority

20 As an anthropologist, Ogbu's work is frequently related to colonized groups of individuals. In the
context of this study, a more accurate use of the term "folk" would be cultural, as in cultural theories or
cultural explanations.
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youths’ school success depending on what is “done to the individual by
others or by the individual to encourage or discourage school success.”

In the homes of all the Yaqui participants, education was discussed
as important and necessary. Education was viewed as the means to attain
economic gains. However, the family’s and community’s reality
influenced their endorsement of education. “Getting an education” did not
equate to “getting a job.” The opportunities for Yaqui students to see
firsthand that getting an education paid off were non-existent for several
reasons. First, due to their political asylum status, they lacked an
educational history within SASD which could have provided role models.
Second, resuming their cultural ceremonies and practices following years
of oppression placed more of an importance on maintaining Yaqui
lifeways than on acquiring or accepting the values and beliefs of the
dominant culture. Third, the financial needs of many families required
that students leave school for low paying jobs. Fourth, the existing school
culture made it difficult for families and the community to support the
culturally contradictory behaviors and practices of the school

environment. RT expresses this notion succinctly:

I felt successful at home, but I didn’t know how there could be a
demand for success in the other. It didn’t make sense to me, I didn’t
know what the definition was. I heard monetary. I heard those
kinds of things, but when I looked around me, I didn’t see any of
those things. The demand on the other side was, “You do this
because you are going to have to succeed in life.” And I thought
what I was already feeling was success. But the indoctrination I got
must not be right because I was living in a poor community. I was
living in a situation where, now they call it dysfunctional, where
people are huddled together, very isolated from the larger
community. And what I was hearing in school was that I wasn’t
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successful yet, so I must be off and I must not be right in my
successes. I tried to look at what success was and I did a real
detachment from my heart and went into my head. Because what I
learned in my community came from the heart. Isaw it. I lived it.
Ifelt it. I experienced it. We made sense. At school I talked about
it. Ilistened. I didn’t see very much of it because I wasn’t given the
example or the guidance to really define some of the things I was
being taught about. And that made me do a real paradigm shift, a
paradigm shift to my head.

What was missing for RT was a role model who had been through
the system, and who could provide the know-how and an understanding of
how the system works. This role model could show, by experience and
influence, that the cultural environment and the educational environment
are compatible in the desire for student learning.

Families indicated that often the option of education was seen as an
“either-or” situation; either choose education or choose one's own culture.
The choice of “both” did not seem to be a viable option. RP states:

“My grandmother didn’t see that we could retain both [Yaqui and
Spanish] and gain English. She didn’t see it as a choice. She saw it
as either-or.” Not being able to see the congruence of culture and
education caused families to frequently maintain what was safe,
secure, and understood--the local, community culture, as opposed to
the unknown and the distrusted--education.

As indicated in the the previous section regarding family support
for education, parents supported but did not necessarily encourage or
pressure their children in their school efforts. Ogbu indicates that it is the
lack of encouragement or family pressure to get good grades that

contributes to a lack of school success. One might argue that Ogbu's
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explanation places the “blame” for school failure squarely on children and
their families, while obscuring or vindicating the institutionalized
discriminatory practices of both school and society. In the Yaqui case,
explanations are made more complex by the fact that within the Yaqui
culture, the concept of putting oneself above another at the risk of making
a neighbor or relative appear less capable is not accepted. RP explains this

concept:

She [the teacher] singled us out and in my culture, nobody is better
than anybody. People that perform in the ceremonies, like the deer
dancer which is something that we believe is a spiritual calling, are
respected, but they are not seen as superior. They are seen as
spiritually chosen, but that’s it.

To avoid placing students in culturally contradictory situations,
some participants suggested that educators encourage and promote
achievement by indicating to students how education can benefit the

family, the Yaqui tribe, and the larger community. RT states:

It’s okay to be the outstanding student because it helps others. You
relate it back to something they can understand. Do this, do that, but
how does it relate back to the folks I am connected to? If you just
focus on me as an individual, that doesn’t go over very good because
then you are cutting me out of the value system because I am
connected to people and how are they going to look at me? Relating
doing well in school back to the family reinforces the cultural value
and it makes sense to them.

Ogbu (1988) states that students will frequently camouflage their
efforts at achieving school success so that they can avoid adverse peer
influences. In SASD schools which Yaqui children attend, students who
are focused on school work often are taunted as “school boy” or “school

girl.” To avoid the appearance of being academically successful, students
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will participate in a variety of activities to avoid the stigma of scholar. RT
chose baseball because he was confident in the sport and it provided an
opportunity to feel comfortable in an otherwise uncomfortable school

setting.

And I did that because I knew some skills and I felt more confident
in doing that than all the other stuff [school work] I was doing in
school. I would keep my grades up to feel comfortable and to also
do what I had to do. I learned how to work those things by then.

... I focused on baseball as a way to get ahead and develop my
skills there. (RT)

As more Yaqui tribal members complete their education, the
opportunity for Yaqui students to learn by their example and through their
ability to mediate the educational institution will no doubt increase.
Additionally, recognizing how education relates to the value system of the
community will provide students with an understanding and acceptance of

school success.

Summary

Themes discussed in this chapter are reflective of the political and
dominating nature of schools. The discussion of the hidden curriculum,
for example, illustrates the overt and covert discriminatory and
subordinating actions of SASD's practices and policies. Language
restrictions, rules and procedures, and classroom social configurations
produced a climate that both subordinated and negated Yaqui cultural
lifeways.

Family responses to this situation included a willingness to involve

Yaqui children in the educational system, but not at the cost of cultural
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beliefs and practices. The manner in which parents responded to schools
reflected their sense of responsibility and need to maintain control over
their children's lives as Yaqui community members.

Yaqui views regarding school success and the means and
consequences of achieving it are shown to vary from the mainstream
school perspective. Yaqui views focus on how school achievement can
benefit the Yaqui community rather than the individual, and supports
beliefs and practices consistent with the Yaqui culture. “Cultural models”
(Ogbu, 1988) also are shown to be essential to provide guidance to
students and parents as they navigate the educational system.

Yaqui participants in this study clearly understood how the
educational system shaped and thwarted their efforts to receive an
equitable education. These participants rejected the beliefs and practices
inherent in the overt and covert curriculum of school; they and their
families resisted the schools’ attempts to negate and undermine the Yaqui
cultural system; and they defined “school success” in an inclusive and
collective, rather than and exclusive and individual way. The participants
have used these experiences as a foundation for support and for
transforming the educational system. Chapter 7 includes their
recommendations for enhancing school success and the implications and
challenges these recommendations raise for change within educational

programs.
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CHAPTER 7
IMPLICATIONS FOR CHANGE AND EDUCATIONAL REFORM

Through oral historical research and interpretative documentation
and analysis, this dissertation has examined the schooling experiences of
Yaqui students within the public school setting in Tucson, Arizona. In
ethnographic interviews, Yaqui participants in the study reflected on their
school experiences and the subordinating policies and practices which
influenced them. Three major themes emerged from the interviews: (a)
the hidden curriculum of school, including the impact of language, rules
and procedures, classroom social relations, and selection and presentation
of school knowledge; (b) family responses to education; and (c)
perceptions related to school success.

