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ABSTRACT 

This is a Life Story project that examined the relationships between the personal and 

the cultural identities of American Indian persons and their abilities to speak their heritage 

languages. More specifically, how Heritage Languages! influenced the processes of 

language socialization, literacy acquisition and the formation of the personal and the 

cultural identities of American Indian children. The premise of the study was that a child's 

identity, sense of belonging, literacy acquisition and success in school are interrelated 

aspects of her/his cultural, social, linguistic and political histories. 

Through the telling of life stories the undeipinnings of culture, language, literacy and 

socialization processes were explicated as fundamental aspects which constituted holistic 

life experiences for children. The stories revealed how these constructs and processes 

were formative of their personal and cultural identities. The importance of Heritage 

Languages was foregrounded as a central feature in these processes. 

The discussions with the consultants had three sections: a) their language and 

socialization contexts and practices from early childhood to adulthood, b) their 

remembrances of literacy acquisition, and c) their notions concerning the importance of 

and the efficacy of Heritage Languages as central to identity and to the continuance of 

their cultures. 

The findings from this project were used to discuss two interrelated concepts. First, 

the ways in which Heritage Languages were formative of the cultural identities of persons 

growing up on and around a Reservation. Second, the ways in which Heritage Languages 

contributed to literacy acquisition and to their social and academic success in school. 



CHAPTER I 

INTRODUCTION 

There are ... virtually no cultural systems left in the world that have not 

experienced massive input from the outside, particularly from the West. This 

is the age of transformation. Nearly all tribal societies and peasant villages are 

being affected profoundly by modernization ... 

(George Spindler, 1974, p. 302) 
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The transformation of American Indian children from home to school and the 

discontinuities that result have significant consequences for the child's language 

socialization, literacy acquisition and cultural identity. The social construction of ethnic 

identities occurs not only in the social context of juxtaposed ethnic groups, but also in the 

face to face interaction of everyday talk. Stories people tell about themselves, about 

others, and about events or experiences seen or heard reveal to the listener those cultural, 

social and personal values and behaviors which are salient to the speaker's identification. 

That is so because people make choices about what is reportable in accordance with their 

own views of the cultural models and values they hold to be inherent in their own 

psychological economies (Bauman, 1986; Briggs, 1988). 

Through storyteiling and conversation, children make use of routinized speech to 

key particular social meanings. This "is compatible with the Vygotskian view that 

sociocultural meanings are acquired by using language for particular purposes in socially 

defined activities" (Miller et aI., 1990, p. 294). These functions of language in narrative 



stories and conversations perhaps are universal among all cultures wherein they "provide 

one [a] widely available means by which people create, interpret, and publicly project 

culturally constituted images of self in face to face interaction" (p. 292). 

This paper presents four persons' remembrances of growing up in one particular 

culture juxtaposed with a dominant culture, and their efforts to come to know who they 

are as individuals and as culture bearers within the intersection of two different societies. 

Life Stories 

Life stories have recentiy been re-discovered as methodological instruments fOi 

depicting the emic perspective of a person's perceptions about their life experiences. It is 

believed that in order to gain the insiders viewpoint, as a counter to the emphasis on the 

developmental models, experimentation and quantification so prevalent in the behavioral 

sciences, personal narratives guided by open-ended questions are highly appropriate 

(Cruikshank, 1990; Watson & Watson-Franke, 1985). The crux of the matter revolves 

around the question of how does one relate the experiences of one culture bearer to 

members of a different culture and do that with the least amount of distortion from 
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subjectivity and sociocultural interference. Only recently have narrative accounts been 

treated as more tha.'1 a way to enliven ethnographies and add credence to anthropological 

inquiry. liThe expectation seems less that such accounts will clarify social structure and 

more that they may show how individuals use what Sapir called the 'scaffolding of culture' 

+0 +alk ab" .. t +h",,;r };"""s" fl"'n';kshank, 1990 n 1'1 II. .. u: v ..... " ...... "' ...... ... '" \"'.&"--....... au JI. , 1"- .&,. 

What life stories precisely do are provide a model of research that establishes a 

continued collaboration between the consultants and the researcher. Through the 

dialogue, the discussions and the interchange of remembrances the participants construct a 

frame for interpreting the experiences in the process of coming to know the cultures of 



10 

each other. There is a reflexive responsibility for the participants to listen and truly hear 

what is being talked about, to place themselves into the center of the exchanges and to 

initiate repairs in the conversations when gaps occur in the understanding. The locus of 

control for the inquiry, then, is placed between the collaborating parties instead of with the 

outside investigator who enters the cultural community. 

Life stories as primary data necessarily means that peoples' narratives about their life 

experiences are taken seriously rather than being regarded as support material of some 

particular central phenomenon. "By looking at ways people use the traditional dimension 

of cuiture as a resource to taik about the past, we may be abie to see [iife stories] as 

contributing to explanations of cultural processes rather then simply illustrating or 

supplementing ethnographic description" (p. 2). The narratives may result in 

understandings about the dynamics of talk within a specific context as much as they may 

reflect the organization and the structure of the society. The implications for learning 

more about the relationship between cultural identity and Heritage Languages are linked 

to the discussions of life experiences. The narratives become informative for the 

consultants as well as the researcher in exploring the correlations between language loss 

and culture loss (Woodbury, 1993). 

While life stories and life histories are related to each other, there is a fundamental 

difference between life histories and life stories. The disparity lies primarily in the 

function of the narratives. The intention of the life historian is to sift through the collected 

narratives to glean "facts" that will add support to existing documentation in order to 

make further sense of the "what" of history. Life histories are typically collected from a 

region or from a large number of people in an effort to gain that factual knowledge of 

places and events. The range of research is seemingly unlimited and includes such genres 

as case studies of boarding schools (Haig-Brown, 1988; Johnston, 1988; Littlefield, 1989; 
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Lomawaima, 1993; McBeth, 1983), historical perspectives of women's rights and 

sociopolitical processes (Gaitskill, 1988; Mackenzie, 1990; Mathes, 1990), family 

structure and land use (Aschenbrenner, 1988; Cool, 1988; Molloy, 1989), settlement 

patterns and human migration (Armitage, 1977; Melnick, 1990), and studies designed to 

reconstruct the general social and historic context (Denzin, 1986; Kloskowska, 1990; 

Ochberg, 1988). These examples used recorded narratives from interviews in combination 

with National Archives, diaries, letters, court records, church and hospital documents, and 

literary works to re-examine and add depth to what was already known about a situation, 

was perceived but undocumented, or was gaining new interest and needed to be further 

illuminated. The underlying impetus for collecting life histories was for the enrichment of 

factual knowledge and to add a more humanistic dimension to recorded history. 

Life stories differ in that they function as a way to gain knowledge of how the events 

of time affected humans as thinking and feeling, subjective individuals who reflect on and 

evaluate their life experiences and occasionally change the directions of their lives. The 

stories function as windows into the effects on individuals and on a people living in 

particular situations (Linde, 1987). The daily give and take of life are revealed in the 

narratives and are a central feature of life stories. The stories provide an emic viewpoint 

to the themes oflife (Butler & Bentley, 1989; Robinson, 1990), to understanding human 

actions and character (Andreas, 1992; Howard, 1991; Rosenthal, 1991; Toynbee & 

Jamieson, 1989), to defining issues of gender and sexuality (Davis & Kennedy, 1986; 

Elsasser, 1980; Lykes, 1983), and to heal and soothe the psyche (A...'TIlinen, 1991; Becker, 

Blumenfeld & Gordon, 1984; Bertaux & Kohli, 1984; Burgos, 1989; Wrye & Churilla, 

1977). 

Each life story as a collection for study is powerful and provocative in and of itself. 

The directly spoken words carry the authority of the narrators as to the authenticity of 
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how they acted as participants in the events and how the events impacted their lives 

physically and emotionally. Depending on the purpose ofthe collection, it may not be 

necessary to gather the remembrances from more than a few individuals. When the 

ethnographer's intent is to convey an image of life on an individual basis, the use of several 

life stories can give the reader a salient window to see how it was for that person. The life 

stories of just one individual can provide an understanding of what it was like to have lived 

through a situation or a particular phase of one's life (Dover, 1978; LaFlesche, 1978; 

Manitowabi, 1970). Extensive conversations with even a few consultants over a period of 

time can portray how rich iife was and how cultural processes organized the experiences 

for individuals in the same community (Crow Dog, 1990; Cruikshank, 1990; Udall, 1989), 

or in adjacent communities (Heath, 1983; Jake, James & Bunte, 1983). What many of 

these monographs show is that a person's life story has the capacity to inform the reader of 

the daily events that occur in conjunction with the cultural processes, and how the 

socialization, Heritage Language and identity constructs correlate temporally with the 

social, political and cultural domains. 

Life stories have the ability to delimit the readers' proximity to those experiences and 

provide another frame of reference to cultural processes. The narratives provide an emic 

perspective of cultural processes that ethnographers strive for and, depending on how the 

accounts are presented, allow the readers to situate themselves alongside the narrator. An 

emic frame of reference is the most salient when exploring a person's cultural identity as a 

r.mdalnenta! part of cultural processes because identity is such a personal construct. Each 

one of us carries our own perception of who we are, how we want the world to see us and 

what behaviors we want to actualize to project our personal images to Others (Garfinkel, 

1967; Goffinan, 1963). Ethnographers may spend hours observing individual people, 

plotting where they go and with whom they associate, iistening to their conversations and 



13 

collecting artifacts that describe or represent their images. These methods situate their 

identities in the referential frames and within the cultural constructs of the observers. But 

in order to know who someone really is, we must listen to their stories. We must ask 

them to tell us all about their life experiences, about the remembrances of their interactions 

with other people, about how talk is used to negotiate their life paths, about who they 

believe themselves to be and about who and what influences their beliefs. 

Life stories are more direct. The personal remembrances become the outsider's 

mind's eye for sensing how things were for the narrator. A more clear vision for the 

outsider is provided oftne feeiings, the attitudes, the beliefs a...d the inteiplay of words and 

behaviors of the narrator with her/his ecology as slhe experienced and interpreted the 

events and the other participants. 

In sum, the value of the life story approach lies in its ability to mediate the 

subjectivity of the researcher by presenting the spoken stories of the consultants. All the 

problems of interpretation are not solved, however, because there remains an implicitness 

of cultural understanding that only the narrator can know. Even when the stories are told 

and the explanations to the questions are given, there necessarily remains that emic sense 

of knowing that only the narrator has. This is rightly so because the life experiences 

ultimately belong to only the one person. 

Identity 

On a macro level an individual's personal, social and cultural identity are aspects of 

the actualization of cultural processes. The formation of an identity in the context of 

social interaction within cultural groups can be described as a process whereby "one's 

developing sense of ethnic identity is influenced both by how others see one (ascribed 
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criteria) and by the extent to which one feels and acts like a group member (performance 

criteria)" (Rotheram & Phinney, 1987a, p. 16). 

We construct our personal and social identities through our encounters with other 

people in social contexts (Goffinan, 1963). The particular contexts contribute to our 

expectations of how we should present ourselves and how others should present 

themselves. There is a mutual monitoring of Selves and Others in face to face interaction 

which facilitates understanding the situation and creates meaning. 

There are in-groups and out-groups in society that make up the social structure. 

Members of in-groups have a conceptuaiization of their identities through shared 

understandings, routinized speech and activities, and common traits as they see 

themselves. Their differences from out-groups are seen as their norms of behavior 

juxtaposed against Others. Out-group members, the Others, behave differently. Those 

differences are part and parcel of the identity of in-group members. Out-group identities 

are also organized in similar fashion. The existence and identity of disparate in-groups and 

out-groups are contingent upon each other: they are perspectives of their own and Other's 

identities. 

These groups have established norms or categories for group identification. The 

identity of the person is necessarily predicated on the roles slbe plays in society, regardless 

to which group one belongs. The psychological well being of the individual is contingent 

upon how well the roles are played and managed in order to stay within the norms of the 

grouns 1<0" a di"' .. ,. ..... ,.." ·1'" +J..e "0'""'5 +0 h." of'signif1"an"'" th." rliffier",n,.", m"st h", "j",,,,,,,.-I a. t'..L I. &.1.&'''''1. "'&1.""''''' 1.1. 11.&1. .I.. & &&& II. v"",, .&. .. .. •• a.a"'" ."""", ...... "'" ..... a&& a _ .... ...,_ .... w. .. v_ ".".; __ 

by society, that is, by Others, as being a difference. The focus is on an "ordinary deviation 

from the common" (Goffinan, 1963, p. 127). Conformity or deviation from the group 

norms are constitutive of the social Self. That is to say, the constitution of the social Self 

is derived from the face to face encounters with others in contexts of established 



expectations of attributes and behaviors. In Goffinan's work, an individual identity is 

prescriptive. 
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The conceptualization of the social self is that through the assumption of 

intersubjectivity wherein we jointly create meaning as a construct of our social identities 

(Garfinkel's, 1967). That is, we understand things in our own unique ways which we 

derive from our biographically determined situations: our unique experiences built up 

over time. We talk with each other as though we share a common view, an 

intersubjectivity about our world. Inherent in this social interaction is the language of the 

group. For example, Basso's (1990) work over the iast quarter century with the Western 

Apaches and their language is based on the idea that the Apache language and the 

geographical features were the very resources which transmitted the cultural models, 

maintained the social ties and networks and facilitated cognition through interpretive 

processes. Storytelling to the Apaches is their way of negotiating "images and 

understandings of the land which are accepted as credible accounts of what it actually is, 

why it is significant, and how it impinges on the daily lives of men and women" (p. 102). 

The language, because of certain linguistic features, is succinct and semantically loaded. 

In addition to place-names being purely descriptive accounts of what is actually there, 

place-names also reference activities which occurred within specific geographies, warn of 

dangers of the features and index the history of the region in an effort to teach the proper 

way to live life. Associated with many place-names is a moral story which is a directive 

about what is proper and what the consequences may be for someone who is acting 

improperly. Through shared interpretations, that is, the intersubjectivity of the people 

through language and shared life experiences, a storyteller may specifically direct a story 

to a particular individual to indirectly comment on their hehavior and remind them that 

there are better ways to behave, and that if the person chooses to continue to act in such a 



manner, then the same or similar fate awaits them as happened to the person in the story 

(Basso, 1990). 
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On a macro level we are constantly constructing our social order in accordance with 

our perceptions of proper conduct and attitudes as prescribed by major institutions such as 

schools and governments. On a micro level social order is comprised of the ideas, bits and 

pieces of our everyday routinized actions which are embedded in background relevances 

which we know implicitly. 'Trouble' occurs because when in face to face interaction, we 

assume too much intersubjectivity of our different life world experiences (Garfinkel, 

1967). 

There appears to be an interrelatedness to these two varying views of social 

interaction and the constitution of the social self Goffinan (1963) situates the individual 

in large groups and categories, and maintains the concept of the bounded interaction 

where people are mutually monitoring one another to check the fit of themselves and 

others into the prescribed categories of the social situations. The social identity, then, is 

derived from the personal identity. He conceptualizes individuals as allowing the routines 

to inform themselves of who they are. The agency belongs to the routines, hence to 

society. Garfinkel (1967) locates the individual in interactions with another individual and 

conceptualizes the individual as working to build a personal identity through ways of 

'being' during the social interaction so as to appear to 'be' in a particular way. The 

personal identity aspires to a type of social identity. Garfinkel views individuals as 

controHing or altering their routines to re-form their identities. The agency is with the 

individual to shape the social order. 

Socializing agents such as parents, peers, relatives and teachers are important 

influences on identity formation, especially among adolescents (Eckert, 1988) As 

teenagers work to shape their own social order they change their appearances, attitudes 
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and language to construct an identity which will be a comfortable fit and orient with their 

peer groups; a group they chose to align with or to establish. Their newly re-formed 

identities and environments most generally are different than their old social orders and 

their identities which previously existed at home. 

The formation of an identity is an interrelatedness of internal experiences and 

external experiences within the child's ecology. This process is continuing and is subjected 

to influences throughout a person's life span within the social environment (Sampson, 

1985). Through the sharing of knowledge, language and experiences, children develop a 

sense ofbeionging. This sense of shared experiences is characteristic of ethnic identity, 

however, "differences in cultural backgrounds produce differences in both cognitive 

patterns and forms of social interaction. Moreover, these patterns have a different 

meaning in situations where cultures exist in isolation from others, in contrast with 

situations in which the individuals are being socialized in traditional cultural patterns as 

part ofa minority group within a larger society" (De Vos, 1980, p. 112-113). 

In the United States the situation is primarily of non-isolated cultural and ethnic 

groups however separated they may appear to be socially and geographically. In Alaska, 

for example, the various Native Alaskan peoples are unique and distinct, live in 

distinguishable geographic areas, but are necessarily a part of the larger dominant society 

socially, economically and politically. In other words, the features and processes of the 

formation of an ethnic identity are in the context of multiethnic ecologies. Further, the 

processes of ethnic socialization are socially bounded to specific situations and have 

referential contents which index specific ethnic and cultural world views (Heath, 1983; 

Mahmood & Armstrong, 1992). 

In sum, the identity an individual constructs is derived from personal, social and 

cultural influences, and the relationships between the individual, the language and the 



society. Whether viewed from the perspective of individual agency or as organized by 

society, the routinized, intersubjective and subrosa aspects of identity and role 

construction through the presentation of self in the face to face interactional process 

characterizes the processes people and societies employ in the formation of identities. 

The Centrality of Language 

In rnultiethnic situations, language becomes a marker of one's identity. 
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Nonstandard2 dialects of English, such as American Indian English (Leap, 1988) and BEV 

(woifram, i 99 i) are stigmatized when encountered in social institutions, such as school~ 

where standard varieties are expected (Wolfram, 1990). Class, social status and identity 

have complex correlations with language variations and the "social values assigned to 

certain groups in society will be attached to the linguistic forms used by the members of 

these groups" (p. 96). 

In diglossic situations there typically exists a high status language used for more 

formal activities such as religious ceremonies, personal letters, bureaucratic functions, 

education and media broadcasts. There also is low status language more appropriate for 

directives to lower functionaries, familial conversations, political cartoons and folk 

literature (Ferguson, 1983, p. 431). These genres are basic, fundamental parts of society 

in general, and to access the social networks constructed around these genres, one must 

necessarily have some facility with the high and the low status languages. Without such a 

~nc .. l ... y : .. ,l:·';,l"a!<;! "'''d gro"ps art:» rt:»stri,.tt:»rt fi-nrn nartirination in cprtain actiVl·ties3 nJ!111 I.a Ul&. ,111\,&11 Y .lUU au """ .a 11".& ....... &..., .... "' .. _- &. _ ..... .t' ... .... ...,.r ... .... ...... _.... ....... __ ___ \.n! 