Critical theory has served as the theoretical framework for
examining these themes. Critical theory engenders and compels
transformative action, and commits to a future of possibilities (Giroux,
1983). In the preceding chapters, the historical, social, political, and
cultural factors influencing the schooling experiences of Yaqui children
have been considered and the scope and intensity of their struggles
recognized. Through personal narratives I have sought to document and
make accessible historically silenced Yaqui voices as one step in the
process of positive educational change.

Yaqui participants’ visions and recommendations for change and the

implications these recommendations have for schools are included in this
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study. The reality of their experiences, as well as their belief in the
possibility of and need for positive change, have shaped these
recommendations. Their vision promulgates conditions which actively
involve the Yaqui community in ensuring that school and life success are
within reach and are attained by Yaqui students in SASD.

This chapter serves as a synthesis, but adds one final component:
Yaqui recommendations for transforming the educational institution to
ensure success for students. These include: (a) relations between school
and community; (b) relevance of schooling; and (c) economic factors.
Each of these issues and their relationship to the present school system, as
well as to this study's broader theoretical framework, are discussed below.
Based on these recommendations, suggestions for implementing the
requisite systemic change are proposed. Methodological and theoretical
implications also are considered in terms of micro/macro ethnographic
frameworks and a critical theory perspective. Contributions of this study
to extend the current body of literature relating to American Indian/
Alaska Native education are discussed. This chapter completes the history
of Yaqui education begun in Chapter 4, by discussing programs and
activities currently underway in SASD which address these
transformational recommendations. Finally, the chapter concludes with
Yaqui responses related to their ability to act with power and to create

opportunities for future generations.
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Relations Between School and Community

The first area of recommendations addressed by participants
involves the relations between school and community. As RT states in his
interview, the separation between the school and community must be
bridged to improve the educational opportunities for students. The covert
and overt demarcation which currently exists between school and
community must be eliminated if the energies of the two entities are to
join in a collective effort on behalf of students. RT states: “Parents need
more concrete experiences, ones they can go in and be a part of. And that
leads to the community feeling that it can have access to schools.”

Lipka (1989, p. 216) in his research with the Yup'ik, shows that
communities can be viewed “not as a resource to the schools but the school
as a resource to the community.” Lipka states that mutual interdependence
results when schools recognize and legitimize community issues. Through
shared efforts for resolution of issues and concerns, Lipka (1989, pp. 229-

230) argues that:

The school can slowly emerge as a local institution that plays a
part in community development, rather than functioning as an
outside institution in which the tensions between small Native
communities and the larger dominant society get played out
by students, community members, and teachers.

By forming collaborative efforts which counter the dominating power
structure evident within the larger society, restrictions and impediments
to shared decision making and community interaction can be eliminated.

Issues addressed must be the result of consensus between school and
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community which will result in mutual ownership of developing solutions
and resolutions.

Cummins (1989, p. 62) makes a similar argument is his framework
for minority student empowerment, stating that “minority students will be
empowered in the school context to the extent that the communities
themselves are empowered through schools.” When the school involves
“minority parents as partners in their children's education,” Cummins
(1989, p. 62) states, “Parents develop a sense of efficacy that
communicates itself to children with positive academic consequences.” In
the Yaqui context, many issues impeding the school success of Yaqui
students, such as gang involvement, need for social services, and
enhancement of self-esteem also are community issues and concerns.

The benefits of concerted efforts between school and community
then are threefold. First, parents will develop a sense of empowerment
and involvement in their children's school and community experiences.
These efforts will be inclusive, collaborative, and relevant which
contribute to a sense of efficacy (Cummins, 1989). Second, the chance to
work together may increase opportunities for harmony, trust, and
friendship, as well as greater understanding among citizens from many
cultural backgrounds. Finally, the resolution of problems and concerns
held by parents, school, educators, and students will have the advantage of
a strong unified effort, including varied perspectives and resources.

RP’s comments succinctly capture the essence of cooperative efforts:

I think the system would do better, have more success with the

students if they actually looked at this as a community issue,
not just as a student and school issue because it reaches back...
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There has to be some involvement with the community, with
the parents, none of us alone. The tribal government working
with them because they have much knowledge about our
people. All of the experts in education or all the experts
trying to save our children through high school is not
restricted only to educators per se, to educators in the school
system. I think they need to look at community people.

Relevance of Schooling

A second area of recommendations pertains to the relevance of
schooling. Recommendations in this area correlate with those involving
parent-community participation, in that they involve the sense of inclusion
and cultural-linguistic congruence. Inclusion can be understood in terms
of participation as indicated in the preceding section, as well as a more
holistic view of student learning.

Again, Cummins' (1986, 1989) recommendations for transforming
curriculum and pedagogy are especially relevant here. Cummins
maintains that minority students will succeed educationally to the extent
that interactions within schools reverse the dominating structure prevailing
within society. This reversal first requires a recognition on the part of
school systems that discriminatery practices exist. It is Cummins'
contention and mine that educators do not intentionally discriminate
against students. However, the values and beliefs which influence their
role as educators reflect societal policies and practices that have the effect
--whether consciously or unconsciously perpetrated--of subordinating and
dominating minority students.

Cummins (1986, 1989) supports cultural and linguistic

incorporation within instruction as a means to reverse these socially



164

constifﬁted relations and thereby enhance the academic achievement of
minority students. Because students frequently perform according to the
level of teachers' expectations (Banks, 1988; Bennett, 1990; Cummins,
1989; Fine, 1991; MacLeod, 1987; McCarty, 1993), it is essential that
curriculum and pedagogy reflect a high level of aspiration and genuinely
value the resources students bring to school. This can promote conditions
which contribute to student empowerment.

Opportunities for students to think critically, to challenge, and to
make decisions must be created in the classroom. A transformed teacher
role also must be considered. The notion of teacher as “dominant
inculcator of knowledge” must give way to “guide” and “facilitator”
(Cummins, 1986; 1989; Kagan, 1986; Slavin, 1990). Transforming
classrooms from sites of rote memorization and teacher dominance
(Anyon, 1990) to sites of liberation is possible. Such classrooms would
support student interaction, and include their language and culture.
Guilfoyle (1988, p. 300) provides one such example within North
Elementary School:

The manner in which [the teacher] included the culture in the
classroom (focusing on events in the community, inviting
community members to give presentation, allowing the children to
freely interact about events in their own lives and her own
participation in the community) was a way for the children to learn
more about their culture.

In the present study, participants' comments indicate a need for
programs such as ones grounded in whole language pedagogy (Goodman,

1992), which include the multiple cultures presented in the classroom. ES
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states: “I think teachers still need to be aware that children are coming
from a home different from theirs.” The importance of teachers knowing
their students, learning about and from them, and valuing them not only
establishes a sense of student worth, but also enhances self-esteem and

student comfort. Cummins (1989, p. 60) concurs:
Educators who see their role as adding a second language and
cultural affiliation to students' repertoire are likely to empower
students more than those who see their role as replacing or
subtracting student's primary language and culture in the process of
assimilating them to the dominant culture.

MacLeod (1987, p. 135) extends this notion in his analysis of the leveling

of youth aspirations in urban ghetto settings:

Rather than denying the existence of barriers to success,
schools should acknowledge them explicitly while motivating
students by teaching them, for example, about local figures
(with whom the students can identify) who share the students’
socioeconomic origins but overcame the odds. Teachers can
strive to include material about which the students, drawing
on the skills they have developed in their neighborhoods, are
the experts. If the school could believe in the legitimacy and
importance of students’ feelings, perceptions, and experiences
as working-class kids, the students themselves might come to
do the same, thereby giving them a positive identity and a
measure of self-confidence as a foundation for further
application in school.

In short, by providing students with a sense of self-importance and
self-confidence, and by legitimating their cultural beliefs and values, the
educational system will better prepare students to deal with societal
realities, while validating students and their communities. When students

can relate school programs and practices to their home culture,
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curriculum and pedagogy have genuine meaning in students’ lives (Jacob
& Jordan, 1993; Moll, Amanti, Neff, & Gonzalez, 1992).

EM states the issues this way: “Incorporating more about the
cultures would be good. You would know about them and they would
know about you. You’d get along with each other.” This perspective
indicates a need and willingness to learn and gain from relationships
outside the Yaqui culture. AG adds this: “You have responsibilities to
your family, to your tribe, to your people. But you have to keep an open
mind that you also have a responsibility to the outside. And you can’t
neglect that.” AG’s statement reflects the notion that cultural awareness is
not the sole responsibility of the school system. A collective effort is
required. ES states: “I think we, as an Education Department, as a tribal
entity, it’s part of our responsibility to make teachers aware of who these
students are. We can’t expect these people to do it on their own. We need
to make them aware and sensitize them.”

EM extends the notion of congruence and relevance further by
stating the need to have Yaquis work within the school as counselors,
teachers, and support personnel. His recommendation complements
Cummins' (1989, p. 60) point that “schools can create a climate that is
welcoming to minority parents and, at the same time, promotes children’s
pride” in their culture and language. This also reinforces Ogbu’s (1988)
call for “cultural models.” Yaqui community members working within
the schools can provide Yaqui students with guidance in the workings of
the school system. As “cultural models,” these individuals would serve as

a support system, influencing students and enhancing their opportunities
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for success in ways which are censistent with cultural beliefs and values.
Additionally, through their professional status and attendant ability to
negotiate the educational system, these “cultural models” would serve as

role models for students.

Economic Factors

The third area of participants' recommendations relates to the
economic conditions surrounding and within the Yaqui community of Old
Pascua. With limited financial means, many families are unable to provide
the requisites for school, such as pencils, paper, and backpacks for
carrying books. EM recommends the following as a means to provide
students with assistance: “Schools should have a program like Manpower2!
to get paid assistance for going to school, like for books, etc.”

Limited family finances also restrict students from becoming
connected to and involved in school programs and extracurricular
activities. If finances are a continuing reason for students leaving school
prematurely, then financial support to encourage their educational efforts
must become a priority. In addition to assisting students through high
school, there is a great need to support Yaquis seeking advanced degrees.
Financial endorsement of the education of future teachers, counselors, and
school support staff, would provide the “cultural models” so necessary to

Yaqui students' school success.

21 Manpower is a government supporied program which provides students with work opportunitics.
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These concerns are indicative of larger economic issues facing the
Yaqui and other Arizona tribes. AG cites the lack of economic self-

sufficiency as a hindrance to Yaqui survival:

They [parents] are making a great deal of effort to keep them
[children] in school, to do whatever they can for them.
Because how can you say that we give them all that they want
and that we don’t show them any responsibility, when we
don’t have anything? We have our way, but looking at other
responsibilities [such as providing school supplies] when we
get out there [schools], we don’t have anything. Like for
instance, if we had something that would show responsibility
here in the Yaqui way, we have our culture and that’s a
responsibility, but other things, such as creating jobs and for
children to get in there and say look this is a way for us. It is
your responsibility for it to be now. We will show you how
to do it and maybe then later on you will go ahead and do it.
But, we don’t have any jobs here, if we did, we could survive.

Without viable family and community-based economic opportunities,
Yaqui children have little context in which to develop family and tribal
iob responsibilities and skills. As AG indicated, the Yaqui Tribe lacks the
economic resources for tribal business enterprises. Therefore, concrete
examples are not available to encourage education as a means to involve
children in the various aspects of economic ventures.

The chance for students to see positive economic possibilities for
themselves within the tribe also is limited. There are presently only a
small number of tribally-generated jobs, most related to social services.
Moreover, many of these jobs are based on fluctuating federal, tribal, and
other discretionary funds. On the one hand, this situation and the
economic circumstances alluded to by EM and AG, create a situation in

which children see few local opportunities to use their education in
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meaningful work. On the other hand, long-term solutions to this dilemma
demand that Yaqui children are provided with every opportunity to
achieve in school so that they can enhance their post-secondéry and
professional employment options.

Achieving these goals and the ultimate goal of economic parity must
be viewed as long-term processes--ones to which schools can contribute,
but which are part of a larger system which also must change. While
specific recommendations at this level are beyond the scope of this
dissertation, here it can be pointed out that participants in this study
recognize the complexity of these issues and that their resolution requires
vision and support from the iotal community. More effective educational
programs which support, value, and promote each child's language and
culture are a step in the direction of positive, system-wide change, as are
school communities which involve students, parents, teachers,
administrators, and school board members in enacting democratic
principles and beliefs.

Equality of opportunity and of actual experience can be realized, but
the process, as the narrative accounts here indicate, is long, complex, and
fraught with difficulty. Achieving such equality will take great
determination and concerted efforts on behalf of children by all members
of the tribal, local and school community. The following section
considers some specific steps that can be taken within the educational

system fo initiate this long-term process of change.
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Implications for Systemic Educational Reform

Based on the recommendations outlined above and the larger data
analysis of this study, this section addresses more specific implications for
changing the institutional structure in ways that will enhance Yaqui
students’ school success. In effect, this section is an attempt to
operationalize the calls to action that are implicit and explicit in the
narrative accounts.

First, meaningful partnerships must be developed and fostered
among Yaqui parents, community, and schools. Such partnerships must
be grounded in the notion that education is all-inclusive--a shared
responsibility. Schools and their personnel must actively seexk to become
"open" to Yaqui parents' participation, to attend to their needs, and to
appreciate and legitimate the values of the Yaqui community. To
accomplish this, Yaqui parents must be included in school decision making
in meaningful and significant ways; for example, it is essential that parents
and community members be involved in development of the vision and
mission of schools. Their skills, culture, and language should be reflected
within the curriculum, and when possible, parents should be involved in
instructional activities. Parent and community involvement in curricular
activities, such as career, health, and culture fairs promotes opportunities
for them to highlight various aspects of their professional and cultural
backgrounds, to feel comfortable within the school setting, and to

recognize their own contributions to children's growth and learning.
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Schools must also ensure that students' and families' language needs
are met. Schools and their leadership must insist that English is not the
sole medium of communication in the classroom or the board room.

Furthermore, schools may need to take on new roles in a changing
social, economic, and political context such as that of Old Pascua and the
Tucson metropolitan area. Schools can serve as sites for community
outreach programs, such as family resource and wellness centers, and
adult literacy education. By developing schools as a resource to the
community (Lipka, 1989), parent and community access to and
participaticn in scheol programs will be greatly increased. Such changes
in the definition and role cf schools will not only nurture a spirit of
school-community responsiveness, but will also encourage shared efforts
in resolving community and school issues and concerns.