& Hill, 1986). Aside from the rare isolated speech community, then, language tends to 

enmesh individuals in social networks by involving them in the social interactions. 

"Shared language is basic to shared identity, but more than that, identity rests on shared 

ways of using language that reflect common patterns of thinking and behaving, or shared 



culture" (Heller, 1987, p. 181). Language choice and language use play central roles in 

the formation of those social relationships. 
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Theories have been developed about the relationship of language to cognition, social 

processes, transmission of culture and the shaping of reality and behavior (Ochs, 1990; 

Schieffelin, 1990; Spindler, 1974). Taking a social interactionist viewpoint in relation to 

the ways language is used in the socialization of children to an ethnic identity, 

sociolinguists contend that language is the medium through which ideas are exchanged 

and developed (Sotomayor, 1977). That is, talk conveys messages about identity by the 

way it is used, the things that get talked about, the organization of the talk, the 

experiences of and within the talk, the domains where particular types of talk are used and 

by whom. The interactive nature oflanguage conveys and depicts a way of being which 

informs the child experientially about the expectations ofherlhis ecology (Schieffelin & 

Ochs, 1986). 

Experiences with language may include power relationships, status differentiation, 

institutionalization, coping strategies, imposition and discrimination, control, exclusion, 

solidarity, boundaries of in-groups and out-groups, a sense of belonging, familial 

organization, official designation, autonomy, and opportunities to participate in the affairs 

of the society (Schieffelin, 1987). In some geographic communities, small enclaves of 

ethnic groups can coexist and yet can enculturate and socialize their children to different 

ethnic identities by differential language use (Heath, 1983). 

Heritage languages are one of the most obvious markers of one's cultural heritage and 

identification, more so than participation in traditional activities which can become fuzzy 

indicators. To the extent that traditions and the presence and use of Heritage languages are 

evidenced, their significance as ethnic identity markers are directly correlated with the 

amount and the degree of intersection one culture group has with another culture group. 
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For an attribute to be salient, it necessarily has to exist in the context of contrasting 

attributes in the juxtaposed culture or group (Wagner, 1981). While !he linguistic situation 

in Montreal, Canada, is most saliently composed of two equally large, equally dominant 

ethnic groups (Heller & Barker, 1988), in Alaska the disparity between language groups is 

prodigious. The situation of twenty-plus Heritage languages scattered throughout the land 

under the canopy ofEngiish makes the likelihood of miscommunication prevalent, 

especially in Heritage-English contexts. Problems which can occur when two disparate 

cultural ways of communicating interact in conversation (Scollon & Scollon, 1981). For 

instance, an Athabaskan speaker in herrnis own speech community is quite able to actively 

participate and understand what is being said and will feel comfortable with the 

organization of the discourse. Likewise an English speaker is able to participate fully and 

comfortably in her/his own speech community. However, difficulties usually arise 

whenever two distinct ways of communicating such as these come together and there is 

little knowledge of that other way of talking (Heath, 1983; Labov, 1972b; Maltz & Borker, 

1982; Pefialosa, 1980; Philips, 1983; Tannen, 1979; van Dijk, 1987). 

This raises the question of: What if the Athabaskan is speaking English? Significant 

studies of classroom speech events were analyzed wherein a Yup'ik teacher was conducting 

an activity in English with Yup'ik speaking students (Lipka, 1991). Using videotaping and 

collaborative analysis between teacher and researcher, the data revealed among other 

things, that the teacher's choice oflanguage was not the critical factor in the students' 

understanding of his interactions. What mattered was hm.v the language was used: the 

structure, the organization of talk, the tone, pitch, rhythm and pause time. These 

characteristics in conjunction with the context and content of the lessons provided the 

constellation of factors necessary for understanding. 
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The locus of trouble is not only with the languages themselves, such as English and 

Dialectal Engli:;h (Wolfram, 1990), but in the performance and the particular ways turns at 

talk are organized (Schegloff, 1972). English speakers feel a need to avoid silences which 

signal a breakdown in the understanding. They fill the voids with chatter in order to keep 

the conversation alive. To the Athabaskan, s/he is not able to get the floor, much less hold 

it for more than a brief speaking tum. Consequently, each speaker, the Athabaskan and the 

English, through their distinct patterns of speech, can conclude an interaction and not have 

any conclusive idea of what was happening or was being accomplished. For instance, 

students on the Warm Springs Reservation (Phiiips, i972) experienced difficuities in their 

communicative interactions for getting the floor as a result of the contextual and 

pedagogical organization of the classrooms. The teachers controlled the exchanges of talk 

through differentially constructed "participation structures" (p. 377). The children were to 

take turns, speak only when called on, and respond in choruses when directed by the 

teacher. Similar situations exist of verbal and interactional styles for African American 

students (Labov, 1972a). The students were quite verbose when an African American 

teacher was asking the questions in contrast to their restrained manner of responding to the 

Anglo teacher. The organization of turns at talk (Schegloff, 1972), the contextual features 

of proximity and position, and the discourse content were stylistically identifiable with the 

students' ways of communicating. This is indicative of many situations where people of 

disparate cultural backgrounds encounter one another (Gumperz, 1982) . 

. Aside from the fact that A."1g10s are resistant to learning Heritage hmguages or 

acknowledging Dialectal English (Darnell, 1979; Wolfram, 1990), being more sensitive to 

the communicative styles would facilitate successful and enlightening dialog, and do much 

to dispel the stereotypes of non-dominant ethnic speakers. Since communicative styles4 

are ethnic specific, and are !dentifiers of membership in or alignment with a particular 
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group, by studying the variability of styles of interactive communication, one can reduce 

the barriers in classrooms. The most salient examples come from the work being done on 

the Navajo Reservation at the Rough Rock Demonstration School (Collier, 1988; 

McCarty et al.; 1991), at Rock Point Community School (Holm & Holm, 1990); at the 

Yup'ik schools in Alaska (R. Barnhardt, 1990; Lipka, 1989); and in rural and metropolitan 

schools in Canada (Beynon & Toohey, 1991; Cummins, 1988). The common themes in 

these diverse geographic studies of First Nation childrens' education are the involvement 

of the community in the schools' control and functioning; the designing and building of 

curricuia and materiais which fuifiii the communities! and students! needs; the training and 

certification of native educators; the design and actualization of Heritage language 

programs; the notion that the schools are resources for the communities; and, the ongoing 

quest for adequate funding to sustain or expand existing programs and to commence new 

programs. There is an emphasis on the communities' philosophical concepts of knowledge 

and learning which provides the underpinnings for organizing the students' education. The 

structures are deep and diverse in their manifestations. 

In sum, with an increasingly multicultural society, the speech events within the public 

sector are quite often the scenes of encounters where "judgments of performance and of 

ability that on the whole are quite reliable when people share the same background may 

tend to breakdown" (Gumperz, 1982, p. 2). The unfortunate reality of these situations is 

that with more and prolonged instances of interethnic contact, the difficulties and 
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of identities which in the end can lead to greater misunderstandings and reinforcement of 

stereotypes of the other person (John, 1972; McCarty et aI., 1991; Philips, 1972, 1983). 

Summation 
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As children grow and are socialized through language, literacy and talk, they fonn 

and re-fonn their identities as an integral aspect of their affective domains. They 

experience discontinuities and resolve those discomfitures to achieve a fit with their 

notions ofSelfin their societies. For ethnographers to come to know the real feelings and 

experiences of another person it is necessary to listen to and participate with the stories 

slhe tells. Through the telling of life stories and through careful listening, we can situate 

ourselves alongside the narrators and come to know their real feelings and experiences. 

Life stories, then, are the most salient genre for accessing life experiences. Part and parcel 

of life stories are the emic perspectives oftne give and take of daiiy iife that necessariiy 

constructs and refonns our identities. By and through the telIings we can better know the 

cultural processes, the belief systems and the influential factors within one's affective 

domain. 

The concept of one's identity is subjective; that is, the agency is with the individual 

to detennine and define herlhis own identity. Identities are constructed from the 

individuals' perceptions ofthemselves, fonned by experiences in their ecologies through 

sociolinguistic interactions with others and with elements of the affective domain. Ethnic 

identity cannot be assigned to a person based on their origins, to whom they were born, 

their sta[us as immigrants or original peoples, etc. These are etic characteristics which are 

observed by Others, which are overt distinctions and which say nothing about how a 

person feels about herlhimself A person's identity is ultimately emically constructed 

through interactions within her/his affective domain. 

Individuals not only construct their cultural identities according to how they feel 

about themselves, but how they want to be seen by Others and by the language 

communities with whom they align. The important point is that the volition and agency 

are located within the individual: a person constructs and re-fonns herlhis identity 
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interactively throughout life through changes in frames of reference caused by variations in 

experiences within one's ecology (phinney & Rotheram, 1987b). 

The institution of school provides an environment wherein disparate groups meet 

and confront their language differences and adjust their 'ways with words' to facilitate 

communication and the learning. Their experiences in and out of school provide 

opportunities for everyone to display who they are, to show the ernic Self, and to come to 

know and understand who Others are. Children's identities are re-formed through the 

process oflanguage socialization within the contexts of school and home. I do not mean 

to imply that their identities are radicaiiy changed. Rather, I am suggesting that through 

their experiences with Others, the children as individuals make shifts in their ways of being 

brought about by changes in their referential frames through the process of sociolinguistic 

interaction. 

It is quite clear that the role of Heritage Languages is an important influence in the 

experiences of individuals and of the groups. How language policy is formulated, 

legislated and practiced; how education is organized and paradigms are constructed, such 

as bilingual instruction, are critical to the formulation of attributes which characterize a 

people and order their world views (Ruiz, 1981; Spindler & Spindler, 1991). 

THE PLAN OF THE PAPER 

Building on the notion that children gain access to the experiences of other persons 

within their ecologies through participation in speech events, and that these speech events 

serve as the underpinnings for the formation of their personal and cultural identities, I will 

base the discussion in this paper on three underlying notions: 1) children learn the 

language of the cultural group through interactions in patterned ways; 2) the routinization 
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of the interactions provide models of communication which children use in making sense 

of speech and in using the cultural rules embedded in their language; and, 3) the culturally 

determined ways of communicating shape the child's behavior to socially appropriate 

actions and interactions while learning the language (peters & Boggs, 1986). These 

notions will provide the grounding for developing the ideas that: 1) the development of 

children's Heritage Languages is central to their socialization to and the continuance of the 

cultural group; 2) a facility with Heritage Languages is central to the formation of a 

positive view of a child's ethnic identity; and 3) the use of Heritage languages in and out of 

school helps to achieve a better fit between the cuiture of the chiid and the institution of 

school. 

Chapter II begins with a background discussion of the development oflinguistic 

thought regarding patterning in language, culture and social organization. Then a 

definitive discussion follows about the interrelated concepts of cultural models, world 

view and language as they influence and are formative of the development ofan 

individual's personal, social and cultural identities. 

Chapter III details how Heritage Languages function to enhance the social and 

ethnic identity and the cognitive performance of minority language peoples. Situations are 

discussed that demonstrate how Heritage Languages facilitate community revitalization 

through legitimation of language and cultural heritage. Schools are shown to be resources 

for the communities that control and direct the curriculum and the operations. 

Chapter IV focuses on the applied perspectives of Heritage Languages as affecting a 

child's socialization, identity and academic success. How children act and react in concert 

with the social, poHtical and cultural influences is framed and brought to the fore by their 

experiences in and out of schooL Heritage Languages are highlighted as a central 
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organizing feature of their language socialization, their development of cultural identities 

and their acquisition of literacy. 

Chapter V, research is presented on how the concept of ethnic identity has been 

studied and how children form ethnic identities through the interactive process of 

socialization. The developmental models reveal how the research implicitly supports the 

idea that children's Heritage Languages are central to positive feelings about their 

identities. Life stories are reviewed as providing an emic perspective of and as the most 

salient methodology for exploring language, literacy and identity. Emphasis is placed on 

the child interacting in concert with the affective domain. 

Chapter VI, the methodology of the project is given which delineates the sociaL 

cultural and linguistic backgrounds of the informants, access to the stories, the discussion 

outline, how the data is treated and the procedures for managing the data. 

Chapter VII presents each of the life stories of the consultants. Their words describe 

their experiences growing up in a minority culture juxtaposed with a dominant culture. 

They express how they feel about the efficacy of their Heritage Language as an influential 

and fundamental part of their cultural identity and as a medium for transmitting and 

maintaining their cultural ways. They share their experiences with acquiring literacy and 

about going to school on and off the Reservations. 

In Chapter VIII I discuss how the life stories of the consultants demonstrate that 

language socialization, literacy and cultural identity are fundamentally integrated with their 

Heritage Languages. Two interrelated concepts are discussed concerning how Heritage 

Languages first contribute to the identities of children growing up on and around a 

Reservation, and second how they contribute to literacy acquisition and influence social 

and academic success in school. 
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Chapter IX draws some conclusions about the centrality of Heritage Languages for 

renewing and maintaining indigenous cultures. The consultants views about the efficacy 

of Heritage Language (HL henceforth) to sustain and promote their indigenous cultures 

juxtaposed with the dominant culture provide the underpinnings. I also set out several 

implications for the significance of this study for language policies and programs in and 

out of school. 



CHAPTER II 

THEORETICAL CONSTRUCTS 

Development of Theories of Language and Culture 
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The process of enculturation of children through language has been developed in the 

literature of anthropology for many decades. The field of the American tradition of 

linguistic anthropology was seeded after the tum of the century with the works qfFranz 

Boas, followed by Edward Sapir and Benjamin Whorf. Boas, Sapir and other founders of 

American anthropoiogy incorporated ianguage structure and patterning into their thinking. 

They postulated that patterning in language was a phenomenon that could be investigated 

and considered language to be a key research site for the study of patterns in cultures. 

Boas proposed that the features oflanguage could reveal the structure of what he 

called "the fundamental ethnic ideas" (1911, p. 28), and that ethnographic study, through 

the structural analysis of carefully defined categories of language features, such as kinship 

terms, possessives, numerals and specialized terminology, would lead to evidence of the 

patterns of culture. He believed that "the instinctive processes of the mind" were 

"involuntary groupings of sense-impressions" and concepts developed from quite different 

psychological causes (1911, p. 26). For example, he suggested that the translations of 

tribal, local and personal names such as Sitting Bull, Afraid-Of-His-Horse, etc., would 

reveal a deeper significance and insights into the customs and beliefs since such names not 

only identify the person bearing the names, but may recall the image of the ancestors who 

also used the names. 

Extending the Boasian tradition to language patterns as indices of culture patterns, 

Sapir (1963) investigated patterns in behavior and language to access the 'mental life' of 

human beings. He suggested that the unconscious social behavior of a group contained 
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the underpinnings that drove human culture and have both formal and functional points of 

view. He found that when the true functions of behavior are unknown and inarticulate, a 

rationalized function is assigned to it. Sapir postulated that "if we can show that normal 

human beings, both in confessedly social behavior and often in supposedly individual 

behavior, are reacting in accordance with deep-seated cultural patterns, and if further, we 

can show that these patterns are not so much known as felt, not so much capable of 

conscious description as of naive practice, then we have the right to speak of the 

'unconscious patterning of behavior in society" (I963, p. 548). 

Whorf(I956) asked questions about the theories of Boas and Sapir: about their 

beliefs in a linguistic determinism that shaped cultUial patterns. He investigated linguistic 

patterning to identifY phenomena of the transparent (aesthetic/intuitive) patterns. He 

wrote that the linguistic meaning resides within the name or linguistic description of a 

situation. Whorfs development of this idea was the basis for a study of European and 

Hopi languages wherein he investigated questions concerning the subjectivity and the 

objectification (imaginary) of time, space and matter. He found that the Hopi grammar 

bore a relation to Hopi culture, and that the unconscious patterning of linguistically 

determined thoughts and personal reactions interact with the cultural idols and ideas. 

Hymes began with the Sapir-Whorfhypothesis of the place oflanguage in culture, 

combined the attributes and functions oflinguistics and ethnography, and produced an 

amalgam: the "sociolinguist", who, in Hymes' terms, engaged in the "ethnography of 

commun·ic~"':on" £1964 P 3\ He d:sce-ed .. t.n .. In_g .. nges .,n~y :- .. I.e ",ny .. t.n+ +hoy I C1U 1 1..1 ,. J. J. I 111 LHaL lall ua val III LII na LIIQ.L LII'" 

integrate into society and culture. The functional relativity of the language ofWhorfs 

hypothesis is secondary and dependent upon the sociolinguistic relativity of the differential 

engagements oflanguage in social life. In his early study of the communicative 
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competence of the Wishram, the speech events evidenced an organization of 

communicative exchanges made meaningful by culturally specific structures and contexts. 

Hymes' efforts in developing the ethnography of communication have contributed 

widely to the study of sociolinguistics. The focus on performance and linguistic 

competence in the genre of sociolinguistics led to further studies of language use and the 

communicative interactions of people with each other in the context of socialization. 

The notions oflanguage acquisition through socialization to the group and of how 

the structures of the language relate to a people's conceptualization of their environment is 

the study of sociolinguistics and cognitive anthropology. These two disciplines within 

anthropology relate to the ways in which a child is socialized to use and understand the 

language of the Heritage Group, and the relationship between cultural models, as a 

fundamental part of cultural knowledge, and the "part they play in human language and 

thought" (Holland & Quinn, 1987b, p. VII). 

Cultural models are but a 'slice' of sociocultural anthropological inquiry into 

describing and defining culture, language and cognition and their interrelationships. 

Within this slice, we construct categories to explain and define our behavior and the 

institutions we establish to organize our societies. There is much about the perceived 

order of our world that exists only because we construct it and place it there, especially 

the order we prescribe to our social world (Wagner, 1981). We invent culturaUy

constructed categories for objects, i.e. plants, rocks, baseballs, etc., which exist in reality 

whether or not we assign iabeis to them. We additionaiiy impose order upon instltutions 

such as religion and marriage, upon customs like dating, meal-time and birthdays, and 

upon abstract, esoteric ideas like color, aU of whose existences are affirmed only because 

the members of a culture presume them to exist, and agree upon the prescribed conditions 

and rules for their existence. 
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For example, consider the category of dining or eating and how that can show a 

particular way of organizing the world in a certain sociocultural context. In the Eastern 

Subanun (Frake, 1964) society a simple meal ofa 'cooked starchy-staple food' (p. 113) 

eaten by an individual was perceived as one type of event. As the constituents and the 

menus became more numerous and definitive, the category changed. Meals consumed as 

a multifamily gathering constituted festive meals and could include one or more offerings 

(kaIlU). They were generally planned for in advance of anticipated "legitimizing events." 

Complex ceremonies were named for one component offering, such as beklug, although 

several offerings could comprise the ceremony. The culturally-constructed categories and 

the understandings of this society indicate the type of order people impose upon their 

worlds and the extent to which the categories are objectified or perceived. 

Another "slice" of the sociocultural constructs are the culturally specific models 

unique to each Heritage Group. The specific knowledge and the understandings which 

underpin the constructed categories are fundamental parts of the culturally shared 

knowledge of the group which direct behavior and impinge on their distinctive ways of 

viewing their realities. In the harshness of the Arctic, the immutable reality of starvation is 

stated philosophically: ayollgnermllt, "It cannot be helped" (Carpenter, 1960, p. 422). 

The fate of a man who becomes separated from a hunting party and is marooned on an ice 

cake where days later he would freeze is expressed by ayollgnermukkput, "It will not be 

otherwise" (p. 422). The cultural models of behavior delineate the expectations of 

conduct by the members in specific contexts. The shared constructions of reality and the 

culturally specific models of knowledge that form a constellation of interrelationships 

between language and behavior within a society are reflected in the characteristics and 

features a member uses to ascribe identity with a particular culture (Barth, 1972). 
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In addition to organizing the circumstances of a people's domain into reality sets, 

cultural models have directive forces and are invoked to persuade members to act in 

culturally appropriate ways. These forces can manifest as externally evident motivators 

through the vested authority or the expertise of a person such as a judge, a doctor or a 

physicist. They can also manifest through an internal dynamic force embedded in the 

cultural wisdom inherent in shamans, curanderos and psychics (Quinn & Holland, 1987a). 

Keith Basso's (1990) writings of Apache moral narrative, which he refers to as texts, 

depict how storytelling directs behavior and teaches the cultural knowledge. The oral 

narratives II have the power to estabiish enduring bonds between individuais and features of 

the natural landscape, and that as a direct consequence of such bonds, persons who have 

acted improperly will be moved to reflect critically on their misconduct and resolve to 

improve it" (p. 23). These cultural models not only shape their conceptions of the 

landscape, but also mold their self-concepts. The Apaches construct components of a 

world view by negotiating images and understandings of the land and its features into 

recognizable, believable objects and why they are significant. Furthermore, they organize 

the understandings to relate the images and promote compliance with standards for 

acceptable social behavior and moral values. 

The models are condensed within the place-names which, when evoked by the 

storyteller, project an image of the location, the event which took place there, and the 

moral lesson which was taught. These are historical tales, agodzaahi stories, and when 

told by Apache stolytellers, in interpersonal contexts to social offenders, callY an unstated 

message: "I know that you have acted in a way similar or analogous to the way in which 

someone acted in the story I am telling you. If you continue to act in this way, something 

similar or analogous to what happened to the character in the story might also happen to 

you" (p. 39). 
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The directive forces of the cultural models in Basso's exemplification persuaded 

members to act in culturally appropriate ways. The locus of agency exist within the 

cultural models as external directors. That is, the impetus is outside of and acted on the 

individual. The directive forces embedded in cultural knowledge are most credible when 

associated with expertise and authority, and personified in and through members of the 

Heritage Group. Furthermore, the traditions and cultural wisdom add to the constellation 

offactors which result in the persuasiveness of cultural models. 

From a different perspective, directive agency can be within an individual striving to 

attain a fit between desired objectives and the: social milieu. We see that the directive 

force of cuitural meaning systems is embedded internally, and is manifested externally, in 

the behavior of individuals and is instrumental in the validation of culturally shaped needs 

of personal satisfaction and in the attainment of goals valued by society at large. One's 

own experiences can be validating, providing that the conclusions drawn from phenomena 

are consistent with the evidence in real world analogies and are not fraught with fallacies. 

As social life is contingent upon a fit between an individual's ambitions and the 

requirements of society, so do the policies and politics of governments hinge on the 

acceptance of the proletariat to act in accordance with mandates of the authorities 

(Adams, 1988). To a greater extent, ideologies5 are subtle and diffused and give the 

allusion of support for and seem plausible to established cultural understandings in order 

to shape and realign cultural models to serve the aims of those who would exercise their 

coniroi of a society. There is an interplay between the various groups within the dominCitit 

and non-dominant domains who have their own agendas, intentions and vested interests 

for creating and supporting such ideologies from their social &nd cultural mechwisms 

(Aronowitz & Giroux, 1985; Freire & Macedo, 1987). 
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Legitimacy and inevitability are pivotal concepts shaped by cultural models. 

Ideologies are accepted because they appeal to the individual's sense of uprightness and 

worthiness, and inherent requirements for validation. These are primarily cultural matters 

which center on our understandings of ourselves and of how we fit into our sociocultural 

roles. Our inner motivation to accomplish objectives, along with external sanctions from 

society which set the parameters of agency, combine complexly in interactions to 

determine the motivational forces of cultural meaning systems. 

The interrelatedness between world view, language and culture is quite intricate. 

Ethnohistory has differentially influenced the world view of each particular Heritage 

Group according to their own experiences within their affective domains. Growing up 

Innuit, O'odham, Yup'ik, Cree or Navajo not only means children will have disparate 

world views, they wiii aiso acquire different languages and ways of using their languages. 

Much has been written about these concepts individually and together, and there is much 

latitude of opinion regarding them (Dougherty, 1985; Gumperz & Hymes, 1972; Philips, 

1983; Sherzer, 1987). Following the work ofRuiz (1981) who presents a rather 

comprehensive synthesis of world view, cognition and socialization, three interrelated 

tenets can be expressed which are fundamental parts of the relationship of culture and 

language. 

The first contention is that cognitive and linguistic frameworks are essential for an 

individual to make sense ofherlhis world. The frames provide a means to organize 

thoughts and to take in new information and render it sensibie through associations with 

prior and familiar ideas, patterned speech and routinized events. Angela Sidney 

(Cruikshank, 1990), a Yukon Native elder, suggested that her life was analogous to 

stories. Her experiences were framed in the genre of story narratives in keeping with the 

ancestral way of teaching and recalling the history of her people and of the events. For 



35 

example, there were rituals embedded within the event of a child's birth which provided a 

conduit between the present time of the birthing process and the values and beliefs 

emanating from the past. The ideas, the routinized events and their associated words were 

being drawn into the present from the past through the practice of the rituals within the 

context of the specific event. In narrating the delivery process, Angela framed the story, 

situating the storyteller in the present and recalling back to a past birthing. She then 

narrated the scene from a general perspective, shifting the focus to the woman giving birth 

as the central character. The significance of the sticks, a rope or a log as an aid to the 

deiivery was foregrounded throughout the teiiing. The shared knowiedge of the stick and 

its significance to the ritual was assumed and was not explained in the narrative. Similarly 

constructed narratives were used by Navajo youth when they told "Skinwalker" stories 

and the audience was assumed to know much of the background and details which the 

narrator did not invoke in the teIling (Brady, 1984). 

Other aspects of the rituals in Angela's narratives were explained to the audience 

such as how, when and why a certain type of tea was brewed: "After the birth, you break 

off the soft tops of young trees and you get Hudson's Bay tea, and you mix it and boil it. 

That's what they use right away: [the mother] drinks it. It cleans out her stomach, and it 

goes to her breasts, I guess. It's good for the baby, too" (Cruikshank, 1990, p. 128). The 

remark at the end of the passage suggests that this aspect of the event was an ancestral 

practice that was accepted as part of the belief system of the Heritage Group and was 

something that was just expected to occur: a pa.'1: of the shared understandings that did 

not seem to need detailed explanation. 

The arrival of the missionaries brought significant changes to the rituals and to the 

meanings associated with the events. Angela recalled that the rituals and practices were 

always kept up and that things were different "when white people started coming around -
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- white people or the minister - missionary. They're the ones that started changing 

everything. From then on, they start changing everything -- burning the afterbirth. They 

never did that before!" (p. 129, emphasis in original). 

The burning of the dead was another ancestral practice which the missionaries 

changed. Historically, people's bodies were burned wherever they happened to die and 

their ashes were returned to the family. In Angela's day, her people were very much on 

the move throughout the Yukon interior and coastal regions pursuing the hunting and 

fishing resources, and occasional wage-labor to some extent. The practice of burning the 

bodies, putting the ashes in smaii boxes and depositing them in "spirit houses" with 

personal artifacts was stopped. Burying the dead was the new practice which the 

missionaries insisted on and which necessarily caused a shift in the routinized events 

surrounding a death. These changes in the practices required new ways of tying the old 

beliefs with the new methods. By retaining the old words and embedding them in the new 

contexts, the meanings and the shared cultural knowledge was carried forward. That is, 

the linguistic frameworks organized through the old words associated with past practices 

and in conjunction with the cognitive structures provided a way to ground the ancestral 

ways in the individual's contemporary world view. 

Ruiz's (1981) second contention is that a world view is necessary in order for an 

individual to integrate herlhis personality. The cohesion of thoughts and information into 

a social being becomes actualized in the confluence of external stimuli with one's internal 

needs, arriving at a state of convergence a!ld stability. The process can be characterized as 

employing adaptive strategies necessary to facilitate one's existence. Storytelling is an 

important medium which can mediate significant issues connected with periods of change 

in the social and political circumstances of a Heritage Group. Besides relating how 

relevant issues were dealt with in historic times, narratives teach children how to interact 
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within their group and within their affective domain. "An ultimate value of oral tradition 

was to create a situation for someone who had not lived through it so that the listener 

could benefit directly from the narrator's experience" (Cruikshank, 1990, p. 340). Songs 

were especially created for this purpose among the Yukon Athabaskan. Annie Ned 

(Cruikshank, 1990) relates that: 

Old people long time, they know this song. 

Old people, when they go hunting, they sing. 

That's for good luck. 

Everything has got a song .... 

.. .1 remember an eclipse, one time. 

I'm a woman, that time, trapping with my grandpa. 

People have song for that, too. 

They go outdoors and sing. 

I just saw night eclipse, myself. 

But I hear about others, before my time. 

That time people sang to make the sun come out. 

The one I remember people sing makes the moon come out. 

Old-style words are just like school! 

This song is what Indians think about long time. 

So you got to think about it! (p. 317). 

The enduring tradition of narratives, especially among the Athabaskan, is indicative 

of the centrality of storytelling to a First Nation's cognitive tradition. The stories and tales 

are instructive of and reflect the world view of the Heritage Group. Further, the practice 

of storytelling as an instructive tool would suggest that a person's 'education' to the 
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narratives. The shifts in one's affective domain which necessitate changes in interactive 

behavior to achieve a fit between one's internal needs and the external stimuli can be 

facilitated through the oral traditions of the Heritage Group. 
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Ruiz's (1981) last contention is that world view demonstrates to a group of 

individuals that their perceptions and explanations of their existences within their affective 

domains is reasonable and essentially do-able and not irrational. They come to 

acknowledge an acceptable view of their reality. In the structure of narrative there are 

differences in the roles men and women playas protagonists (Cruikshank, 1990). Men 

depart their reality and travel to a surrealistic world where they acquire new knowledge 

and understandings from the supematural. They return to their communities with a spirit 

helper and engage the members of the society in the socialization of that new information. 

The male's transaction with the knowledge and the experience is for the betterment of the 

Heritage Group in relating to their present day existences. 

Female protagonists, on the other hand, have different experiences in their travels to 

and from the surrealistic worlds (Cruikshank, 1990). Often the female is stolen away by 

an unknown male to another place beyond her reality. There she relies on her knowledge 

and her skills she acquired during her puberty rites to escape her abductors. The narrative 

reveals her competence as an "educated" female member of the Heritage Group and can 

clearly demonstrate her powers as a woman. 

There is a correiation between the types ofknowiedge contemporary men and 

women possess and the knowledge they acquire through their 'travels.' From a Euro

American perspective, men seem to acquire spiritual knowledge and women seem to 

acquire practical knowledge (Cruikshank, 1990). However, from the narrators 

perspective neither type of knowledge would be more or less practical than the other given 



39 

that both protagonists make contributions to the Heritage Group. In a contemporary 

context, parallels can be made between travel now and back then. Men who leave their 

communities to attend formal higher education institutions and return to their homes to 

take up positions of leadership in the communities are acting in similar ways as their 

forbears did. Women who become active in community affairs, who have retained their 

adaptability to change within their affective domains and who are flexible to the social, 

economic and political shifts within the Heritage Group are also reflecting the "indigenous 

models of explanation embedded in stories" (p. 345). Men and women both come to 

understand that their lives are grounded in the realities of their affective domains and are 

viewed through the windows of their world views as comprehensible existences within 

their given contexts. 

Summation 

This constellation of ideas, notions, attitudes, precepts and contentions about culture 

organization which influences the circumstances and events affecting the acquisition and 

use of language are constitutive of each child's own particular and unique set of 

experiences which contributes to the forming and re-forming of their identities. As 

children become socialized to use language within the context of their culture constructs, 

their identities are formed integrally with their sense of belonging. Particular patterned 

ways of speaking and the routinization of talk within events, and the familiarity with and 

participation in the events themseives heip chiidren to attach meaning to their iives in 

relation to who they think they are (Ochs, 1990; Schieffelin, 1990). The predictability of 

patterns and routines provides a framework of participation structures wherein childre:: 

develop a sense of belonging because their own experiences reflect those same 

characteristics and structures (Philips, 1983). Predictability and the structure of events 
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and language facilitates children's participation in the social interactions which reinforces 

their sense of belonging and of who they are (Philips, Steele & Tanz, 1987). 

Cultural models, as a fundamental aspect of shared cultural knowledge, reflect the 

ideas and the perspectives of how the Heritage Groups transacts life in relation to their 

affective domains. lll-s reveal the constructed categories in the lexicons and impart a 

sense of identity and belonging through use. The cultural models have the ability to direct 

behavior and to delineate self-concepts by means of external motivators through the 

vested authority of the person speaking, or through the internal dynamic forces embedded 

in the cultural wisdom of certain individuals. A peoples' faculty with their HL is ultimately 

related to their sense of selves as culturebearers, and is a fundamental part of how they 

define themselves personally, socially, culturally and politically. 

The world view of a people, or of an individual, is complexly related to their culture 

and to their language (Spindler, 1974). Cognition and socialization are central aspects in 

understanding the frameworks which people use to make sense of themselves and of their 

affective domains. Cognitive and linguistic frames provide a means to organize new 

information and to relate it to existing knowledge through associations with familiar ideas, 

patterned speech and routinized events (Schieffelin & Ochs, 1986). The cohesion of 

thoughts and information into a social being is facilitated and actualized through the 

combining of external stimuli with one's internal needs (Ruiz, 1981). Through this 

convergence an individual can arrive at a state of stability by employing adaptive strategies 

to achieve a fit between herfnis sense of seif and the environment. An individuai's world 

view must necessarily demonstrate that herlhis existence is essentially reasonable given the 

circumstances, and that one's existence is not irrational. The organization and the 

circumstances of attitudes and contentions of culture and language influences an 
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each person's sense of self. 
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Heritage Languages carry strong identity values among many First Nation peoples 

and intersect cultural, social and political ideologies (Basso, 1990; Conklin, 1960; Geertz, 

1973). As an organizing force and as an influential determinant for a child's sense of 

belonging and of who s/he is, the ability to speak and understand the mother tongue is 

crucial ( Crow Dog, 1990; DeMalIie, 1988; Tafoya, 1984). The use ofHLs is correlated 

with the extent to which cultural constructs are maintained and practiced, and with the 

adherence to the beiiefs ofancestrai ways (Cruikshank, 1990). 

What the development of these notions about the relationship between language and 

culture demonstrate~, in part, is the significance of a child's Heritage language. That is, 

the feelings about who one is and what one is about are embedded in one's language 

(phinney & Rotheram, 1987). A sense of belonging, feelings about ancestral origins, ways 

of engaging the world, and a sense of place in the scheme of life are aspects of children's 

ethnic socialization which can be greatly facilitated through their Heritage languages. 
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CHAPTER III 

THE CENTRALITY OF HERITAGE LANGUAGES 

The variability in ways of speaking significantly impacts the achievement of children 

from diverse ethnic backgrounds, within mainstream education. This can be seen, for 

example, where Anglo teachers contrasted with Native Alaskan teachers are engaged in 

instructing Native students. The Native Alaskan students were found to be more involved 

communicatively when the Native teacher was instructing (C. Barnhardt, 1982). His tone, 

rhythm of speech, pitch, pause time and discourse content afforded a styie of speech which 

was familiar to the students. The results were better understanding of the tasks and of the 

content by the students because of the familiar frame of communicative style6. That is, the 

students identified with the Native Alaskan teacher; his ethnic way of speaking. 

Similarly, Lipka (1990, 1991) found that the communicative competence of the 

students permitted them to better interpret the communicative performance of the Yup'ik 

teachers. It was demonstrated that the lessons were culturally and socially loaded through 

the structure and implementation. Anglo viewers of the videos Lipka used for the study 

failed to see this because of the Yup'ik ways of communicating. They wanted to know 

"what he is going to do" and thought he "may be killing time because this is an end-of-the

week lesson right before a holiday", or that the "lesson is busy-work and not creative" 

(1991, p. 213-14). The lesson was about how to skin a beaver from the initial trapping to 
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and "how one is to act during such a process ... with skill, care, and patience" (p. 214). 

There was an integration of the language, the content and the context so that the 

sociolinguistic interference did not cause cultural misunderstandings for the students. 
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When there is an integration of the community and the school, t!lere exists a shared 

cultural context for the learning. In Canada, schools on the reserves which are community 

controlled have very high achievement rates for their students (Danesi, 1991; Feuerlerger, 

1989; Wilson, 1991). The problems occur when they leave the reserves to attend high 

school in the Anglo Canadian public sector (Wilson, 1991). Because of stereotypes, low 

expectations, language differences, social isolation, racial prejudice, inadequate counseling, 

and "different structural settings, both institutionally and culturally, for which all of them 

were totally unprepared," the students in this study had a 78% dropout rate in their first 

year of high school (p. 377). 

By contrast, the students in the school in St. Mary's, Alaska (R. Barnhardt, 1990) 

which also had a strong integration of community and school, did not experience such 

difficulties. This district operated a K-12 school; their students score in the 50th percentile 

on standardized tests; have a 6% dropout rate; and, over half of the parents are high school 

graduates. The majority of graduates currently go on to attend post-secondary institutions 

of some form or another. The Yup'ik language and culture are integral parts of the school 

and the curriculum. There was a concerted effort by the Yup'ik school board that "Yup'ik 

culture is to be given equal footing and recognition in the schooling process, along with the 

knowledge and traditions that are embedded in the function of the school as an externally 

derived vehicle for learning about other cultures ... to prepare students to survive in both 

the Yup'ik world and in the world at large" (p. 58). 