To make schooling genuinely relevant and inclusive of students'
home and community will, however, require more far-reaching reforms.
To reverse the dominating structure of scheol curriculum and pedagogy,
instruction must include the Yaqui students' language and culture, reflect
high expectations, and value the resources which students bring to the
school setting. For these changes to occur, the educational institution
must revise its policies for preparing educators to teach and interact with
students from diverse populations. Cultural awareness and establishment
of classroom conditions conducive to student involvement and
participation must be included within the scope of teacher education
programs. Teachers need strategies to design classroom environments

which promote critical thinking, decision making, and creativity. Not
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only must opportunities be provided for teacher innovation, but these
efforts must be reinforced through ongoing and consistent staff
development. Support for implementation of these strategies should be
included in the evaluation and supervision process to ensure that teachers
recognize the significance these changes have for student success.

Colleges and universities must be directly involved in this aspect of
the process to ensure that their teacher preparation courses and
certification requirements are reflective and inclusive of current
educational research and practice in minority education. Programs such
as the Institates which led to the present study--the American Indian
Language Development Institute and Southwest Memory Project--
illustrate the possibilities for deepening educators' understandings of the
historical conditions that gave rise to the present situation, and of current
schooling issues and practices.

Colleges and universities must also be cognizant of the educational
needs within the local community. Course offerings and research
assistance should include issues related to the community's student and
teacher needs. With large numbers of American Indians located in areas
surrounding a college or university, forums, workshops, and classes
supported by these institutions and related to the education of indigenous
groups would promote the efforts of teachers and administrators to create
awareness and appreciation of those native cultures.

Finally, systemic institutional change must include the development
and support of "cultural models." The presence of Yaqui role models

within schools is a source of great community pride and reinforcement
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for students. Yet participants in this study indicated difficulty in
continuing their educational pursuits due to financial constraints. A
combined effort by colleges, universities, and local school districts to
promote the attainment of teaching credentials by native people should be
given high priority. Potential and creative sources for financial support,
such as scholarships, corporate funding, and grants should be investigated

as means to generate support.

Contributions of This Study

At this point it seems appropriate to return to the original research
questions posed in Chapter I and to relate them to larger issues in Yaqui
education, American Indian/Alaska Native education, and the wider
research on differential school success in the U.S. Why and how do
diminished and differential minority/majority school outcomes
materialize? What of the nature and design of the institutions which
American Indian/Alaska Native children attend? How does the institution
itself contribute to high drop-out rates and lack of academic success?

The present study indicates that the diminished and differential
success of Yaqui students has resulted from the following circumstances.
First, the educational system, comprised of programs and'policics as well
as the legislators, governing boards, superintendents, administrators,
teachers, and other staff who enact and legitimate those policies and
programs, have failed to recognize the uniqueness of each individual
child. The preponderance of policies and procedures reflective of

majority culture beliefs and values inhibits each child's culture from



174

serving as in integral and underlying framework from which to develop
curriculum and determine pedagogy. The overt and covert messages
resonating from these dominating plicies are ones of intolerance for
differences, and of the equation of differences with deficiencies.

Second, the lack of teacher preparedness for teaching and
interacting with students from diverse populations also contributes to
differential school success. Awareness of culture and establishment of
classroom conditions conducive to student involvement and participation
are frequently not within the scope of college or university teacher
preparation programs. Once they are certified, teachers also face the
dominating policies of educational systems that may thwart their efforts to
implement creative, individualized instructional programs. While
aitention is directed toward weaknesses of students within the educational
system, opportunities to address the needs and strengths of students
through professional growth opportunities often go unsupported by the
institution.

Third, parents, extended family, and community members have
consistently been excluded from participation in school decision making.
By disregarding the power and participation of family and cornmunity, a
vital link between students and their community, and their personal sphere
of influence, has been severed.

A fourth and final causal factor is the disparity of opportunities
within the school setting due to the limited financial resources of students'
families. Total participation in school activities and extracurricular

programs is limited by a family's ablity to pay for such involvement.
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Additionally, financial constaints often are responsible for students’
departure from school prior to graduation. Because of the institution's
lack of understanding of individual needs and its disregard for community
involvement, creative means to address the financial needs of students are
non-existent. These conditions are reflective of the dominating nature and
design of the educational institution.

These findings indicate the scope and magnitude of the issues which
impact upon and contribute to the diminished and differential success of
Yaqui students within an urban public school setting. The findings also
suggest a complex array of solutions which must be implemented in a
system-wide fashion to begin to transform the conditions that limit Yaqui
students' aspirations and their success. Clearly such complexity of both
causal and transformative factors requires a depth and breadth of analysis
not available within a microethnographic framework. Here, both micro-
contextual and macro-contextual influences are important, as both provide
insights into interconnections between schools and other institutions. This
combined micro/macro analysis considers how the beliefs and ideologies
of the larger society influence students, teachers, administrators, and
parents. Furthermore, such an analysis presents a holistic perspective on
the multiple factors influencing school achievement as is evidenced in the
"nested design” (see Illustration 1). Most importantly, this analysis invites
examination into causation--why have such widespread patterns of
differential school success been experienced by Yaqui students?

Critical theory places this micro/macro exarnination within a

framework that challenges and critically scrutinizes the school
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organization itself. A major contribution of this study, then, is in joining
microethnography, macroethnography, and critical theory to consider
Yaqui students' school success from a systemic rather than an individual
perspective. Schools, not students, are "deficient” in this analytical
framework. Furthermore, as schools are social constructions, it is
essential that they be viewed from the perspective of those they have, in
fact, failed: that of American Indian students themselves. Here, Yaqui
voices provide insights into the educational system's failure. In sharing
these insights, these individual voices simultaneously create awareness 5o
that the seeds of transformation can be sown.

In addition to these theoretical and methodological contributions,
this study provides a new and as yet unrecorded oral historical account.
The availability of narrative accounts detailing Yaqui perspectives on
education are virtually non-existeit. In general, personal reflections on
public schooling by members of urban Indian communities are limited.
This study provides educators with an opportunity to examine a unique
view of Indians who are recent residents of an urban area, recently
recognized as an American Indian tribe, and educated within an urban,
public school setting.

Furthermore, as Thompson (1978, p. 226) suggests, oral history
"gives history back to the people in their own words. And in giving a
past, it helps them toward a future of their own making." The present
study, then, records a unique Yaqui individual and collective experience.
While distinctive, aspects of this experience are shared with members of

other American Indian/Alaska Native tribes. One participant in this
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study, for example, expressed amazement at the consistency within
accounts of other Yaqui participants. The accounts of others provided
credibility and support for what she revealed in her own narrative
account. Perhaps oral histories such as these also will serve as an impetus
for Yaqui communities and those of other tribes to move to an educational
future for their children which they create.

Lastly, this study serves as a rationale for curricular and
pedagogical revision. Through oral histories presented here, educators
may more readily understand the importance and the necessity of creating
educational environments which promote and value the culture and
language of each student. Negation of a child's identity, as described so
eloquently and with great anguish by Yaqui participants, cannot be
permitted to continue as classroom practice. Perhaps by becoming aware
of the impact that routine school policies and practices have upon students,
teachers and administrators as well as other school personnel may
understand that within their own personal sphere of influence resides the
possibility to create empowering opportunities. Awareness establishes
the potential for school personnel to reflect upon these unique Yaqui

perspectives for the sake of transforming present schooling conditions.