The impiications for the roie of Heritage ianguages in the sociaiization of chiidren to 

an ethnic identity are significant, especially when viewed from the perspective of mother 

tongue instruction and achievement in school. Curricula and pedagogy need not be steeped 

in the paradigm of modern science and the technology of instruction. "In the traditional 

ways of the Yup'ik people, the tools for teaching a culture, a way of knowing, have always 
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been present" (Kawagley, 1990, p. 5). He suggests that there are scientific ways of 

knowing both in the Western and the Yup'ik approaches. The former is characterized by an 

"experiential/deductive" mode of inquiry and the latter is distinguished by its 

"mystica1/pragmaticlinductive" ways of making sense of the ecology (p. 13). He terms this 

"ethnoscience" which is science or mathematics taught by the elders from the constructs, 

concepts and phenomena in the environment through the Yup'ik language (p. 14). The 

underpinnings are based in the notion that "culture is science" and that language is a 

manifestation of one's "spirit, and therefore the voice of the culture" (p. 15). The elders 

begin with the environment, explain the phenomena in Yup'ik to the students, then take 

those ideas and explain it to them in a Western perspective. The students are helped to see 

the differences in approach to the same phenomena of their ecologies, and how variability 

in the perspectives and philosophies differentially organize how the two cultures relate to 

the natural world. 

The functional uses and domains of Navajo literacy are differentially organized in the 

institutions of church and school, and in the community activities outside of those arenas. 

Rock Point Community School children saw Navajo literacy as having instrumental values 

for functioning in the community, and as a means to preserve their culture. Older students 

saw Navajo literacy as a "vehicle for self-understanding" (McLaughlin, 1989, p. 282). 

When the bilingual program was re-formed to involve the entire community from 

administration to curricular development and instruction, there was a great sense among 

the Navajo that they were inadequate for the tasks. The "parents who taught chmship and 

others who taught livestock and Navajo singing were apologetic. But in time, tolerance 

came about, and with it, more pride in what local parents thought about themselves and 

about Navajo language and literacy" (p. 284). The roles of the community members had 

shifted from positions outside the school as observers and supporters, to integrated roles of 
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participants and activists in the formulation and actualization of their children's education. 

Through the use of Navajo, the community members were given access to the school and 

the Board and to decision-making processes at all levels (Holm & Holm, 1990). 

Whereas the empowerment of Rock Point parents and community was a gradual 

process over many long years, the Rough Rock Demonstration School Board and the 

community received their control in a comparatively short time through a differentially 

organized set of circumstances. The Rough Rock experiment began as the result of a failed 

joint BIA and OEO funded Navajo program at a nearby location on the Reservation 

(lvicCarty, 1989). The philosophy was similar to other schools advocating sovereignty and 

self determination. The community governed the school through an elected board; they 

designed the curriculum to meet their students' needs; their Heritage language was the 

primary language for instruction with English taught as a second/foreign language; and, the 

community had continual access to the school and to the decision-making processes. Most 

significantly was the difference in the conceptualization of the function of the school: it 

became a resource for the community. The school was a fundamental part of the 

connections between the Navajo culture and the culture beyond the reservation 

communities. Navajo language and Navajo literacy were primary among the constellation 

of factors that made education meaningful for the children, for the parents and for the 

community. The Rough Rock experiment "not only transformed the community of Rough 

Rock, but influenced federal Indian policy and ultimately helped transform education for 
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p. 484). There was a gradual change in the attitudes, about the identity Navajo individuals 

and groups had for themselves, over time by attributing social meaning and value to the 

Heritage language and to the culture. 
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Given the process of socialization and the influences of the child's ecology, concerns 

about present and future roles of Heritage languages in education are a direct question of 

conscious values, and the validation of children's cultural capital. There is also a focus on 

how experiences may be perceived as "harmful or helpful to the integrity of the individual" 

(De Vos, 1980, p. 115). When the individual's sense ofselfis not affected by foreign 

concepts or inconsistencies, as McLaughlin (1989) suggests may be happening at Rock 

Point, the person can tolerate those interactions. But when the constructs are in contlict 

with the individual's identity, as in the case of Kayenta (LeCompte, 1992) difficulties arise. 

The community of Kayenta is situated on the Navajo Reservation and has been infused with 

the Western technology of mineral development and the commerce of ' fast food' and other 

enterprises which necessarily accompany such development. Children and other 

community members are presented with choices between their past subsistence lifestyles of 

herding and farming and the trappings of wage labor lifestyles. The new modem school is a 

fundamental part of the commercial development, replete with middle class Anglo 

pedagogy and philosophies of education. It is not surprising that there is little community 

involvement in the programs and activities of the school. 

In a similar situation to the Navajo, the Lakota were able to connect the concepts of 

traditionalism in their present day lives with the symbolism of the past (DeMaIlie, 1988). 

By situating beliefs and practices in an historical context, the tribal members were able to 

understand their present identities as an expression of cultural models which evolved over 

time. 

The Lakota have lived in essentially the same geographical area for centuries, 

(although at the present that area is greatly diminished) and many tribal members still use 

their native language in day-to-day activities. Besides the storytelling, the myths, songs, 

ceremonies and other cultural activities, there are also written records of their historical 
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development: two in the Lakota orthography and one in English (DeMallie, 1988). Not 

only do these written accounts and oral events inform the Lakota of their biographies, they 

also provide non-Indian and non-Lakota speaking Indians with a means to understand 

themselves in relation to the past. That is, language functions as a resource which increases 

understandings of the present identities through examination of examples from the past and 

how they have changed. 

Lakota tradition, like the past of any cultural group, has become modeled by 

the concerns of the present. During the twentieth century, oid elements in the 

Lakota culture have been reinterpreted and reintegrated to serve as symbols of 

Indianness, to differentiate the Lakotas from white people, and to serve as 

critical commentary on white culture. Through selective retention of past 

values and customs, as well as the creation of new patterns based on old 

cultural processes, the Lakota people have come through a period of rejection 

of the past to embrace a recreated past that serves as a stabilizing force in a 

world progressively more confusing to Indians and non-Indians alike. 

(DeMallie, 1988, p. 8). 

This consciousness raising not only affirms the identities of the tribal members, but it 

also mediates the attributes of tribal and non-tribal peoples. In order to facilitate mutual 

respect and underst~m.ding, then, language must mediate the attitudes of Selves a.,d Others 

(Goffinan, 1963) through a heightened awareness of each other's cultures and identities 

which are constituted from their developmental histories. This increased understanding can 

contribute to an enrichment of the interfaced cultures within the context of the multilingual 

situation. 
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The passing of traditions and the communication ofidentity in Heritage languages is 

difficult to substitute in non-traditional modes of speaking and interacting. Language has 

been the key for accessing and defining culture. "For Lakotas, words have power; speech 

reflects knowledge" (DeMallie, 1988, p. 11) and serves to connect the individual in the 

present with the traditions of the past through a constellation of mediums and activities 

such as customs, rituals, ceremonies and religion. 

Where a great dichotomy exists between school and community, the protective 

mechanisms organizing 'selective permeability' are invoked (De Vos & Romanucci-Ross, 

i 982). This means that when the expenditure of energy is too great to aiign with the 

demands of the dominant society, as in the case oftechnocommercial developments, the 

individual may choose to "forgo instrumental social advantages to avoid the inevitable 

internal conflict which accompanies some aspects of acculturation or upward social 

mobility or change in ethnic identity" (De Vos, 1980, p. 115). The results of tuning-out of 

society and dropping-out of school are evident across a wide spectrum of American 

society, the detailing of which is beyond the scope of this paper. 

There are particular family patterns of interaction which are indexed through the use 

of Heritage languages. Holland and Quinn (1987) would explain that the cultural models 

of world view7 ofa family'S 'ways of being' are fundamental parts of the cultural identity of 

an individual. Conversely, one's ethnic identity and cultural ways of being are organized by 

and indicative of the patterns of behavior and language use ofherlhis family. The 

heterogeneit'j of an ethnic group necessarily contributes to varying degrees of family 

cohesion, forms of discipline and the nature of communication. The combined effect of 

these characteristics construct and inform the function and characteristics of the age-graded 

peer groups. That is, there is an interrelatedness of the historic cultural traditions which 

"determine the nature offamiIy cohesion, the traditional roles played within the family, and 



the way the family transmits concerns about social status. The traditional pattern will 

include some expected definition of how well peer groups function" (De Vos, 1980, p. 

118). 
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Students from a Reserve elementary in Northern Canada experienced much trauma in 

the processes of transition from their community environment to the high school in the 

public sector (Wilson, 1991). The students felt isolated in the unfamiliar environment and 

structures inherent with mainstream Canadian schooling. Many of them cut classes to be 

with fellow students who were experiencing problems coping with the inequities of their 

treatment surrounding the ianguage and cuitural differences, and with the hostile, negative 

environment. Their cohesion as a peer group was characteristic of their heritage and 

evidenced by their concern for one another's well being. The staff did not understand this 

aspect of the reserve students' ways of being. As a consequence, many absences were 

incurred which resulted in suspension from school, an action the students welcomed. "To 

them, staying in school would have been an unwise choice. Their adaptive strategies 

required withdrawal because the setting was impossible. They chose psychological 

survival" (p. 378). Their peer group was a replica of the way society functioned in their 

home environment. That is, the patterns of socialization characteristic of a family and the 

language they spoke are influential and key features to a person's social adaptation. These 

patterns are especially formative of a child's social and ethnic identity in the early stages. 

Later, in the early school years, the peer groups' patterns of speech and social interactions 
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(Eckert, 1988). In pluralistic societies, variability in social and linguistic patterns 

necessarily means variability in social and ethnic identity among the disparate cultural and 

ethnic groups. 
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As a result oflowered achievement and the over-identification of Native students for 

learning disabilities (Wright, 1992), lack of sovereignty in the schools and in the community 

(Lincoln, 1992), and the unavailability of materials and experienced, trained personnel, "the 

Native drop-out rate before completion of high school remains in the neighborhood of 95% 

in spite of efforts over the last decade" (Darnell, 1979, p. xx). Wilson (1991) reports the 

rate at 78% in her provincial area of Canada indicating that the situation may be improving. 

Dropping out is not only a signal that students are forgoing the 'advantages' of mainstream 

society, it additionally connotes a movement back to the security of familiar language and 

sociocui~urai routines. The return to the famiiy and to the community was an advantage for 

these students because back home there were no 'disadvantages' for their cultural behaviors 

or their language facuities. 

There is a wide range of theories explaining the language 'disadvantage' phenomenon 

of children in American schools in association with their academic achievement and social 

interaction (Duran, 1981; Gal, 1988; Heath, 1982; Heller & Barker, 1988; Labov, i 972b; 

Leap, 1978; McDermott, 1987; Ruiz, 1984). However one may wish to view those 

arguments, De Vos (1980) believes that "the disadvantage of speaking a foreign language 

at home is secondary to the social and personal meanings attached to learning an alien 

tongue" (p. 114). (In this reference, a "foreign" language does not refer to a person's L}, 

but to the language used and taught in school.) The language of home carries the security 

of the sense of belonging which is important to the person's ideas about herlhimselfas a 

significant person within a society_ The 'value of the mother tongue to an individual, the 

first language used to socialize the young child which references the organization of family 

interactions and relationships, is embedded within the individual's social and ethnic identity. 

The conventions of speaking and listening, whether openings or closings (Schegloff & 

Sachs, 1974), rhythms or pauses (Scollon, 1981) constitute an identity of the speakers. 
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These routinizations of interaction and systematicity of discourse are embedded in familiar 

frames of reference which children use to facilitate talk with those persons in their 

ecologies (Schieffelin, 1990). As their social spaces grow larger and their experiences with 

other styles of interaction and communication increase, children learn to distinguish the 

variability. This variability signals that there is a change in ethnic identification of speakers, 

and it is precisely this differentiation that is informative of a child's socialization to an ethnic 

way of being as a fundamental part of the constellation of factors in the affective domain. 

The coping mechanisms which a child has which allow "interjection", or "selective 

perceptions" (De Vos, 1980, p. 112) offeatures in the development of self-identity and 

social behavior are of particular significance in social learning experiences. This can be 

characterized by the juxtaposition of learning and non-learning as applied to various 

contexts. Learning can be more particularly associated with situations wherein the features 

of the tasks and the information are more aligned with the values and behaviors of the 

individual's self-identity as constituted by the person's cultural background, language use 

and social routines. Non-learning occurs as a result of "selective permeability" wherein an 

individual, more unconsciously than consciously controlled, will "freeze up when asked to 

learn something that might threaten an incompetence that is a protective part of one's 

identity, be it sexually or socially defined" (De Vos, 1980, p. 114). The most salient 

example of an incompe:tence associated with non-dominant culture children is their 

proficiency with language, specifically English, in formal education. In other words, the 

greatest evidence of situations where learning and non-learning occur are within the 

institutions offormal education where children come together in classrooms and are either 

"positive about learning an alien tongue or are turned against it" (De Vos, 1980, p. 114). 

Parents are influential in whether or not their children should participate in Heritage 

language classes and how those should be organized. In Canada, the HL movement has 
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been underway for two decades and the results show conclusive advantages for minority 

language students that a firm oral and literate grounding in their m.., greatly enhances their 

social and cognitive development in and out of school (Feuerverger, 1989). For the 

majority language students, learning an HL as an L2 has distinct advantages also for many 

of the same reasons. In addition to similar benefits which the minority language students 

derive, the acquisition of an HL as an L2 "is regarded as a type of status symbol" by highly 

motivated parents and students (p. 65). 

There exists a tension between what one can claim about the variability of the 

linguistic a..,d cultuial ways a peison learns something, 3.a~d the centralit'j of the 

transmission and the evaluation of knowledge (Collins, 1988). Specifically, the importance 

of the language of instruction to the achievement of minority language students in public 

schools places language in an interactive locus in social life and school. The 

deficit/difference models of school failure lack completeness because they do not take into 

account that all speech communities have much language diversity. There is great variation 

in an individual's ability to use the Heritage language: i.e., to speak, understand, read, and 

write. By focusing only on the structure of the communities as organized through language 

in social networks, familial and bureaucratic institutions, and primary loyalties, the picture 

of language use is superficial and therefore misrepresents the community (Mehan, 1987). 

The models are based directly on "class-based and culture-bound conventions for language 

use [which] form the basis for evaluations that become part of peoples' permanent life 

records" (p. 309). They have dire consequences for children who speak minority languages 

and attend majority mainstream schools. 

The Lau vs. Nichols case precipitated the foregrounding of mother tongue language 

as of primary importance in learning and cognitive processes. The Bilingual Education Act 

of 1976 was an outcome of such legal actions, and bilingual education programs in schools 
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were resultant of such consciousness raising. More important was the "recognition of the 

role that language plays in the total experience" (Sotomayor, 1977, p. 195) ofan individual 

as a member of a cultural group, especially in colonized and non-dominant societies. The 

triad of language, culture and ethnicity are central to and constitutive of the formation of 

who an individual is in relation to Self and Other. The most salient aspect of self-concept is 

the sense of belonging one develops in relation to one's ethnic group and in concert with 

particular experiences in one's ecology. As children begin their school experiences, "the 

sense of belonging, crucial in the development of self-concept, becomes blurred if one's 

ianguage, cuiturai patterns, and ethnic experiences are not reflected and supported, but 

rather given a negative connotation in the environment" (p. 196). 

Children receive ideas about themselves from the ecology of school through the 

explicit and implicit messages promulgated in the organization of talk and the praxis of 

paradigms. The ideology of educational practitioners and researchers regarding notions of 

the individual vs. group dichotomy as explanations of the problems encountered by children 

in school, more often than not, locates the source ofIearning difficulties on an individual 

level, or the 'disability' is generalized to the group (Mehan, 1987). Rarely is it viewed that 

the interplay between individuals and groups provides a more complete description of the 

dynamics of social life. That is, "the fact that groups are composed of individuals who are 

themselves in part defined by and who define themselves with references to the groups of 

which they are members, seems to be missing from their ways of knowing about social 

phenomena" (Shultz, 1986, p. 240). 

What this means, and has meant, for students who encounter problems in school is 

revealed in the explanations of the source of the problems and the organization of the 

remediation programs. For example, students who score well on IQ tests, but do not 

perform well in school are given labels such as 'underachievers', 'language deficient', or 



'learning disabled', and are assigned to remediation programs to work on their 'attention 

deficits disorders', 'language/emotional' problems, 'short attention spans' and to improve 

their self-esteem. The labels and remediation programs point out that the locus of the 

problem is within the child (McDermott, 1987; Mehan, 1982). 
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Often, though, and especially when dealing with ethnic minority children, the problem 

is viewed as a characteristic of the inherent background of the child and herlhis family. The 

'experts' involved in the diagnosis point to SES, father's and mother's level of education, 

country of origin, ancestral heritage, mother tongue, and attitudes about and valuation of 

education. In spite of the avaiiabiiity of sensitive and accurate research, these attitudes 

about children persist (Collins, 1988; Mehan, 1984). Native American children are wrongly 

viewed as "nonverbal learners, a characterization associated with a constellation oflearning 

'styles,' including field dependence, holistic or non analytical thinking" (McCarty et a1., 

1991, p. 43). These notions stem from stereotyped ideas about ethnic and cultural 

backgrounds of the children. 

Especially salient is the child's use ofherlhis Heritage language and how that affects 

children's learning in an L2 environment. The research findings in Canada over the past 

two decades regarding Heritage Language programs have consistently been noting positive 

prospects for HL learners (Danesi, 1991; Beynon & Toohey, 1991; Feuerverger; 1989; 

Stairs, 1991; Swain & Lapkin, 1991). Currently the majority of students in British 

Columbia are attending HL classes outside of the school day, either once or twice a week 
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Typically these HL classes are organized and taught by members of the community who 

rarely have formal training in language education, but are fluent speakers of their 

languages. Church and cultural groups use makeshift facilities primarily donated or loaned 



and the parents are charged a minimal tuition to offset overhead costs. Federal funding 

fluctuates with politics and the economy, and it is minimal. 

Recently the Education Policy Advisory Committee, organized within the B. C. 
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Ministry of Education, formulated specific policy recommendations for adoption and 

implementation ofHL programs within the school days (Beynon & Toohey, 1991). It is 

broad ranging, yet specific as to the aims and intentions of the thirty one language groups 

for the formal legitimation of their languages and cultures. 

Framing and articulating the relationships of the research to the learners results in the 

possibiiities of three interpretive frameworks: interdependence; narrativity; and, cognitive 

enhancement (Danesi, 1991). Briefly, interdependence is Cummins' (1979) notion that 

there is an interdependence of skills and language proficiency between the students' HL and 

the language of the school. "What this frame suggests is that the formalization ofLl 

knowledge tends to shape the structure of the minority child's experience by forcing the 

child to reflect consciously on the similarities and differences between the L 1 and the 

school language" (Danesi, 1991, p. 653). The research evidence shows that there is 

competition for "cognitive air time and space" between the HL and the school language (p. 

653). 

Narrativity is a notion that is based in schema theory wherein children make sense of 

the world by developing conceptual schemas through the structures and formats of stories 

(p.654). There is patterning and routinization to narration which helps to inform children 

of their experiences (SchieffeIin & Oehs, 1986). Through narratives chaining onto other 

narratives children make the connections between the known and the unknown or not-so

sure experiences and concepts. His surveys showed that listening to stories; that is, 

"culturally meaningful texts", was children's favorite activity (Danesi, 1991, p. 655). 
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Cognitive enhancement is grounded in the idea that once a language system is known 

to a child, when a second language is added the functioning of the cognitive processes will 

be enhanced (p. 656). The underpinnings of this interpretive frame are based on the work 

of "Whorf [who] suggested that one's world view was built up from the labels and 

categories of one's language"g (p. 656). The basis of this frame is that two language 

systems offer the individual two conceptual frameworks from which to view events and 

phenomena. This is similar to the notions of ethnoscience as articulated by the Yup'ik 

views of coming to know (KawagJey, 1990). 

Regardiess of how the reader may perceive these interpretive frames or argue for or 

against them, there is an underlying theme which pervades all three. By legitimating 

children's ethnic and linguistic heritage within the institution of school, they will perceive 

the lessons and social interaction as important and meaningful. "The enhanced feeling of 

emotional security that ensues when the home language is accorded respect and importance 

within the school environment ultimately permits the child's linguistic and cognitive 

components to operate in an unhindered and cooperative fashion" (Danesi, 1991, p. 657). 

Cummins (1981) among others argues that the acquisition ofa second language and 

academic achievement will be enhanced when the children's heritage language is valued, 

taught and legitimated in the schools and the communities. 

Two studies (Swain & Lapkin, 1991) conducted in Toronto used a variety of 

instruments to measure the speaking, listening, reading and writing abilities of French and 
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program was the dependent variable. The cohorts for the two studies were composed of 

three groups: mixeominority language students; English language students; and, Italian 

language students. For some, the French Immersion programs were their third language 

they were learning. Three questions were being addressed: 1) the performance and 
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competency of French was being evaluated for minority language students and non

minority language students - the English background students; 2) what role literacy played 

in the minority language on those students' proficiency in the third language; and, 3) was 

SES a significant factor (p. 637). The results showed that the minority language students 

out-performed the English background students in French; literacy knowledge in the 

minority language was a significant factor for proficiency in French; and, SES did not 

appear to be a factor for third language proficiency. They concluded that: 

... for minority language children who have maintained their heritage language 

and supported it with literacy knowledge, we can expect superior third 

language performance relative to other minority language children who do not 

read or write in their heritage language. Moreover, we can expect superior 

performance from them also in relation to the French language skills of 

majority anglolphones for whom French is a second, rather than a third 

language. (p. 640). 

In sum, because children have such variability in their ways of speaking, there will be 

a significant affect on their achievement in and out of school. Ways of communicating are 

seen as competent when there is an understanding about the differences in the 

performances. When misinterpretations exist the non-dominant languages and speakers 

are seen as incompetent for the tasks. 

Heritage languages are seen as an advantage when there is an involvement with the 

heritage groups in the business and the functioning of schools. At Rough Rock and Rock 

Point schools, by validating the ways people speak and their ways of life, a people and 

their language become adequate to interact with the institution of school. The language 
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provides a framework for the interface between the community and the school. But most 

importantly the Heritage language grounds the children's cultural and linguistic capital 

within the constructs of West em education. 
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CHAPTER IV 

APPLIED PERSPECTIVES OF LANGUAGE AND CULTURAL 

Chapter II dealt with the theoretical constructs of language, culture and socialization 

processes. In this section I take an applied perspective to the role and relationship of 

language in general, and of Heritage Languages in particular, as a constellation offactors 

which affect a child's sense of identity within the context of their cultural groups. The 

actions children take, the reactions they have and the interactions they experience will be 

discussed as evidence of the fundamentai parts of the underpinnings in the affective 

domains which organize their lives and identities within their ecologies. (In the context of 

these life stories, affective domains are the processes, the influences and the physical 

elements within children's environments that are a part of their cognitive realms. Affective 

domains are necessarily less than the sum total of those cultural, social and physical 

elements of the entire community.) 

Identity, in its broadest and varied sense, is a social construct based on social 

interactions. The overt manifestations of the properties of ethnic identity can be evidenced 

by observing the social interactions of individuals and groups of people. While much can 

be learned from this etic approach, we only see the tip of the iceberg, so to speak. The 

formation of an ethnic identity is a reflexive activity, within the processes of 

communication, between the Self and the environment. In order to gain a complete 

perspective, or the vlhcle berg, the ernie insights from the informant's position are critical. 

As previously discussed, a child's work is to understand the environment, to utilize 

understood functions and familiar elements to construct new meanings and to enlarge 

her/his referential frame. The new knowledge, then, facilitates more and different 

involvement with the ecology which necessarily reorganizes or reconfigures one's identity 
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through changes in the affective domain. Several factors impact this shifting in identity 

development to greater or lesser degrees: a) values, beliefs and language socialization, b) 

ethnohistory, c) boundaries, networks and peer groups, and d) Heritage Languages and 

literacy. Although these factors are complexly interrelated in their conception and 

actualization within affective domains, they will be dealt with as particular subsets in an 

effort to more clearly focus on and understand how they direct and influence identity and 

one's sense of belonging. 

Vaiues, Beiieis ana Language Sociaiization 

The values and belief systems of the Heritage Group in reflexive interaction9 with 

the affective domain influence and organize the language and the speech events of the 

group. The routines of the group, whether they are the daily tasks of existence or those 

surrounding ceremonials, are the familiar events which children come to know and which 

give them a sense of belonging through their predictability of structure and content. The 

patterned language and ways of using language identifY for the children what they can 

expect to experience as a participant in or as an observer of an event (Schieffelin & Ochs, 

1986). But the choice oflanguage and the choice of events which occur within a 

community which are part of the values and belief systems of a family or of an individual 

are reflective of their life circumstances. 

The frames of reference in the understanding of daily lives come from the usual 

routinized activities and associations ~vhich are encountered by living in particular 

communities (Ochs & Schieffelin, 1982; Peters & Boggs, 1986; Spindler & Spindler, 

1987; Tannen, 1987; Wagner, 1981). Making sense of new experiences is made possible 

by relating them to familiar concepts within our ecologies. In so far as children are 

encountering difficulties interpreting the new experiences in reference to past ways of 
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knowing, they have two options (DeVos, 1980). The first is to assign the experience to 

the category of unexplained phenomena. This category allows children the ability to deal 

with events and phenomena which, for one reason or another, they simply do not 

comprehend in relation to anything they have experienced before. They can choose to 

attempt to understand the phenomena at a later time, or they can leave it in the realm of 

'weird stuff.' 

The other choice is to alter the frame of reference to achieve a fit between these new 

phenomena and past experiences. In doing so, they expand the understanding ofthe 

constructs extant in their ecoiogies. As they interact with persons and events within their 

particular ecologies, children construct and reconstitute their identities. They maintain 

their frames of reference and make changes to those frameworks which, then, essentially 

contribute to the changes and growth in the underpinnings of their construction of a sense 

of Self As an individual member of an ethnic group, children come to know the expected 

behaviors of the group. That is, they learn 'how to be.' They learn what the world views 

are and the ways of behaving of their particular ethnic group through the daily interaction. 

Values, belief systems and language become laden with positive and negative 

attitudes in contexts where they are contrasted with those same constructs of a disparate 

culture. The degree of reflexive interaction between two or more cultures varies with, 

among other factors, the interfacing of the sociopolitical forces which are in part 

contingent upon geographic locale (Adams, 1988). That is, the values, the belief systems 

and the experiences of the individual members as part of their ethnohistories ,md in 

concert with their present situations combine to affect their language socialization and 

their enculturation processes. 

The context of the people's circumstances will exert certain influences on what 

languages the children will learn, how and for what purposes, whether the group lives in 
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relative isolation deep within a rain forest, in the remote reaches of a Reservation removed 

from many modem world influences, in a border-town where Euro-American society 

intersects the ancestral environment, in an enclave adjacent to a large metropolitan center, 

or totally enmeshed in urban mainstream society. This descriptive array of variations in 

sites can be placed on a continuum with very ancestral,1O non-contact lifestyles at one 

extreme to non-ancestral acculturated mainstream dominant culture ways of living at the 

other extreme. The circumstances of geographic locale and the environment are important 

influences on language learning, but can not fully account for why a group of people 

acquire a particular language and use their language in a certain manner. To do so would 

present a too simplistic picture since there are other important factors which map onto that 

continuum which add to the complexity. 

As an example of this, in the telling of her life story, Helen Sekaquaptewa (Udall, 

1969) related the changes she made in her values and her belief system, and the influences 

she experienced as she lived in different places on and off the Reservation. Helen's 

schooling was instrumental in her decision to de-center herself from the ancestral ways. 

She chose to adopt many of the ways, values and beliefs ofEuro-American culture, yet to 

retain many things from her Heritage Group. She maintained the ancestral attitudes about 

tile innate order of things; about the expectations of people interfacing with nature and the 

interrelationships of the natural world, the people and the activities of daily life. She 

melded the ancestral teachings and beliefs with the practices of trade, commerce and the 

mobility ofEuro-American culture. 

Her sense of self and of belonging was derived from this amalgam to achieve a fit 

between the two disparate cultures. On the one hand, she maintained her :m.. through her 

ties with her traditional family and her clan relations, and through the interchanges of 

communication with them. On the other hand, she became literate in English and was an 
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avid reader who encouraged other members of her Heritage Group to also acquire literacy 

in order to be "progressive." She believed that through literacy she could stay abreast of 

the changes that were happening all around her. 

Her brief sojourns away from the Reservation for school and later for work allowed 

her opportunities to experience Euro-American culture in all its elements and varied 

contexts. The friends she made and the things she learned and experienced contributed to 

her sense of a person who belonged within a wider society. She did not seek to change 

her Hopi heritage by replacing the language, the customs and the beliefs, but to interface 

the two cultureS in a constmctive, non-conflictive way. 

A person can maintain ancestral values and beliefs whether living in a village along 

the banks of a remote Alaskan river, or in the midst of a large center of mainstream 

society's trade and culture. Although it may be quite difficult to 'see' the manifestation of 

those constructs because of the circumstances and the activities the individual may be 

engaged in, the values and beliefs are never-the-Iess embedded within an individual's 

persona and organize herlhis approach to life and attitudes towards others. The choice of 

one's values, beliefs and language is personal and based on a person's life experiences. 

Barth's (1972) study of the Pakistani ethnic clan systems demonstrated that a member of 

one ethnic group could realign with another ethnic group by pledging to uphold the values 

and beliefs, and the social order ofherlhis new alliance. When the person embraced a new 

Heritage Group in a different geographic locale, and the extant language and set of 

traditions, the fervor ofherlhis adherence to the characteristics and customs of the new 

group was viewed as a measure of one's strength of allegiance and commitment. The 

process of seeking a new alliance and adopting their characteristics was not an exchange 

of values, belief systems and language, wherein one totally abandoned the old ways. 

Rather it was an additive process in which slhe placed greater emphasis on the new ways. 
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Ethnohistory & Assimilation Policies 

The ethnohistory of the Heritage Group and of the individual forebears is very 

influential in organizing circumstances and events for la.'!guage acquisition and use. The 

political relations and the events chronicled in the combined memory of the individuals is 

constitutive of the attitudes surrounding which languages should be spoken, the genres of 

their usage and who may employ them. The political agendas of the majority culture 

actualized in domination and control through enforced language policy, historically has 

contributed to acculturation activities directed toward First Nation persons (Adams, 

1988). 

Economic, social and geographic control are some of the fundamental forces which 

bear upon the ethnohistories of First Nation peoples and have been formative of attitudes 

concerning HL use. In the span of a century, from 1778 to 1871, over one fourth of the 

nearly 400 treaty agreements made between First Nation peoples and the federal 

government educational services was requested by the tribes as restitution for the loss of 

their land (O'Brien, 1990). Through a policy of one curriculum for all children, the federal 

government imposed Euro-American language and content onto First Nation peoples' 

education, ignoring and delegitimizing their HL and their ancestral ways. There was an 

insidious agenda directing the forces and the policy making which organized a series of 

congressional acts aimed at solving the 'Indian problem.' The policy makers foresaw two 
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(1835, as cited in Adams, 1988) in the mid 1800's, or "civilization," a contradictory 

perspective which suggested that "Indians, like most other members of the human family, 

were creatures of environmental and historical circumstances, fully capable of being 

transformed and assimilated once exposed to the 'superior' influences of White society" 



65 

(Adams, 1988, p. 2). The rhetoric surrounding the assimilation campaign centered on the 

culture of School which was to be the tool that transacted the processes of "civilizing." 

The motives which drove the policy making were embedded in three particular and 

interrelated constructs within the rubric of Education: the Protestant ideology, the 

civilization-savigism paradigm, and the acquisition ofland (Adams, 1988). 

Protestant Ideology: The Protestant ideology as an integral part of the Euro

~erican ideology was characterized as "Protestantism, individualization, and 

Americanization" when applied to the institution of First Nation schooling (p. 5). 

Protestantism was focused on converting First Nation peoples from a religion based on 

spirits as organizing forces in the universe, and beliefs in the natural world as providing 

explanations and meanings for the phenomena in their affective domains. Protestant 

doctrine held a close association between the religious activities of the faithful and material 

achievement. In order for First Nation peoples to become civilized, they needed to 

accumulate material wealth, to be possessive of their material objects and to guard against 

their loss. In the Pacific Northwest potlatching, as an ancestral activity, was seen as the 

antithesis of material achievement and was fervently discouraged along with the other 

values, beliefs and customs of the indigenous cultures. Traditional concepts and practices 

of the ancestral religions were viewed as a reinforcing agent of First Nations' ancestral 

ways and as such, Euro-American culture was contriving to eradicate it. The onslaught of 

missionary zealots who overran the Reservations began the conversion of the captive 

indigenous audiences. 

Individualization was a necessary attribute for civilizing indigenous peoples. The 

social structure of the tribe and the concept of communal sharing contradicted the 

Protestant work ethic and the notion of individual advancement. Placed on Reservations, 

First Nation peoples were forced to cease their hunting and gathering enterprises and were 
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directed to cultivate crops as part of the scheme to make them industrious, self-reliant and 

respectable. In the boarding schools, "half of the student's day was devoted to some form 

of manual or industrial training" (p. 5). The work was gender segregated with the girls 

being taught to cook, wash, clean and sew while the boys were instructed in the 

techniques and the principles of an agrarian economy and lifestyle (Udall, 1969). Children 

labored to provide most of their own food and to maintain their physical beings as well as 

the buildings and grounds where they were kept. In short, they were taught to take care 

of themselves, to fend for themselves among their peers, to work for material possessions, 

to aiways be industrious, but most importantiy, to be individuais. "Individuaiization aiso 

entailed persuading the student to embrace a cluster or related values and beliefs that, 

taken together, served to portray capitalism as a model social order and the rugged 

individualist as an ideal personality" (Adams, 1988, p. 6). 

Americanization of First Nation peoples incorporated two important concepts which 

were to be instrumental in future relations between them and the congress: political status 

and language instruction (p. 8). Within the process of political socialization, tribal 

sovereignty was seen as a barrier to First Nation peoples' advancement to citizenship. The 

government decreed in the late nineteenth century that they would no longer negotiate or 

make treaty agreements with indigenous peoples who then became wards of the federal 

government. This organized circumstances leading to the declaration of First Nation 

peoples as individual citizens, but congress was reluctant to do so contending that they 

';Jere not yet prepared to be responsible for their ovm circumstances, nor able to direct the 

course of their own lives. To facilitate their advancement to citizenship, a program of 

education through language instruction was conceived. It was argued that for disparate 

peoples to live in peace and harmony they must necessarily speak the same language and 

espouse the same values and beliefs. Political socialization, literacy and the English 
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language, then, were seen as central to the transmission ofEuro-Arnerican culture and the 

Protestant ideology. 

Civilization-Savagism Paradigm: Vestiges of this paradigm still exist in the rhetoric 

used to describe the disparate peoples of the world: developing nations, third world, non

industrial, etc. The Euro-Arnerican notion is that Western society is the acme of 

civilization and that any nation, group or people who deviates from that standard is 

somehow less civilized - less developed. The underlying organization to the civilization

savigism paradigm is the notion of historic progress. That is, over time a people evolved 

through states and stages, ever progressing towards and developing themselves into the 

idealized civilization (Adams, 1988). The disparities between the First Nation peoples of 

America and the Euro-Arnerican cities on the east coast in the late nineteenth century were 

held up as examples of the temporal organization of civilizing processes. Impatient with 

the progress being made and under pressure from the populace and the elected 

government to solve the 'Indian problem,' formal, institutionalized education was seen as a 

means to accelerate the civilization process (Adams, 1988). Religious instruction, 

citizenship education, individualization and Americanization were slowly grinding away 

paganism. 

Language instruction became the central force for moving First Nation peoples 

quickly towards citizenship and civility. Two questions became important for the process: 

what type of school could best facilitate the instructions, and what should be the content 

of the instruction (p. 13). Day schools were problematic to civilization because they 

allowed the chiidren to remain close to their communities. The students could go home 

each night and thus remained exposed to their Heritage Group and their culture, and to the 

influence of their parents and their clansmen. The advent of boarding schools, especially 

those situated off the Reservations, were ideal for civilizing students because they were far 
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removed from any influence of the Heritage Group. The educators had total control over 

all aspects of the children's lives and could apply "civil" attitudes, concepts, values and . 

beliefs to their captive audiences. 

The curriculum was fully committed to eradicate any characteristics of "savagism" 

through total immersion in all the varied aspects ofEuro-American culture. Language and 

literacy were the primary instruments by which the Euro-American ideology was applied. 

The days began with bedside prayers and progressed through a mixture ofIessons and 

work assignments leaving precious little free time (Udall, 1969). There was total 

supervision, even during the afternoon's "free hour" when children could visit in a 

designated area with their cross-gender peers. The benefactors were on guard against a 

child's using herlhis HL or watchful that any artifact or element from the Heritage Group's 

culture should be detected which would interfere with the civilization process (Crow Dog, 

1990). While the children's skin tones, hair color and other physical human features could 

not be eradicated, their hair styles and clothing could certainly reflect Euro-American 

fashions and imagery. 