Retrospect and Prospects: Schooling in SASD Today
A visitor to North Elementary School might be surprised--even
amazed--at the stark contrast between the present school climate and the
school environment described by most participants in this study.

Ongoing instruction in Yaqui and Spanish is not only encouraged, but
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promoted through the efforts and teaching of Yaqui instructional aides.
Generally,the cultures of students are valued and incorporated into the
curriculum and in some instances, pedagogy is reflective of Yaqui
lifeways. Programs, such as the Yaqui/English Project, TEEM Follow
Through,?? and Project Choki?3 have as their focus the inclusion of Yaqui
culture into school programs and activities. Parents of North students
frequently participate in school functions and are an essential influence in
determining and supporting programs designed to promote cultural
lifeways. The presence of Yaqui “cultural models” (Ogbu, 1988) within
the school is a source of pride for the community as well as a model for
students. While such positive breaks from the past are evident within
North Elementary School, continued efforts must be made to ensure that
inclusion of Yaqui language and culture in curriculum and pedagogy
become the norm in all schools.

Although a foundation for genuine improvement and change is in
place at North Elementary School, in middle and high schools the promise
of similar change is less apparent, and Yaqui students there continue to
experience limited academic success. South Junior High School is now
closed by court order due to its segregationist design and practices. Yaqui
students still experience discomfort transitioning from elementary to

middle school. However, there is now greater institutional support to ease

22 TEEM (Tucson Early Education Model) Follow Through is a federally funded K-3 program for at-risk
children designed to assist in the transition of former Pace and Head Start children into elementary school.
23 Project Choki is a community-based multicultural arts education partnership of Arts Genesis, North
Elementary School, and San Ignacio Council. Project Choki, meaning star in Yaqui, uses traditional

cultural values, acsthetics, and experiences as the foundation for pre-school through grade 6 art
programming,
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this transition. Former students who were involved in cultural programs
at North are experiencing increased school success in middle school which
is evidenced by increased participation in school related activities and
increased numbers of Yaqui students successfully completing coursework.
With support from the Office of Civil Rights, East High School, now a
fine arts, math/scienice magnet school, has eliminated the vestiges of
tracking and opportunities exist for new, relevant, and culturally inclusive
curricular and pedagogical practices.

While part of these transformations are the result of new federal
and state legislation--in particular, the amended 1984 Bilingual Education
Act and more recent state mandates for bilingual and ESL education--the
efforts of Yaqui community members, rather than legislation, have
contributed greatly to dynamic change within this school. Federal
legislation is clearly intended to benefit and impact all students of all ages,
including those in junior high/middle school and high school. However,
evidence of systemic transformation due to this legisiation and local
school board initiatives is less apparent within this public school setting
than in other types of schools serving Indian children, such as the well-
documented Navajo community-run scheol at Rough Rock (McCarty,
1989). With public schools within the United States serving
approximately 80% of all elementary and secondary Indian students
(O'Brien, 1950), measures to ensure equality of educational opportunities
for all American Indian/Alaska Native students must be implemented.

To effect change within each level of the system is an on-going

challenge not only to the Yaqui community, but also for SASD and the
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broader society. If each student within SASD is to receive an equitable
and a quality education, then the recommendations outlined here must be
given serious consideration. Those recommendations, and the
documentation and analysis of Yaqui schooling provided here, afford new
ways of viewing and constructing education. This new vision should
serve as an impetus for lasting and meaningful improvement within

schools.

Conclusions

The narrative accounts of participants in this study demonstrate
their awareness of their abilities to act with power and effect. These
personal narratives, while illuminating in painful detail the disabling
conditions in SASD schools and the wider society, also suggest potential
ways to transform the future for Yaqui students. In hours of interviews
conducted with 10 participants in this study, a number of critical issues
were addressed. While diverse in their specifics, all 10 accounts revealed
these recurring themes: the hidden curriculum and in particular, the
impact of language restrictions, school rules and procedures, classroom
social relations, and the selection and presentation of school knowledge;
family responses to education; and perceptions related to school success.

In their accounts, centered on these themes, the Yaqui participants in
this study have told the story of schooling in their community of Old
Pascua. Instituted as a means to assimilate Yaqui children into the
dominant society, North Elementary School policies and practices negated

the cultural capital (Bourdieu, 1977) and linguistic competencies of Yaqui



181

students. Faced with overt and covert discriminatory practices within the
school setting, and with economic and culturally-related responsibilities at
home, many participants left school prior to high school graduation. Yet,
despite these difficulties and the reality of structural inequality in their
schooling experiences, all the participants in this study have resumed or
maintained their efforts to pursue personal educational goals and to
improve schooling for Yaqui students.

The participants’ reflections focused on a critical inspection of the
institution of schooling, around which much of their struggle has been
carried out. Their accounts also speak of resistance to disabling
institutional conditions; the accounts speak of change. A very distinct
message emanates from their recommendations: Since the locus of the
problem is within the institutional structure, transformationr must
originate within that structure. That is, rather than affixing blame on the
children and parents for students' educational underachievement, the
system itself is responsible for those poor educational outcomes, and it
must change. Yaqui community members recognize the educational needs
of their children and seek to have their voices heard and valued. They
understand and have articulated the essential requirement for equity of
opportunity. The inclusion of their knowledge and their voice within the
educational system is a first step in achieving such equity. But as the
discussion in this chapter indicates, inclusion and co-participation by the
Yaqui community are only some of many necessary and systemic, long-

term changes.
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Giroux (1983, p. 63) states: “While school cultures may take

complex and heterogeneous forms, the principle that remains constant is
that they are situated within a network of power relations from which
they cannot escape.” Giroux's statement sets forth a daunting challenge,
for he suggests that real change requires altering existing power relations.
This is no simple or short-term task. However, the continued efforts of
the Yaqui participants in this study to further their education and involve
themselves directly in changing the educational system signals a
willingness to accept this challenge and to alter the status quo.

Participants recognize their ability to effect change within their own
sphere of influence. They have met with adversity and determined that
the schooling experiences of future generations must and will be different
from their own. Their response to bleak and negative school experiences
has been a positive and creative one; by their present actions, they are
evolving new opportunities for themselves and others which would have

previously been impossible.
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AGE DISTRIBUTION FOR ONE C STUDENTS IN SASD
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APPENDIX A
MAY, 1921
5-11 10
6-5 24
6-il 30
7-5 27
7-11 24
8-5 23
8-11 17
9-5 17
9-11 12
10-5 9
10-11 7
11-56 8
11-11 5
12-56 8
12-11 7
13- 3
13-11 2
14-5 1
14-11 0
15-5 1
15-11 2
16-5 0
16-11 0
17-5 0
17-11 0
18-5 0
18-11 1

*Retarded is a term used at this time to refer to retention.