Cognitively, the children were to come to know and understand that the Euro

American culture was the ultimate "standard" of civility and that they, as "uncivilized" 

persons at the bottom of the scale, were to aspire to emulate and achieve that standard 

(Adams, 1988). A fundamental construct of the civilization-savagism paradigm was that 

while First Nation peoples were at the bottom of the "civilization" scale, they could rise to 

the top. It required the children to totally denounce their paganistic ways, beliefs and 

languages, and to accept the language and ideology of the Euro-American culture and the 

reasons for using literacy. Formal institutionalized School organized in off-Reservation 

boarding schools was at the core of the civilization-savagism paradigm. In short, First 
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ci'v'ilized Whites" (p. 14). 
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Acquisition of the Land: The third major aspect of the motivations underlying the 

formation of educational policy and content for First Nation peoples is centered on the 

issue of land (Adams, 1988). Basically, First Nation peoples were tht:: stewards of and had 

control over enormous domains of timbered forests and grasslands, and the Euro

Americans wanted that land for themselves. The crux of the problem was how to 

dispossess the indigenous peoples of their land without causing a furor among all the 

parties involved. The framework for the process and the policies was provided by 

rationalizing that if the First Nation peoples were transformed from hunting and gathering 

societies into agrarian societies, then they would not need such vast domains. The land 

they vacated, then, would be available for the insatiable Euro-American appetite. The 

rationale was organized into an intersection of interests for both constituents in an 

"equitable" trade: First Nation peoples "possessed the land and needed civilization; 

Whites, on the other hand, had civilization but needed land ... a fair exchange whereby 

Whites would give the Indians civilization in return for land concessions" (p. 17). 

Initially, the indigenous peoples were pushed further west as Euro-American settlers 

advanced. When tensions became too great and the management too problematic, the 

First Nation peoples were gathered together on reservations. This allowed the westward 

moving settlers to flow around the confined peoples and avoid much conflict. As the 

settlers became more numerous and the settlements became more developed, those 

occupying the areas near the Reservations demanded more space. The logical course was 

for the government to reduce the size of the Reservations, rationalizing that as agrarian 

societies, First Nation peoples had an excess ofland which could be soid to the Euro

Americans who were eager to develop and cultivate the continent. Some policy makers 
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argued that since the objective was to civilize and citizenize First Nation peoples and to 

assimilate them into the Euro-American society, the Reservations should be phased out 

entirely which would complete the process. Congress, however, was demonstrating 

reluctance to commit funds to quicken and expand the civilization transformation beyond 

the bare minimums it was then expending (Adams, 1988). In the end, an epochal and 

insidious piece oflegislation was drafted: the Dawes Act of 1887. The Act was touted as 

an example of the government's concern for the welfare of First Nation peoples, and as 

documentation ofEuro-American commitment to provide funds, education, civilization 

and citizenship through the actualization of individualization, Americanization, the 

Protestant ideology, and language and literacy. 

As with Native Alaskan and other First Nation peoples, then, the missionary zealots 

and government agencies were determined to acculturate and assimilate indigenous 

peoples through secular and vernacular religious and literacy education. Boarding schools 

and the Reservation systems were the vehicles for Euro-American policy enactment and 

enforcement. Within the rubric of Education for First Nation peoples came cultural, social 

and political hegemony in an assimilationist campaign driven by Euro-American concepts 

of progress and civilization. The impact on maintenance and reversing the language shift 

ofHLs has been profound (Fishman, 1990). The orientations of parents' and grandparents' 

attitudes towards HLs is primarily a function of their experiences with education and the 

political exigencies of the agendas of the dominant culture. Their beliefs are central to HL 

use which in tum is a fundamental aspect of children's personal and cultural identities. 

Mary Crow Dog (1990) in her autobiography recalled that her mother and 

grandmother were fluent speakers of Sioux, but refused to teach her the language. Her 

grandmother's reasoning was grounded in the emotional and political realities of her 

experiences with boarding schools and secularities: 



... we want you to get an education, to live a good life. Not have a hard time. Not 

depend on nobody. Times coming up are going to be real hard. You need a white 

man's education to live in this world. Speaking Indian would only hold you back, 

tum you the wrong way (p. 22). 
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Her grandmother was raised Catholic as a result of mission schooling, and she 

embraced the achievement ideology of the wasiClIll (White person): work hard, stay 

straight and you will receive your just rewards. For Mary, abandoning the ancient rituals 

and the ancestral ways was the dictum of the Euro-American bureaucracy and not what 

she wanted for herself She believed that the politics would do nothing to "change the 

shape of my cheekbones, or the slant of my eyes, the color of my hair, or the feelings 

inside me" (p. 23). 

The language and enculturation pc!icies were not able to prevent the racism she 

experienced on the basis of her heritage and her physical characteristics. Like many First 

Nation children who felt a need to ground their identities in the ancestral ways, Mary 

turned to her relatives who were still living in the ancestral manner and spoke the lll... 

From them she began to learn the language, although that was sometimes quite difficult. 

Her grandfather Charlie Little Dog was over one hundred years old and much of his 

language, the old words he used, were only intelligible to those speakers who were more 

than sixty years old. During her visits with him and with other relatives, she would listen 

to the oral history of her people, to the ancient tales of warriors, and to the stories and 

myths of the spirits. 

When Mary was "kidnapp[ ed]" (p. 29) and taken to the same boarding school her 

mother and grandmother had attended, she was soon to discover that very little had 

changed there in the last several decades. The clock, the scissors, the strap, the clothes, 

English and the secular doctrines were still being employed as agents of progressive 
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change and sanctioned by the majority culture (Adams, 1988). In the combined memory 

of three living generations, the attitudes of resistance to hegemony, assimilation and 

enculturation were continuing to be fueled through overt language policies and translucent 

achievement ideology actualized in demoralizing, degrading and inhumane treatment in the 

guise of becoming educated and civilized. Mary's was not an uncommon experience, nor 

was it the result of mere happenstance. 

Boundaries, Networks and Peer Groups 

The basis of social interaction is communication which connects individuals within 

social networks through shared knowledge and shared ways of speaking (Heath, 1983). 

Within the ethnic groups, this interactive communication functions to connect, inter and 

intra, generational, gender and status groups through commonalties of speech. It can also 

serve to separate individuals from families and groups (HilI & Hill, 1986). Rodriquez 

(1982) details his own separation from his family and the disruption in the household 

caused by his choosing to speak only English. He made a conscious choice to abandon his 

Heritage language in order to gain access to the resources in the wider society outside his 

family environment. Choice of code, other than his Heritage language, created a rift in 

family relationships and organization, and established boundaries of social interaction not 

only between him and his brothers and sisters, but between him and his parents. The 

breakdown in the family unity was in reaction to and a fundamental part of the gap in the 

communication links which catalyzed the household. The underpinnings of the action and 

reaction are constituted by a constellation of factors inherent to language and social 

contact. That is, boundaries are constructed through the juxtaposition of differential 

speech communities, disparate ethnic groups, opposing political ideologies and variations 

in economic and social status. 
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On a macro level, gaps in the communicative links in ethnic networks are indicative 

of the boundaries and seem to result from communicative trouble in the interactions: i.e., 

the inability to speak the language or dialect; misunderstood implicatures; unfamiliarity 

with the organization of talk; differences in conversation styles, and other problems. For 

example, Milroy's (1987) access into the social networks in Belfast was facilitated in part 

by applying her communicative competence and performance. A friend of a friend 

vouched for her credibility for initial access, and through the process of talk and dialect 

acquisition, she was able to expand the network to include the marginalized informants. 

In essence, it was important to know how to speak, and with whom, in order to enter and 

study the complex structures of the social networks. 

While the boundaries of ethnic groups serve to mark the separation between them, 

and to delineate how identity functions to include persons through the social interactions, 

boundaries can also serve to restrict the abilities of individuals to interact socially. 

Language and language policy has been used historically to control and restrict access to 

resources and to other groups (Adams, 1988; Ochs & Schieffelin, 1982; Ruiz, 1984; St. 

Clair & Leap, 1982; Trueba, 1988; Wolfram, 1991). A fundamental part of many modern 

languages is a writing system which has come to be known as "literacy" in the 

contemporary sense. Historically, political activities and religious crusades helped diffuse 

literacy during the growth of Islam when the Arabic alphabet spread across the continents 

from Spain to Indonesia (Hoyles, 1977). Once the system of literacy was established, 

people had to be initiated into its conventions. Nothing in the nature ofliteracy required 

that it be the skill ofa chosen few. Yet for most of history, reading and writing have been 

the monopoly of a small elite who served the religious and secular authority (Resnick, 

1983). These few have nearly always held political power, or they have been used by 

those who had the power. Kings, like William the Conqueror, paid clerks to read and 
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write for them. The Tahitian nobles were responsible for keeping the calendar. But 

because the art offonning letters and deciphering their meaning lay within the reach of 

nearly all, the barriers that surrounded access to the printed word were destined to fall. In 

the middle ages, literacy was just as important for merchants and ship pilots as it was for 

the church and the legal profession. The spread of literacy in the Western world was 

assured even before the revolutionary invention of movable type by Gutenberg (Clanchy, 

1983). The traditions of three centuries of reliance on hand written records by the public 

for taxation and justice, property law and various Church transactions were changing in 

ways that assured more reliance on written records. This influenced even remote 

communities, but in different ways and to varying degrees. As previously non-literate 

groups joined the arenas of those who were literate, the definition of the literate person 

began to change (Langer, 1987). Cultures with traditions of contributing to the common 

good of the group began to stratifY according to those who could obtain resources 

through literacy and those bound to the historical and traditional modes of existence. 

Literacy became symbolic of and synonymous with a particular class of people who used 

literacy for upward mobility within the socioeconomic structure of their societies. The 

boundaries ofliterate groups became barriers for non-literate groups to the resources of 

the greater societies. 

In Western Scientific culture we have devised criteria for the subdivision of our 

culture into membership within classes through, among other ways, socioeconomic 

division (Aronowitz & Giroux, 1985; Freire, 1985; Giroux, 1983; Giroux & McLaren, 

1989; Livingstone, 1987; Weinstein, 1990). We have also assigned levels of literacy as 

specific characteristics of class membership (Collins, 1988; Ferdman, 1990; Skutnabb

Kangas & Cummins, 19~8; Sleeter, 1991; D. Smith, 1986; F. Smith, 1986). Labov's 

(1972a) studies of inner-city African American students concluded that educators viewed 
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BEV (Black English Vernacular) as not suitable for discussing complex notions and 

concepts because of its perceived simplicity and its irregular structures of grammar and 

syntax. He wrote that "in many ways working-class speakers are more effective narrators, 

reasoners, and debaters than middle-class speakers ... because they do not get caught up in 

verbosity" (p. 213). The effects of the assumptions about the abilities of working-class 

peoples and about "disadvantaged" peoples are that their perceived deficits in their abilities 

to "language" is used as a barrier by the gatekeeping patrons of mainstream middle-class 

society. 

Cohorts within a group tend to interact more or less with each other than with others 

outside the social networks. This means they share experiences, knowledge, behaviors 

and language which are forn1ative oftheir shared ways oflooking at the world ( Eckert, 

1988; MacLeod, 1987). Satellite groups such as these are marginalizeJ by and through 

their interaction with the sociopolitical constructs and institutions extant in the mainstream 

of society. The groups result from the historical development of society in reflexive 

interaction with the affective domain (Williams, 1989). In addition to the constructs and 

institutions, language serves to maintain marginal groups on the fringes of society and to 

restrict their interaction to patron-client genres. For example, Geertz (1973) related his 

experiences of being quite marginalized when he and his wife first arrived in a Balinese 

village. They were closely observed by the villagers, but were not included in the social 

interaction. Following the break-up of a cockfight they had been watching and an ensuing 

flight from the authorities, they inadvertently became instant guests of a previously 

unacquainted local who moments later defended them against the inquiries of the police. 

This incident marked their crossing the boundary and entering into the social space of the 

village. Access to the social networks allowed them to conjoin with the Balinese in the 

shared experiences, knowledge, behavior and language of the society. They were able to 



study and learn the details and the underlying constructs of the cockfight as experienced 

a:ld talked about by the Balinese within the wide range of everyday social interaction. 

Intersecting and experiencing the ecologies of the individuals and of the group were the 

bases from which they reflexively constructed their ethnic identities in the island 

community. 
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Social networks in conjunction with social class distinctions mean differential 

organizations of resources for school age children (Lareau, 1989). In her study which 

compared the advantages of class status between working class and upper-middle class 

parents, social networks were found to be important for their children's success in school 

and to function differentially. Working class parents tended to defer their children's 

education to the institution of school. For their children this meant education was a factor 

of "separation" (p. 8) organized by conformance and compliance to whatever the teachers 

and administrators deemed appropriate. The social networks of working class parents 

were organized through kinship ties and functioned to maintain familial contact. Even 

though parents and many of their relatives all lived in the same area and had children in the 

same school, their discussions revolved around the workplace and household concerns. 

Social contact and interaction with co-workers and with their neighbors outside of the 

workplace was not a part of their habits. Their networks did not include teachers and 

other "educated people" (p. 116) and the parents did not contact other school children's 

parents. The communication links with the school and about their children'S education 

were forged directly with the teachers. The information flowed from the school to the 

home; only on rare occasions did the parents initiate the communication. 

By contrast the upper-middle c!ass parents' networks were organized to maximize 

the resources available to them for their children's education. Often teacher-relatives or 

teacher-neighbors were linked into the networks to problem-solve and to gain information 
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necessary for involvement with the school. Other parents of the same social realm and 

school classes were involved in the web of overlapping networks linked to the school. For 

their children this meant education was a matter of intervention and re-formation through 

"interconnectedness" between home and school, and between homes and homes. Upper

middle class parents used their professional positions to interconnect resources for their 

children and other children's educations. 

The separation of home and school for working class parents was reflective of the 

separation they had in their work experiences. The networks did not extend beyond the 

familial realm. "Among the working-class families, social interactions with colleagues did 

not have a positive influence on occupational advancement" (p. 115). On the other hand, 

upper-middle class parents utilized interconnecting networks in home-school relationships 

which were organized similarly to the linkages they formed in and among their 

workplaces. Work was differentially organized for upper-middle class parents in that the 

criteria for efficient production was not sharply defined. While their jobs as lawyers and 

engineers had an emphasis on production, the working-class parents in blue collar 

occupations such as assembly line workers, had much more tangible evidence of 

production. The upper-middle class parents, then, were evaluated more on "social 

characteristics" at work and at home as observed and experienced by supervisors and co

workers through the socializing and networks which interfused and transected the work

home environment (p. 115). 

A person is identified as an ethnic member through their participation in a particular 

social network. However, the membership is not restricted to ascribed associations. 

Garfinkel (1967) suggests that ethnic identification like the social construction of Self is an 

acquired identity. It follows that ethnic identity is negotiable and subject to change on at 

least two dimensions. First, an individual can re-form herihis identity by leaving an ethnic 
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or peer group affiliation and realigning with a different group (Barth, 1972; Eckert, 1988). 

The person then takes on the customs, language and ways of being that are present inside 

the boundaries of the group's particular social networks. 

The other dimension where ethnic identity becomes subject to change and 

negotiation is at the boundaries of the ecological environment. Here, changes on the 

social level necessarily cause alterations to the ecological bases of ethnic group 

boundaries. The criteria of identity for inclusion become unclear from the perspective of 

both the in-group and the out-group. Heller's (1987) studies in Canada of the 

juxtaposition of the English and the French can provide an example. "Historically ... ethnic 

identity in Canada was relatively unproblematic: self-identification, identification by 

others, language, religion, kinship and friendship networks, occupation, residence, and so 

on, were all congruent" (p. 183). As the two groups began to intermingle through the 

workplace, choice of residence, the larger society, education, and through bilingualism, 

the criteria for identifying oneself and others as belonging to one ethnic group or another 

became confused. Persons varied in which attributes they considered necessary in order to 

identify someone as either English or French. 

Peer groups by virtue of their own unique routinized speech, social interactions and 

linguistic markers are environments which offer secure refuges for children of all ages, 

especially adolescents (Eckert, 1988). As teenagers move away from the family structure 

they replace or substitute the comfort, support and predictability of the family with their 

association with peers. Children who leave their families and communities to attend 

school and must reside in Boarding Schools even at young ages, also incur a similar sense 

ofloss and seek peer groups (Wilson, 1991). When Mary Crow Dog (Crow Dog, 1990) 

was sent to boarding school she sought out other small girls from her home area in order 

to re-connect with familiar social interactions and structures. They often huddled together 
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in inconspicuous places to talk, share their experiences and give comfort to each other. 

Some of the younger children would crawl into bed with each other after the lights were 

turned out to help them deal with the sense ofloss and alienation they felt as a result of 

being removed from the warm envelope of human togetherness they experienced back 

home. They also secretly carried certain artifacts they brought from home and shared 

them with each other (Crow Dog, 1990). Their communal values and beliefs derived from 

ancestral ways were reinforced through their brief associations when their teachers and 

supervisors were not present or closely attending to them. In many instances the older 

girls would help with the younger children to offer them support and comfort for their 

being away from their close knit families and clans. 

The social organization of the boarding schools was structured around the Euro

American model of individual persons responsible for themselves and was arranged in a 

hierarchical framework where authority was given to a select few and imposed upon 

many. This contrasted starkly with the interdependence Mary knew as a child and as a 

member of an extended family system wherein children were not particularly directed and 

controlled in their actions and social interrelations. She never did come to an acceptance 

of the teachers and the administrators or acquire a sense of belonging within the context of 

the boarding school. On the contrary, she formed her alliances with her peers and with 

their combined resistance to the Euro-American system of education and socialization. 

Membership within peer groups is often marked through habits, behavior, dress and 

language. At the boarding schools the children wore "uniforms" which the government 

prescribed as part of the assimilation process of demonstrating alignment with the Euro

American culture. Levi's and cotton shirts for the boys, blouses and skirts for the girls, 

and short hair and sturdy shoes for both genders completed the dress code. Adolescent 

girls on occasion could also wear Levi's, depending on the circumstances and according to 
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the head administrator's directives. In the summer time or during other briefer vacations, 

the ways of dressing and the use of the English language would mark these children as 

"students" when they came in contact with children who did not attend school. Likewise, 

the long hair and the traditional garb of the children who remained at home served to 

distinguish them as members of families who chose a traditional existence over the Euro

American ways (Crow Dog, 1990). 

Mixing components of stylistics from both cultures was another way to demonstrate 

one's peer group affiliation. Mary Crow Dog (1990) recalls her first encounters as a 

teenager with members of the Amenca.l1 Indian Movement (AIM) in the early 1970's. 

Many of the men wore their hair in long braids which was quite unusual on her reservation 

at that time. Some even wore "eagle feathers tied to [the braids]. They had a new look 

about them, not that hangdog reservation look I was used to. They moved in a different 

way, too, confident and swaggering, the girls as well as the boys" (p. 75). The members 

of AIM were from many different Heritage Groups, yet the way they presented 

themselves, their manner of moving, the rhetoric they espoused at their gatherings, their 

activities and their objectives formed a constellation of identifYing characteristics which 

marked them as members of a particular cohesive group. As the movement gathered 

momentum and more members, the identity markers became more standardized and the 

concepts and doctrines more solidified. 

The AIM uniform was Sioux all the way, the black 'angry hats' with the feathers 

stuck in the hatband, the bone chokers, the medicine pouches worn on our breasts, 

the Levi's jackets on which we embroidered our battle honors -- AIcatraz, Trail of 

Broken Treaties, Wounded Knee. Some dudes wore a third, extra-thin braid as a 

scalp lock. We made up our own songs -- forth-niners, honoring songs, songs for a 

warrior behind bars in the slammer ... We all had a good mouth, were good speakers 
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and wrote a lot of poetry, though we were all dropouts who could not spell (pp. 76-

77). 

Like AIM, these peer groups are an integral part of the Heritage Group and are 

constructed from the frameworks extant in the lives of the group members' home and 

social environments, yet singularly distinct in their own ways. The AIM movement had its 

beginnings in the St. Paul and Minneapolis area and was instituted by First Nation people 

living in the ghettos. Many of the founders were from disparate groups who had lost their 

HLs and their ancestral ways long ago due to the Euro-American campaign of education 

and assimilation. When the movement spread to the Sioux reservations there was an 

exchange of knowledge and constructs. Those from the slums began to acquire the 

customs and rituals of the ancestral ways. In tum, those who were isolated on the 

Reservations learned about the tactics and the concepts for dealing with and confronting 

the Euro-American institutions (Crow Dog, 1990). The social, cultural and political 

frameworks from each group combined to form the structure of AIM and give it its 

distinction. As with many peer groups, the individuals chose the amount and the degree to 

which they participated in and aligned with the peer group. Their personal ideas about 

who they were helped to organize their involvement with peer groups (Eckert, 1988). 

Heritage Languages and Literacy 

Literacy acquisition for First Nation children growing up on Reservations is 

significantly different than it is for mainstream Euro-American children. In mainstream, 

middleclass society there is a great similarity between School as a facility of the State and 

of the Community in its organization, culture, functions and philosophies about how 

school should be done and about student expectations cognitively and behaviorally. 
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The situation on First Nation Reservations is much different because in most cases it 

involves non-similar notions between the Community and the School about cultural 

values, identity and belief systems, participation structures, language choice and linguistic 

organization, curriculum, the goals and objectives of the community about education, 

control of the school and other sovereignty issues within the Community, and the 

sociopolitical and cultural relationships between the Community and the School (Crow 

Dog, 1990; Holm & Holm, 1990; McCarty, 1989; Reichard, 1971; Udall, 1969). This 

constellation offactors is a fundamental part of the affective domain which operates to 

affect access to and success with school knowledge for students and their families. 

Most central to the acquisition ofliteracy is the issue of the child's Heritage 

Language [Yup'ik, Innuit, French, Hopi, Navajo, O'odham, etc.] and its relationship with 

the language of instruction, which is most often English. In addition to the above 

mentioned constellation of factors as contributing to the organization of literacy, HLs not 

only contribute to the problem ofliteracy acquisition, but are a central factor in the 

solution. 

Language in the form ofliteracy is a very powerful tool for exerting control over 

individuals and over peoples in literate societies (Friere & Macedo, 1987). It can also be 

the most liberating force a people possess. That is, the power ofliteracy can be used 

either for or against the controlled or the controller (Brunn, 1990; de Castell & Luke, 

1983). Churches and similar nation-states historically used the power of the written and 

the spoken word to mold the masses, to promulgate their doctrine and to reign over the 

land (Joe, 1986; Resnick, 1983). 

For children in school, language and literacy are the premier measures of where they 

are stratified within the system. Since the system is organized around mainstream Euro

American middle-class ideology, those children not of that stratum and/or who speak a 
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dialect of English, Village English or a Heritage Language as their first language are 

tracked into lower echelons (Labov, 1982; Mehan, 1982; Henze & Vanett, 1993; Wright, 

1992). The boundaries children experience through their language can, depending on their 

situations, restrict their social and economic prospects in life andlor provide advantages 

through enlarged networks and support systems (Crow Dog, 1990; Lareau, 1989; 

Reichard, 1971). 

Rotheram & Phinney (1987) contend that "children begin to understand [the] 

meaning of specific acts in their culture and to structure their world with reference to 

these meanings. The interpretations that children give to situations in tum influence their 

behavior" (p. 22). Within the interactions of different cultures, and different languages or 

dialects, these grounded ways of understanding become significant for the child when 

outside of the group. Choices need to be made about which language or dialect is to be 

used. The conversational implicatures involved in choosing a HL such as Yup'ik, or for 

choosing the language of wider communication (L WC) such as English are measured in 

terms of advantages and disadvantages (Hill & Hill, 1986). Those which have more 

positive attributes, i.e. plus 'education,' pius 'authority,' and plus 'high SES' will be selected 

for the L WC. In many instances, the HL does not have official status, whether declared or 

implicit, and carries attribute values of minus 'authority' and minus 'formal' (Scotton, 

1976). In cases where tribal sovereignty requires the HL as the L WC for bureaucratic and 

sociocultural functions, the situation becomes more complex as to language choice for 

children inside and outside the community. 

In diglossic situations the genres of language use such as religious ceremonies, 

personal letters, bureaucratic functions, education and media broadcasts, familial 

conversations, political cartoons, and jokes are large and fundamental aspects of society in 

general. To access the economic and social networks constructed around these genres, 
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one must necessarily have some facility with the high and the low status language. 

Without such faculties, individuals and groups are restricted from participation in certain 

activities as, for instance, in Mexicano discussed by Hill & Hill (1986). "Shared language 

is basic to shared identity, but more than that, identity rests on shared ways of using 

language that reflects common patterns of thinking and behaving, or shared culture" 

(Heller, 1987, p. 181). Language choice and language use play central roles in the 

formation of those social relationships, in the functioning of the social group, in the 

meanings they attribute to their cultural heritage, and in the interfacing of disparate 

cultures in diglossic and cross-cultural communication. 

The functions and meanings ofliteracy, then, are fundamental parts of children's 

affective domains constituted by institutionalized and ideological contexts embedded with 

oral and written forms. McLaughlin's (1989, 1992) ethnographic studies of Navajo 

literacy in Mesa Valley contended that the beliefs about the functions and meanings of 

literacy mapped onto the patterns of literacy use he discovered among high school 

students and teachers. Predominately, Navajo literacy was viewed as aiding students to 

understand who they were, and as a facilitator for understanding their language and 

culture. 

The older the student and the higher the grade level of the teacher, the less that 

person was likely to see Navajo literacy merely as a way to teach youngsters initial 

literacy or as a means of cultural preservation, and the more he or she was likely to 

view Navajo literacy as a vehicle for self- understanding (McLaughlin, 1989, p. 282). 

Because the students were not doing wen in school, a philosophical and linguistic 

shift occurred. Initial teaching ofliteracy was begun in Navajo and an ESL program was 

later instituted. They re-designed the pedagogy and the curriculum which then became 

centered on "Navajo language and literacy for the content and process of instruction, 



promoted the active collaboration of local people, and designed K-12 instruction to 

celebrate the cultural and linguistic resources of the children" (p. 283). 
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Fishman (I990) contends that the key to reversing language shift, i.e. HI.. 

renewal/maintenance, such as has occurred in Mesa Valley, is to start at the bottom with 

the community and then work upward. That is, the community must necessarily support 

and be involved in the building of the literacy program. The impetus grows out of the 

needs and the philosophical beliefs of the Heritage Group about their HL, and becomes 

actualized in literacy programs in the community as well as in the school, and eventually 

expands into all reaches of the society. Holm & Holm (1990) and McCarty (1989) both 

discuss the progression and the difficulties involved at Rock Point and Rough Rock 

respectively, with the institution ofHL into the schools. The crucial elements became the 

local control through the tribal members who were elected to the School Board, and the 

need for Navajo literature and other material to support the HL programs. 

There is much research over the past two decades that supports Ill., as the language 

of instruction for Heritage Groups (Cummins, 1988; Danesi, 1991; Heller, 1987; Stairs, 

1991). HLs are augmented by the introduction of programs in English as a second 

language, or in some cases as a third language, after the child has a firm grounding in the 

complexities of grammar and syntax, and a solid understanding of the semantics of herlhis 

HL. Swain and Lapkin (1991) contend that second language learning and achievement in 

school knowledge will be most successful and enhanced when the child's mother tongue is 

valued and taught as her/his primary language of instruction. Their inquiries demonstrated 

how, beginning in grade 5, French students were enrolled in a bilingual program once their 

oral fluency and literacy proficiency was established in their HLs. Their acquisition and 

proficiency in the second or third language was superior to those students who could 

understand their HLs, but had no literacy knowledge. The emphasis was on additive 
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bilingualism, not substitutive language. Cummins' (1981) "interdependence theory of 

language complements" supports these findings and was expanded on by Danesi (1991) to 

include narrativity and cognitive enhancement as a way for researchers to provide 

referential framework to their data, and for educators to design language programs. (This 

was discussed in more detail in an earlier section.) 

HL programs, then, become academic support systems which establish a broader 

base for constructing meaning through the interrelatedness of concepts. Kawagley (1990) 

wrote that a Yup'ik way of knowing involved the explanation of phenomena in two 

disparate languages: Yup'ik and English. Yup'ik provided the student with a mystical and 

spiritual orientation in order to relate the phenomena, while English offered a Western 

scientific approach to explaining the phenomena. Both were powerful ways of perceiving 

the same phenomenological construct because of their disparate world views. He believed 

that this gave the Heritage Group students a cognitive edge over their monolingual 

counterparts (Cummins, 1979; Danesi, 1991). 

The notion of sociolinguistic interference in American Indian education is grounded 

in the cultural differences of nonverbal communication. The complex issue of interaction 

involves the "lack of congruence in the cues that regulate the flow of interaction. But 

[sociolinguistic interference] also involves lack of agreement concerning basic values and 

assumptions about interpersonal relationships and the conduct of conversations" 

(Greenbaum & Greenbaum, 1983, p. 19). Philips (1983) found such a situation in her 

work at Warm Springs and concluded that the sociolinguistic differences in 

communication were culture-based, not language-based because the students were 

primarily monolingual speakers of English. Philips has noted the differences not only in 

conversation styles, but also the differences in when and where members of disparate 

ethnic peoples choose to talk and about what. The first grade children on the Warm 
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Springs Reservation were unaware of the interactional rules to access the teacher and the 

school knowledge, and of how to gain control over the interaction. As the children got 

older and gained more experience in the classrooms, they learned the conversational rules 

for participation. "Performance [of what one knows] involves demonstration of 

sociolinguistic competency" (p. 372) and involves an admixture oflinguistic and social 

knowledge of the patterned rules for performance. 

Participation structures, then, as a fundamental part of the social space and cognitive 

domain of student-teacher interactions, are critical factors which regulate children's access 

to literacy and to school knowledge. When the structures are modified through changes in 

the teacher's pedagogies and in their belief systems about First Nation students being 

visual and nonverbal in their approaches to school (John, 1972), the classrooms literally 

explode with talkative, active and engaged learners (McCarty et aI., 1991). 

Literacy in particular, once students are afforded the access, is only problematic if 

the differences between "home-language literacy" and "school-language literacy" are not 

understood (Manual-Dupont, 1990, p. 3). The differential focus lies in the linguistic 

structure and the language socialization patterns of the children. In the genre of narrative 

Manual-Dupont (I990) found that becoming literate in school language for the Northern 

Ute children she studied not only involved learning the discourse rules for student-teacher 

exchanges, but the students soon came to know that "the skills involved in learning to 

communicate (oral language) in the home environment are very different from the skills 

involved in learning to learn (literate language) in the school environment" (p. 5). At 

school, the language was replete with new vocabulary., texts and topics, and with 

unfamiliar social interactions involving extracting information in unfamiliar ways from 

unusual sources in the strange structures of ' Question-Answer and Evaluation.' The home 
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understandings which organized narratives into much different constructions. 
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Discussions of the existence of patterning in cultures and in ethnic social groups has 

been precisely documented (C. Barnhardt, 1982; Basso, 1990; Geertz, 1973; Heath, 1983; 

Schieffelin & Ochs, 1986; Tannen, 1983). Patterns of culturally-specific communication 

have also been well documented (Bauman, 1986; Briggs, 1988; Goodwin, 1979; Hymes, 

1964; Philips, 1983; Scollon & Scollon, 1981; Witherspoon, 1977). These authors wrote 

that the differences in stylistic ways of conversing exist, and that because of these 

differences they can contribute to trouble in intergroup communication. They also believe 

that the underlying patterns are predictable, routinized and unconsciously learned within 

the process of socialization. The patterns, then, are reflective of and interrelated to the 

social rules which govern and predict intragroup behavior. In most cases, these rules for 

ways of behaving are implicit and are either unrecognized by individuals within the group 

(Tannen, 1990), or are difficult to articulate because of the subjectivity of the group 

member (Schegloff, 1972). 

Scollon & Scollon (1981) conducted extensive research and documentation of 

interethnic, face to face interactional conversation in a diversity of contexts. In their 

studies of Athabaskan-English communication they concentrated on four specific aspects 

of discourse: "the presentation of self, the distribution of talk, information structure, and 

content organization" (p. 13). They suggested that these elements were fundamental 

aspects of conversational interactions which were differentially organized among many 

ethnic and cultural groups. 

Summation 
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Chapter IV focused on the applied perspectives of identity wherein children in social 

spaces are the agents of actions, reactions and interactions with their thoughts and 

feelings, with significant others and with the constructs of their affective domains. 

Through these experiences children have new and different involvement within themselves 

and without, and re-form their identities in a constant flow of becoming as their affective 

domains change (Sampson, 1985). 

One's values and beliefs acquired through socialization practices organize social and 

linguistic behavior. Social interactions of children with care givers, relatives, the extended 

family a.Tld other members of the Heritage Group at large teach the children the values and 

the belief systems that form the behavioral constructs they need to know as an integral 

part oftheir existence and knowing 'how to be' within their environments. Language as a 

fundamental aspect of socialization to the group contributes to a child's cultural and social 

senses of belonging. The patterned speech and the routinized structure of the talk lends 

predictability and meaning to the events children participate in and witness (Philips, 1983). 

The predictability combined with the familiarity of the language helps children to ground 

their sense of self as members of the Heritage Group (Ochs, 1990). 

The attitudes and beliefs ofa people and of individuals concerning the value and the 

efficacy of their HLs for contributing to their lives are constituted from the ethnohistories 

of the Heritage Group. Language and enculturation policies and practices were 

formulated and actualized by governmental and educational institutions to eradicate 

indigenous languages and to strip Heritage Groups of their legacies (Adams, 1988). The 

Euro-American ideology ofindividualization was employed to dismantle the communal 

belief systems and the social structures of Heritage Groups. Protestantism and its work 

ethic was coupled with agrarian practices and Education to "civilize" indigenous peoples. 

The ultimate goal was the control of Heritage Groups through containment on 
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Reservations which divested them of their vast land-holdings. Language and literacy 

instruction in English were the primary instruments by which Euro-American ideology was 

applied. The campaign to eradicate "savagism" and to instill "civilization" in the disparate 

Heritage Groups led to negative attitudes and beliefs among many groups and individuals 

about their HLs. These beliefs and attitudes, as a function of indigenous peoples' 

experiences with education and with the political exigencies ofEuro-American agendas 

are formative and central to HL use. 

Within the constructs of childrens' affective domains are boundaries and networks 

v,hich themselves are in a state of being reconstituted (,}lilliams, 1989). P .. s the boundaries 

shift and the networks expand, contract and interface with other networks the 

psychological, social, political and economic economies of the children necessarily 

organize differentially constructed realities for each individual (Wagner, 1981). How 

children deal, that is, act and react with the stable and shifting factors depends greatly 

upon their age, social status, ethnicity, gender, social context and the significant others 

around and nearby them. 

For children, the boundaries and networks they incur and establish are actualized 

from the scope and the depth of those networks and in the power relationships extant in 

the establishment Rnd maintenance of those boundaries. Children's boundaries and 

networks are constituted by those persons and constructs which are more central to their 

existence: i.e., care givers, school chums and relatives within the reality of their social and 

ge0g:aphic mobility. They must necessarily rely on significant others for things beyond 

their scope, power and boundaries: i.e., food, shelter, clothing, comfort and education. 

The attitudes and beliefs derived from ethnohistoric experiences, especially within 

Boarding Schools, are important factors in organizing the structures and the cohorts of 

peer groups. In addition to similarities in belief systems, language is a key feature which 
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marks one as a member of a particular peer group. Older children use language 

boundaries in and out of school to form peer groups (Eckert, 1988; MacLeod, 1987). 

These groups serve similar functions as do their families: they insulate them and mediate 

the affective domain as their identities shift in the move from dependency on family to 

independence. The social and linguistic networks they enjoin provide the interdependency 

which the family-centered networks vacated. The centrality oflanguage with its unique 

lexemes is important for their identity and for catalyzing the group. 

Village English (the accented English of many American Indian children) marks 

children as cOITling from families or communities having roots in the mere traditional 

beliefs and ancestral ways, and becomes an identifying characteristic of this cohort. Those 

children whose parents are particularly Westernized speak the Euro-American English 

taught and validated in School, and likewise signal their social group affiliations. Modes 

of dress, ways of presenting oneself and the rhetoric children espouse are also identity 

markers and attributes of their particular cohesive groups. Beliefs in the efficacy of 

School and in literacy in particular to achieve social prominence and economic prosperity 

not only organize peer groups, but are indicative of chiIdrens' socialization structures and 

practices including their language, cultural and political orientations. 

Culture, language socialization, peer groups and the HL itself are fundamental parts 

of a constellation of factors of one's affective domain which are formative and informative 

of an individual's personal, social and cultural identity. When literacy is appended as a 

result of formal, institutionalized education, the complexity of a child's identity and sense 

of belonging is compounded. The ideology of School for the most part exists in stark 

contrast to the tenets of the Heritage Group (Sheridan, 1991). Historically, the language, 

content and pedagogy of the dominant group have prevailed as the underpinnings of 

School (Adams, 1988; de Castell & Luke, 1983; Erickson, 1984). In most instances 
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throughout a Heritage Group's ethnohistory, access to literacy and School knowledge was 

contingent upon children's acculturation to and assimilation by the dominant group. 