Source: SASD (TPS) Report of the Superintendent 1920-1921

Totals 238
Accelerated 10
At age 54
Retarded* 174
% Accelerated 4.2
% At age 22.7
% Retarded 73.1



Perceptions
of school

Family
responsibilities

Economic factors

Language
and literacy

One C

Perceptions of self
as learner

Family support

Cultural
contradictions

Bridging lifeways
Resistance

Relevance
of education

Lack of familiarity
with school policy

AG RP DB ES

*

*

Discomfort in school

American Indian
in curriculum

Hidden curriculum
Aspirations
History

Family Literacy

Relevance of
curriculum

Barriers to success

ANALYSIS OF THEMES

*

APPENDIX B

*
%
*
* *
* *
*
* *
* *
*
%
*
*
*® *

*

M EM FD MIB RE RX

E3

184



185

REFERENCES

Adams, D. W. (1988). Fundamental considerations: The deep meaning of
American schooling (1880-1900). Harvard Educational Review, 58,
1-28.

Agar, M. (1980). The professional stranger. New York: Academic
Press.

Angwin, J. (1994, January 31). Recognizing change: BIA now weighing
tribal status for Yaqui. The Arizona Daily Star, pp. 1B, 2B.

Anyon, J. (1990). Social class and the hidden curriculum of work.
Journal of Education, 162, 67-92.

Apple, M. W. (1982). Education and power. Boston: Routledge &
Kegan Paul.

Atkins, J. C. (1887). Annual report of the Commissioner of Indian
Affairs to the Secretary of the Interior for the 1887. Washington:

Government Printing Office.

Au, K., & Jordan, C. (1981). Teaching reading to Hawaiian children:
Finding a culturally appropriate solution. In H. Trueba, G. Guthrie,
& K. Au (Eds.), Culture and the bilingual classroom: Studies in
classroom ethnography (pp. 139-152). Rowley, Mass.: Newbury
House Publishers.

Banks, J. A. (1988). Multiethnic education: Theory and practice (2nd
ed.). Boston: Allyn and Bacon.

Banks, J. A., & Banks, C. A. (Eds.). (1989). Multicultural education:
Issues and perspectives. Boston: Allyn and Bacon.

Banks, J. A. (1991). A curriculum for empowerment, action, and
change. In C. Sleeter (Ed.), Empowerment through multicultural
education (pp. 125-141). Albany: State University of New York
Press.




186

Barber, C. (1952). Trilingualism in Pascua: The social functions of

language in an Arizona Yaqui village. Unpublished master’s thesis,
University of Arizona, Tucson, Arizona.

Baylor, B. (1991). Yes is better than no. Tucson: Treasure Chest
Publications.

Bennet, C. I. (1990). Comprehensive multicultural education: Theory
and practice (2nd ed.). Boston: Allyn and Bacon.

Bennett, T. (1980). The not-so-good, the bad, and the ugly. Screen
Education, 36, 21-25.

Bourdieu, P., & Passeron, J. (1977). Reproduction in education, society,
and culture. London: Sage Publications.

Bowles, S., & Gintis, H. (1976). Schooling in capitalist America. New
York: Basic Books.

Brodkey, L. (1987a). Writing critical ethnographic narratives.
Anthropoiogy and Education Quarterly, 18, 67-76.

Brodkey, L. (1987b). Writing ethnographic narratives. Written
Communication, 4, 25-50.

Busby, K. R. (1948). An adaptation to the Arizona course of study to the
fourth grade of Pascua School. Unpublished master’s thesis,

University of Arizona, Tucson, Arizona.

Casey, K. (1993). I answer with my life: Life histories of women
teachers working for social change. New York: Routledge.

Chilcott, H. H. (1985). Yaqui world view and the school: Conflict and
accomodation. Journal of American Indian Education, 61, 6-15.

Conditions worse than ever among Yaqui children, says Miss Richey of
Pascua School. (1936, October 3). The Tucson Citizen, p. 7.

Cook-Gumperz, J. (Ed.). (1986). The social construction of literacy.
Cambridge: Cambridge University Press.




187

Cooper, J. (1967). TUSD first hundred years. Tucson: Private Printing.

Croft, C. (1977). The first American: Last in education. Journal of
American Indian Education, 16, 15-19.

Cummins, J. (1986). Empowering minority students: A framework for

intervention. Harvard Educational Review, 56, 18-35.

Cummins, J. (1989). Empowering minority students. Sacramento:
California Association for Bilingual Education.

De La Luz Reyes, M. (1992). Challenging venerable assumptions:
Literacy instruction for linguistically different students. Harvard
Educational Review, 62, 427-446.

Deloria, V., Jr. (1969). Custer died for your sins. New York:
Macmillan.

Deloria, V., Jr. (1991). The perpetual education report. Winds of
Change, 6, 12-18.

Dyal, S. (1985). Preserving traditional arts: A toolkit for Native
American communities. Los Angeles: University of California.

Eisner, E., & Peshkin, A. (Eds.). (1990). Qualitative inquiry in
education: The continuing debate. New York: Teachers College
Press.

Erickson, F. (1987). Transformation and school success: The politics and
culture of educational achievement. Anthropology and Educational

Quarterly, 18, 335-356.

Erlandson, D. A., Harris, E., Skipper, B., & Allen, S. (1993). Doing
naturalistic inquiry. Newbury Park: Sage Publications.

Fahr, J. (1954, November 7). New building to honor selfless pioneer
teacher of Yaquis. Arizona Daily Star, p. 11.




188

Fillmore, L. W., & Meyer, L. M. (1992). The curriculum and linguistic
minorities. In P. Jackson (Ed.), Handbook of research on
curriculum (pp. 626-657). New York: McMillan Publishing.

Finders, M. (1992). Looking at lives through ethnography. Educational
Leadership, 50, 60-65.

Fine, M. (1991). Framing dropouts: Notes on the politics of an urban
public high school. New York: State University of New York

Press.

Fishman, J. A. (1982). Bilingualism and biculturalism as individual and
societal phenomena. InJ. Fishman & G. Keller (Eds.), Bilingual
education for Hispanic students in the United States (pp. 23-36).
New York: Teachers College Press.

Freire, P. (1970). Pedagogy of the oppressed. New York: Random
House.

Freire, P. (1985). The politics of education: Culture, power and
liberation. Massachusetts: Bergen and Garvey.

Freire, P., & Macedo, D. (1987). Literacy: Reading the word and the
world. South Hadley, MA: Bergin & Garvey.

Fuchs, E., & Havinghurst, R. (1983). To live on this earth: American
Indian education. Albuquerque: University of New Mexico Press.

Gamerman, E. (1993, May 3). Pascua Yaquis seek status of sovereign
tribe. Arizona Daily Star, p. 3B.

Giliiland, H., & Reyhner, J. (1988). Teaching the Native American .
Dubuque: Kendall/Hunt.

Giroux, H. A. (1983). Theory and resistance in education: A Pedagogy
for the opposition . New York: Bergen an2 Garvey Publishers.




189

Giroux, H. A. (1988). Literacy and the pedagogy of voice and political
empowerment. Educational Theory, 38, 61-75.

Giroux, H. A., & McLaren, P. (1986). Teacher education and the politics
of engagement: The case for democratic schooling. Harvard

Educational Review, 56, pp.

Giroux, H. A., & Purple, D. (1982). The hidden curriculum and moral
education: Illusion or insight. Berkeley: McCutchan.

Glaser, B., & Strauss, A. (1964). The discovery of grounded theory.
Chicago: Aldine.

Goodman, K. (1986). What’s whole in whole language?. Portsmouth:
Heinemann.

Goodman, K. S. (1992). Why whole language is today’s agenda in
education. Language Arts, 69, 354-363.

Grade 1-C pupils enjoy learning new language. (1963, March). Tucson
Public Schools News, p. 4.

Grant, C. A., & Sleeter, C. E. (1989). Turning on learning. Columbus:
Merrill Publishing.

Guilfoyle, K. (1988). Teaching Indian children: An ethnography of a
first grade classroom. Unpublished doctoral dissertation,

University of Arizona, Tucson.

Haig-Brown, C. (1989). Resistance and renewal: Surviving Indian
residential schools. Vancouver: Tillacum Press.

Hammersley, M., & Atkinson, P. (1983). Ethnography: Principles in
practice. London: Rutledge.

Heath, £. B. (1983). Ways with words: Language, life. and work in
communities and classrooms. New York: Cambridge University
Press.




190
Houston, F., Sbragia, L., Salazar, O., & Appleton, N. (1980). Culture-

a way to reading: An instructional guide for use with Yaqui
students. Unpublished manuscript.

Hoxie, F. E. (1985). The Indian versus the textbooks: Is there any way
out?. Perspectives, 23, 18-22.

Hu-DeHart, E. (1981). Missionaries, miners and Indians. Tucson:

University of Arizona Press.

Jacks, M. (1928, April 15). Flag and washrag symbols of school where
veteran teacher devotes life to welfare work for Indian emigres.
The Tucson Citizen, pp. 1, 8.

Jacob, E., & Jordan, C. (Eds.). (1993). Minority education:
Anthropological perspectives . New Jersey: Ablex Publishing.

N N

lives . Newbury Park: Sage Publications.

Kagan, S. (1986). Cooperative learning and sociocultural factors in
scheoling. In California State Department of Education, Beyond
language: Social and cultural factors in schooling language minority
students. Los Angeles: Evaluation, Dissemination, and Assessment
Center, California State University.

Lipka, J. M. (1989). A cautionary tale of curriculum development in
Yup’ik Eskimo communities. Anthropology and Education

Quarterly, 20, 216-231.

MacLeod, J. (1987). Ain’t no making it: I eveled aspiration in a low-
income neighborhood. Boulder: Westview Press.

Madigan, D. (1993). The politics of multicultural literature for children
and adolescents: Combining perspectives and conversations.
Language Arts, 70, 168-181.

Martin, P. P. (1992). Songs my mother sang to me; An oral history
of Mexican-American women . Tucson: University of Arizona
Press.




191

May, S. A. (1993). Redeeming multicultural education. Language Arts,
10, 364-372.

McCarty, T. L. (1989). School as community: The Rough Rock
demonstration. Harvard Educational Review, 59, 484-503.

McCarty, T. L. (1993). Language, literacy, and the image of the child in
American Indian classrooms. Language Arts, 70, 182-192.

McCarty, T. L., & Zepeda, O. (1992). Southwest memory: Indigenous
voices and views in school humanities. Journal of Navajo
Education, 10, 36-40.

McElroy-Johnson, B. (1993). Giving voice to the voiceless. Harvard
Educational Review, 63, 85-104.

McLaren, P. (1988). Culture or canon?: Critical pedagogy and the poltics
of literacy. Harvard Educational Review, 58, 213-234.

McLaren, P. (1991). Critical pedagogy: Constructing an arch of social
dreaming and a doorway to hope. Journal of Education, 173, 9-34.

McLaughiin, D. (i989). The sociolinguistics of Navajo literacy.

Anthropology and Education Quarterly, 20, 275-290.

McLaughlin, D. (1992). When literacy empowers. Albuquerque:
University of New Mexico Press.

Meriam, L. (Ed.). (1928). The probiem of Indian administration.
Baltimore: John Hopkins.

Moises, R., Kelly, J., & Holden, W. (1971). The tall candle. Lincoln:
University of Nebraska Press.

Moll, L. C., & Diaz, S. (1987). Change as the goal of educational

rcscarch. Anthropology and Educational Quarterly, 18, 300-311.




192
Moll, L. C. (Ed.). (1990). Vygotsky and education: Instructional

implications and applications of sociohistorical psychology .
New York: Cambridge University Press.

Moll, L., Amanti, D., Neff, D., & Gonzalez, N. (1992). Funds of
knowledge for teaching: Using a qualitative approach to connect
homes and classrooms. Theory into Practice, 31, 133-139.

Montero-Sieburth, M. (1988). Conceptualizing multicultural education:

From theoretical approaches to classroom practice. Equity and
Choice, 7, 3-11.

Nevitt, F. M. (1951). Educational implications from a survey of Pascua
Village and Adelanto Addition. Unpublished master’s thesis,

University of Arizona, Tucson.

O'Brien, E. M. (1990). The demise of Native American education.
Black Issues in Higher Education (spec. ed.), 14-21.

Ogbu, J. U. (1981a). Cultural discontinuities and schooling.
Anthropology and Education Quarterly, 13, 290-307.

Ogbu, J. U. (1981b). School ethnography: A multilevel approach.
Anthropology and Education Quarterly, 12, 3-29.

Ogbu, J. U. (1983). Minority status and schooling in plural societies.
Comparative Education Review, 27, 168-190.

Ogbu, J. U. (1987). Variability in minority school performance: A
problem in search of an explanation. Anthropology and Education

Quarterly, 18, 312-334,

Ogbu, J. U. (1988). Minority youth and school success. In R. Yount & N.
Magrum (Eds.), Proceedings of Teaching At-Risk Youth
Conference (pp. 37-61). Council of Chief of State Officers and
Johns Hopkins University.




193
Ogbu, J. U. (1991a). Immigrant and involuntary minorities in
comparative perspective. In M. A. Gibson & J. U. Ogbu (Eds.),

Minority status and schooling (pp.3-33). New York: Garland
Publishing.

Ogbu, J. U. (1991b). Low school performance as an adaptation: The case
of Blacks in Stockton, California. In M. A. Gibson & J. U. Ogbu
(Eds.), Minority status and schooling (pp. 249-285). New York:
Garland Publishing.

Olson, J. S., & Wilson, R. (1986). Native Americans in the 20th century.
Chicago: University of Illinois Press.

Painter, M. T. (1986). With good heart: Yaqui beliefs and ceremonies in
Pascua Village. Tucson: The University of Arizona Press.

Perez, G., & Vance, E. (1993). Glafiro: A young Yoeme deer dancer.
Napve Peoples, 6, 46-50.

Peshkin, A. (1988). Understanding complexity: A gift of qualitative
inquiry. Anthropology and Education Quarterly, 19, 416-424.

Philips, S. U. (1972). Participant structure and communicative
competence: Warm Springs children in community and classrooms.
In C. B. Cazden, V. P. John & D. Hymes (Eds.), Functions of
language in the classroom. New York: Teachers College Press.

Philips, S. U. (1993). The invisible culture: Communications in

classroom and community on the Warm Springs Indian Reservation
(2nd ed.). Prospect Heights, IL: Waveland Press.

Powell, R. E. {1992). Goals for the language arts program: Toward a
democratic vision. Language Arts, 69, 342-349.

Quoyawayma, P. (1964). No turning back: A true account of a Hopi
girl’s strugele to bridee the sap between the world of her neople
and the world of the white man. Albuquerque: University of New
Mexico Press.




194

Report of the Board of Indian Commissioners. (1880). Washington, DC:
U. S. Government Printing Office (Eleventh Annual Report for
1879).

Reyhner, J., & Eder, J. (1989). A history of Indian education. Billings,
MT: Eastern Montana College.

Rice, E. (1962, November 4). Yaqui Indian tribesmen are determined to

keep their identity, culture, religion. The Arizona Daily Star, pp. 1,
4.

Ruiz, R. (1991). The empowerment of language-minority students. In C.

Sleeter (Ed.), Empowerment through multicultural education
(pp. 217-227). Albany: State University of New York Press.

Seidman, I. E. (1991). Interviewing as qualitative research: A guide
for researchers_in education and the social sciences . New York:
Teachers College Press.

Sekaquaptewa, H. (1969). Me and mine: The life story of Helen
Sekaquaptewa (as told to Louise Udall). Tucson: The University of
Arizona Press.

Shields, T. (1992, April 17). Indian dropout rate “a tragedy.” Tucson
Citizen, pp. 1, 6.

Simon, R. (1992). Teaching against the grain: Texts for a pedagogy
of possibility . New York: Bergin & Garvey.

Slavin, R. E. (1990). Cooperative learning: Theory, research, and
practice. New Jersey: Prentice Hall.

Smith, L. M. (1990). Ethics in qualitative field research: An individual
perspective. In E. Eisner & A. Peshkin (Eds.), Qualitative inquiry
in education (pp. 258-276). New York: Teachers College Press.

Soltis, J. F. (1990). The ethics of qualitative research. In E. Eisner & A.
Peshkin (Eds.), Qualitative inquiry in education (pp. 247-276).
New York: Teachers College Press.




195

Spicer, E. H. (1980). The Yaquis: A cultural history. Tucson: The
Univerity of Arizona Press.

Spicer, E. H. (1988). People of Pascua. Tucson: The University of
Arizona Press.

Spicer, E. H. (1989). Cycles of conquest. Tucson: The University of
Arizona Press.

Spindler, G. D. (1982). Doing the ethnography of schooling: Educational
anthropology in action. New York: Holt, Rinehart, and Winston.

Spolsky, B., & Irvine, P. (1982). Sociolinguistic aspects of the acceptance
of literacy in the vernacular. In F. Barkin, A. Brandt, & J.

Omstein-Galicia (Eds.), Bilingualism and language contact: Spanish,

English, and Native American languages. New York: Teachers
College Press.

Spradley, J. P. (1979). The ethnographic interview. New York: Holt,
Rinehart, & Winston.

Spradley, J. P. (1980). Participant observation. New York: Holt,
Rinehart, & Winston.

Swisher, K., & Deyhle, D. (1989). The styles of learning are different,
but the teaching is just the same: Suggestions fer teachers of

American Indian youth. Journal of American Indian Education, (sp.
ed.), 1-14.

Szasz, M. (1974). Education and the American Indian: The road to self-
determination, 1928-1973. Albuquerque: University of New
Mexico Press.

Szasz, M. C. (1977). Education and the American Indian: The road to
self-determination since 1928 (2nd ed.). Albuquerque: University
of New Mexico Press.

Tafoya, T. (1980). The directions of Indian and Native education:
Culture, content, and container. Bilingual Resources, 4, 45-47.



196

Tafoya, T. (1980). Native bilingual education: Oral tradition and the
teacher. Bilingual Resources, 4, 41-44.

Takata, S. R. (1991). Who is empowering whom?: The social
construction of empowerment. In C. Sleeter (Ed.), Empowerment

through multicultural education. Albany: State University of New
York Press.

Task Force Five: Indian Education. (1976). Report on Indian education:

Final report to the American Indian Policy Review Commission.
Washington, D.C.: Government Printing Office.

Taylor, D., & Dorsey-Gaines, C. (1988). Growing up literate: [ earning
from_inner-city families. Portsmouth, NH: Heinemann.

Tharp, R., & Gallimore, R. (1988). Rousing minds to life. New York:
Cambridge University Press.

Thompson, P. (1978). The voice of the past: Oral history. Oxford:

Oxford University Press.

Tierney, W. G. (1992). Official encouragement, institutional

discouragement: Minorities in academe--the Native American
experience. Norwood, NJ: Ablex Publishing.

Tippeconnic, J. W, III. (1983). Training teachers of American Indian
students. Peabody Joumal of Education, 61, 6-15.

Trennert, R. A., Jr. (1988). The Phoenix Indian School: Forced
assimilation in Arizona, 1881-1935. Norman: University of
Oklahoma Press.

Trujillo, O. V. (1991). Yaqui views on language and literacy.
Unpublished doctoral dissertation, Arizona State University,
Tempe.

Tucson Public Schools. (1921). Report of the superintendent. Tucson,
AZ: C. E. Rose.




197

Tucson Public Scheols. (1923). Report of the superintendent. Tucson,
AZ: C. E. Rose.

Tumer, T. (1967, February 13). Young Yaquis look ahead to future of
new “camp”: Elders express fear of community shift. The Tucson

Citizen, pp. 1, 11.

Utley, R. M. (1984). The Indian frontier of the American west (1846-
1890). Albuquerque: University of New Mexico Press.

Vogt, L. A., Jordan, C., & Tharp, R. G. (1993). Explaining school
failure, producing school success: Two cases. In E. Jacob & C.

Jordan (Eds.), Minority education: Anthropological perspectives
(pp. 53-65). Norwood, NJ: Ablex Publishing.

Vygotsky, L. S. (1978). Mind in society: The development of higher
psychological processes (M. Cole, V. John-Steiner, S. Scribner, &
E. Souberman, Eds.). Cambridge, MA: Harvard University Press.

Walsh, C. E. (1991). Pedagogy and the struggle for voice: Issues of

language, power, and schooling for Puerto Ricans. New York:
Bergin & Garvey.

Wax, M., Wax, R., & Dumont, R. V., Jr. (1964). Formal education in an

American Indian community: Peer society and the failure of
minority education. Prospect Heights, IL: Waveland Press.

Weiler, K., & Mitchell, C. (Eds.). (1992). What schools can do:

Critical pedagogy and practice . New York: State University of
New York Press.

Weis, L., & Fine, M. (Eds.). (1993). Beyond silenced voices; Class,
race, and gender in the United States schools . New York: State
University of New York Press.

Widdershoven, G. A. M. (1993). The story of life: Hermeneutic
perspectives on the relationship between narrative and life history.
In R. Josselson & A. Lieblich (Ed.), The narrative study of lives
(pp- 1-20). Newbury Park, CA: Sage Publications.




198

Wolcott, H. F. (1990). Writing up qualitative research. Newbury Park:
Sage Publications.

Wolcott, H. F. (1990). On seeking--and rejecting--validity and
quahtatlve research. In E. Eisner & A. Peshkin (Eds.), Qualitative

inquiry in education (pp. 121-151). New York: Teachers College
Press.

Yaquis hold simple rites for teacher. (1937, Octcber 21). The Tucson
Daily Citizen, p. 2.

Yaquis pray frail teacher may get well. (1937, October 16). The
Tucson Daily Citizen, p. 1.