For children in school, language and literacy are the premier measure of where they 

are stratified within the system. Since the system is organized around mainstream middle 

class ideology, those children not of that stratum and/or who speak a dialect of English or 

a Heritage Language as their first language are tracked into the lower echelons (Labov, 

1982; Mehan, 1982). The boundaries children experience through their language can, 

depending on their situations, restrict their social and economic prospects in life and/or 

provide advantages through enlarged networks and support systems (Lareau, 1989). 

In addition to the impact on the culture and the ancestral ways of the Heritage 

Group, literacy has definite consequences for and makes contributions to a person's sense 

of belonging and of who slbe is (Crow Dog, 1990; Lame Deer, 1972). Furthermore, each 

Heritage Group defines what counts as literacy and literate behavior within its affective 

domain which differentially organizes how individuals engage in literacy acquisition and 

literacy events (Ferdman, 1990; Heath, 1983). These differences in constructs, 

understandings and behaviors need to be acknowledged and understood as fundamental 

parts of a child's identity and of herlbis linguistic and literate behavior. The disparities 

between home languagelliteracy and Schoollanguagelliteracy have important 

consequences for children's access to literacy, School knowledge, success in formal 

education and their ultimate sense of place and belonging (Leap, 1987; Manuel-Dupont, 

1990). 

The routinized forms of talk and activities within the families and the communities 

instill a sense of belonging to children who come to know the familiar structures, 

participants and organizations (Schieffelin, 1987). The greetings, rituals and certain 

activities, and the encounters children experience are signaled with particular ways of 



speaking as organized through choices of code (Heath, 1983). These experiential 

instances within children's ecologies form a constellation of referential frames in which 

language is used to develop and re-form social and ethnic identities. 
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CHAPTER V 

RESEARCH MODELS OF IDENTITY 
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In the study of ethnicity, a variety of approaches have been taken within the different 

disciplines of the Behavioral Sciences involving empirical studies and theoretical 

explanations. They are categorized into four developmental models: 1) awareness of one's 

ethnicity; 2) self identification; 3) attitudes about ethnicity; and, 4) the patterns of 

interaction. Cognitive developmental psychologists (Aboud, 1987; Katz, 1987) have 

studied children's ethnic self-identification and their ability to recognize ethnic groups. 

These studies asked the question: At what age do children know that they belong to an 

ethnic group? Social psychologists (Cole, 1985; Vaughan, 1987) examined cognitive 

awareness and behaviors by analyzing the situatedness of the ethnic person. 

Psychoanalysts (Diaz-Guerrero, 1987; Ramirez, 1977) empirically studied cultural styles 

as a fundamental part of the historic influences of Hispanic and American Indian 

sociocultural constructs together. Anthropologists (Basso, 1990; Gumperz, 1982; Heath, 

1983; Hymes, 1972; Schieffelin, 1990) studied and described the patterning and referential 

frames of social behavior and interactions within cultures and different societies. Their 

focus was on the relationship between language and social meanings. Sociolinguists 

(Eckert, 1988; Geertz, 1973; Heller, 1987; Philips, 1983) studied the interaction patterns 

and styles oflanguage within and between particular ethnic groups. For example, as in 

Canada, English speakers and French speakers were studied in juxtaposition to each other. 

This allowed the two groups to be compared for distinctions and characteristics, which 

lead to understandings of each other instead of comparing the two groups to some 

dominant group 'nonn' (Heller & Barker, 1988). 
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Anthropologists such as Barth (1972), Kochman (1987), Ochs (1990) and Rotheram 

& Phinney (1987b) looked at the process oflanguage socialization; that is, coming to 

know how and when to use language, and the interplay of ethnicity. These authors 

discussed how disparate ethnic groups use varying linguistic structures to transmit 

sociocultural knowledge, to index social meanings and to generate ethnic identity in the 

course of becoming a member of the social group. 

In reviewing the literature on the construction of an ethnic identity through the 

processes of socialization, the idea of identity can be better managed by discussing four 

particular components of ethnic identity: 1) awareness, 2) self identification, 3) attitudes, 

and, 4) patterns of interaction. Inherent within all of these components are several factors 

about what needs to be organized cognitively and socially to bring about an understanding 

of one's own identity and knowledge about the identity of other persons: a) the label that 

is used by one's group and by the out-group to identify and talk about themselves and 

Others; b) the feelings and attitudes one has about one's own group and about the out

group; c) the behavioral patterns specific to one's group and to other groups; d) the roles 

and influences of significant other individuals, and e) the affective domain of the person 

composed of the psychological, social, poiitical and economic economies of the situation. 

These factors, although studied and understood individually, have reciprocal influences on 

one another in very complex ways, and are a fundamental part of each component. 

Ethnic Awareness 

Initial awareness of one's ethnic group has been studied from the viewpoint of the 

child becoming aware of such obvious cues as style of dress, the language of the 

community, customs, special festivals and celebrations, and particular foods (Aboud, 



1987; Barth, 1972; Phinney & Rotheram, 1987; Vaughan, 1987). These characteristics 

and attributes have to do with a person's sense of sameness and belonging. 
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Whereas Aboud's (1987) model focuses on young school-aged children's cognitive 

development and their awareness of belonging to a community, Vaughn's (1987) 

encompasses the social aspects which organize information within the children's ecologies. 

Vaughn's model varies in approach to Aboud's only by the inclusion of the affective social 

dimension. In both studies the focus is on empirically supported, researcher-centered 

categories, physical attributes which the researcher and informants know in common, and 

quantitative methodology involving predetermined choices. What theirs and other such 

studies show is that awareness of one's identity is developed over time (Spencer & 

Markstrom, 1990). By the age of about 7 years, young children are generally able to tell 

that they are either different from, or the same as those people in their environments. They 

can specify a preference for their own or another ethnic group. However, the 

generalizations and broad categories they employ in their research designs and analyses 

encounter problems when the informants are grouped according to gender, class and other 

intervening variables. For instance, at certain ages, in particular cultures, girls tend to 

place a lower valuation on their gender group than do boys of the same age. Anglo 

children and African American children at similar ages tend to prefer identification with 

Anglo society for a variety of reasons (Spencer, 1982). However, parental influences can 

mediate the choices and much of the research on ethnic awareness does not account for 

this (Katz, 1987). 

The environmental influences which determine the referential frames children use are 

important aspects of the information reported in researchers' findings. Children living in 

mixed non-dominant culture neighborhoods have very different experiences than children 

living in dominant culture neighborhoods (Phinney & Rotheram, 1987). These 



experiences are resultant of significantly different sociopolitical interactions. These in

group/out-group vs. in-group only contexts both lead to ethnic awareness. However, in 

the first instance, children tend to make more accurate self-identifications. 
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Furthermore, a fundamental part of children's ethnic socialization comes through 

language acquisition and usage (Gumperz, 1982). Typically, these wholly quantitative 

approaches do not include language as an ethnic socializing factor. Schieffelin (1986), for 

example, had discussed the centrality of language socialization to children's identity 

development as members of ethnic groups. Her social interactionist approach revealed 

that the routinization of discourse and the genres oflinguistic domains in daily life were 

central to teaching children about the social and cultural aspects of the group. 

Ethnic Self-identification 

This aspect of identity refers to children being able to use the ethnic labels which 

describe themselves as members of their group and to do so consistently (Buriel, 1987). 

Their acquired competence is based on perceptions of who they really are in relation to 

other group members, and on the conceptualization that they belong to a particular ethnic 

group. This type of research has limits because it is facilitated by quantitative methods 

and assumes the objectivity of the researcher in assigning children labels and to groups, 

and the accuracy with which the children can label themselves. 

Ethnic labels are semantically loaded and extend beyond the intrasocial relationships 

of the group (Means, 1980; Westermeyer, 1979). The labels are a symbolic system for 

sorting and classifying individuals into groups. To refer to someone as Mexican or 

Mexican American brings to mind a set of attributes that characterize the person: food 

preferences, interactional styles, attitudes, musical preferences, etc. The problem with 

labeling in this manner is that it is characteristically stereotyping of individuals as members 
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of groups which also become stereotyped (Hicks, 1977). While there can be ethnicity 

labels used for economy of comparison, they become quite dangerous in that they deny 

individuals the opportunity or faculty of choosing to be distinctive within their own ethnic 

groups. It also denies the person the option of being multicultural in their self concept. 

This lumping together through the assignment of labels denies the individuality and the 

uniqueness of people as 'persons unto their own.' 

The labels used in these studies have assessed biological typologies, cultures, 

geographical areas, SES, education levels, family origins, and language types and abilities, 

and have been used to define political influences (Burie!, 1978; J. Garcia, 1981; Lampe, 

1978; O. Garcia et aI., 1988). What they have failed to include is the role that language 

plays in a person's feelings about who they are. The relationships between a society and 

the individual are transmuted through language in highly contextualized situations and 

have great significance in forming and re-forming a person's social identity (Geertz, 1973). 

While there is a lack of consensus among and within ethnic groups about which label 

best defines them, what is clear about studies such as these, is that the more assimilated 

persons chose 'American' as part of their self-identification, and the less assimilated chose 

Chicano as their label. However, there is contradictory thought that the more assimilated 

people use Chicano and teach Spanish to their children as a political and personal 

statement against their own, almost complete assimilation. In particular, adolescents and 

young males were the age levels who most chose Chicano as identifiers (J. Garcia, 1982; 

Gecas, 1973; Peiialosa, 1980; Sotomayor, 1977). The choice oflabels was reflective of 

their attitudes about themselves and their ecologies and further points to the complexity of 

identity formation beyond the choice of a few labels and the listing of responses on a 

survey instrument. These studies have an importance in and of themselves, but present an 

incomplete, simplistic picture of identity development. 
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Ethnic Attitudes 

Ethnic attitudes are reflections of how people feel about themselves in relation to 

their social spaces. Ethnic attitudes are derived from two interrelated aspects of identity 

formation (Rotheram & Phinney, 1987a). The first is how a person feels about 

her/himself; the roles and status one has in society. The second aspect is the substantive; 

those dimensions which are a fundamental part of the affective domain. Each of the two 

aspects are mutually inclusive and are reflexive in actuality. As Gecas (1973), Garcia 

(1982) and Rune! & Vasquez (1982) have discussed in their studies, the self-selected 

labels and categories are indicative of the level of loss of traditional cultural values, beliefs 

and practices. Those persons whose reference groups and close ties are with Mexico, 

portray more positive attitudes about themselves and their situations than other group 

members whose reference groups are the long established settlements in the United States. 

The range of attitudes reinforces the fact of heterogeneity within groups. 

The importance of these studies are in their efforts to show the interactional nature 

of attitude development. The individuals and families were acting in concert with the 

intervening variables of psychological, social, political and economic factors which formed 

the fundamental parts of their environments (Gecas, 1973). The concept of ethnic 

consciousness is developed from these aspects of the environment which affect one's 

attitudes. Language type, historic origins and geographic areas differentially influence 

one's attitudes about one's ethnic group. 

A strong sense of self and a high degree of association with one's heritage culture 

indicates less involvement with and assimilation into the dominant mainstream group (J. 

Garcia, 1982). The indices of this characterization are derived from the studies which 

depict first generation immigrants as still having close alignment with traditional cultural 
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values, beliefs and practices, and succeeding generations as having less alignment with 

traditional ways (Buriel & Vasquez, 1982). The negative attitudes and stereotypes of the 

dominant society are among some of the factors for the movements towards re-a1ignment 

with the heritage cultures and languages such as the sovereignty efforts in Alaska 

(Lincoln, 1992) and the Chicano movements (Buriel, 1987) in the 'lower 48.' 

A fundamental part of the constellation of the dimensions which organize ethnic 

attitudes and identities are the power relationships, the division and distribution of 

resources and the sociopolitical motivations for involvement in social issues (Melville, 

1983; Sampson, 1985; Williams, 1989). Inherent in these studies was the language spoken 

by individuals and by groups as a factor which informs the characterization of the ethnic 

individual or group. Language planning for social and educational situations, bilingualism 

and language status were interrelated influences on ethnic attitudes and social identity. 

These influences were produced through the changing balance and the evolving 

experiences a person had through engagement with institutions. Loyalty ties, 

decentralized identity, personal governess and social networks combined to form an ideal 

of personhood that was in concert with the ethnocentric ideal of society. The interactional 

character of a person and the affective domain reveals the continuous state of becoming as 

the referential frames change throughout one's process of becoming. 

Some of the more recent research has moved away from a researcher centered, 

forced choice methodology (Buriel & Vasquez, 1982; Garcia, 1982; Gecas, 1973) to a 

more emically constructed view (Keefe, 1992; Ramsey, 1987). Efforts have also moved 

toward an interactional perspective of an individual having agency over herihis identity in 

relation to the affective domain (Melville, 1983; Sampson, 1985). 

For example, the work of Keefe (1992) utilized narratives in order to study an ernic 

perspective of identity construction. She employed interviews in a comparative study of 
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Mexican and Appalachian ethnic groups to determine the dimensions of ethnicity. The 

questions were constructed to allow the informants to talk about their perceptions of 

ethnic groups and their criteria for defining their attachment to a particular culture. The 

variation was not surprising among the range of perspectives about and orientations to 

ethnic groups and cultures. The variation was attributed to the characteristics and 

demographics of the community, the country of birth, number of generations in the 

country, length of residency, degree of assimilation and amount of acculturation. She was 

able to identity three major dimensions of ethnicity: ethnic culture, ethnic identity, and 

ethnic group membership (Keefe, 1992). 

The ethnic cultural dimension was divided into two statistical categories: cultural 

awareness and ethnic loyalty. These were constituted by language preference, informants 

cultural heritage, parent's and spouse's cultural heritage, and cultural identification (p. 36). 

These factors were derived from the informants' talk about their experiences which 

referenced specific contexts and emotional choices. Attitudes about an individuals 

interpretation of the Mexican and the Anglo cultures, as well as their perceptions of the 

amount and type of discrimination, contributed to the loyalty an individual felt towards 

their heritage group. 

The ethnic identity dimension was divided into the two categories of ethnic pride and 

affiliation, and perceived discrimination (p. 36). Keefe posits that ethnic identity is a result 

of the juxtaposition of two socially and culturally different groups who construct their 

identity in relation to who/what they are and who/what they are not. The identification 

and alignment with a particular group can be brought about from either self motivation, or 

as the result of discrimination and prejudice, or of a combination of the two. 

The third major dimension, ethnic group membership, is perhaps the most complex 

aspect of ethnicity because it involves the social context of the experiences. The social 
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orientation of an individual initially begins with the influences, characteristics and 

behaviors ofthe family. As the child matures, intraethnic networks and the preference of 

ethnic associates within peer group affiliations becomes the locus offormulating ethnic 

group membership. The boundaries of these peer groups are more easily defined although 

the individual members within will vary as to their prescribed reasons for identifying with 

the group. 

Among the more quantitative studies, as opposed to the interrelational qualitative 

studies, are the problems offorced choices, broad categories and generalizations to the 

norm. This seems to be a chronic problem among researchers who use data from specific 

contextual inquiries and then generalize the findings to the greater society. To counter the 

problem of restricted and forced choices, Ramsey (1987) oriented her research to view the 

child's perceptions about ethnic identification. She used classroom observations, 

conversational interviews and open-ended tasks where choices were a part of the 

activities, not the composite exercise. The study focused on understanding how 

"children's conceptions of causality and conservation determine how they relate events and 

consequences ... with the origin and stability of ethnic differences" (p. 57-58). She 

demonstrated that the choices and words children used were not necessarily in concert 

with their behavior and attitudes. In order to talk about concepts of ethnic differences, 

children used terms and ideas from their environments to articulate their understandings. 

That is, they made associations between their interpretations about ethnic characteristics 

and their understandings about how things were actualized within their ecologies. "Such 

associations frequently strike adults as inaccurate and sometimes are interpreted as 

evidence of prejudice. However, it is clear that they often reflect children's efforts to 

assimilate new information into their existing cognitive structures" (Ramsey, 1987: 60). 
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The disparity of approaches is indicative of the complexity of ethnicity and to offer 

over generalizations, to employ broad ranging categories and to characterize differentially 

organized groups as a single entity is to present a simplistic picture. Generalizations to the 

group norms are some of the things that ethnic groups and minority political organizations 

are opposed to (Darnell, 1979; DeMallie, 1988; Sheridan, 1991; Tafoya, 1984; van Dijk, 

1987). Their campaigns promote themselves as individuals and entities unto themselves 

with distinct cultural beliefs, languages and behavioral patterns reflective of their unique 

experiences in the affective domains of each individual environment and related history. 

For example, in ,Alaska there are more than twenty indigenous languages spoken, not 

including Russian and English, by an even greater number of distinct ethnic groups 

(Kessler, 1992). To lump the groups or languages under the general categories of Eskimo 

or Indian detracts from and diminishes their sense of history and development as unique 

peoples with their own distinct languages and/or dialects. 

One last point about the component of ethnic attitudes which these researchers have 

not specifically focused on is the factor of aging. Much of their research shows implicit 

and inconclusive evidence as to the affects of age on positive and negative attitudes. What 

is clear is that as children grow older, and as their awareness of themselves and of others 

increases, so does their ability to differentiate between Self and Others. This suggests that 

with young adolescents, stereotypes and prejudices are more likely to be integrated into 

their attitudes and concepts about their identities. That is, as children mature, their level 

of cognitive understanding influences the ways their experiences are interpreted and leads 

to the development of particular attitudes towards other groups (Ramsey, 1987). 

Ethnic Patterns of Interaction 
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Discussions of the existence of linguistic and behavioral patterning of interactional 

styles that differs between cultures and ethnic social groups has been precisely 

documented; (C. Barnhardt, 1982; Basso, 1990; Boas, 1911; Geertz, 1973; Heath, 1983; 

Schieffelin & Ochs, 1986; Tannen, 1983). Patterns of culturally-specific communication 

have also been well documented; (Bauman, 1986; Briggs, 1988; Goodwin, 1979; Hymes, 

1964; Philips, 1983; Scollon & Scollon, 1981; Witherspoon, 1977). 

These authors write that differences in stylistic ways of conversing exist, and that 

because of these differences they can contribute to trouble in intergroup communication. 

They also believe that the underlying patterns are predictable, routinized a.t'!.d 

unconsciously learned within the process of socialization. The patterns, then, are 

reflective of and interrelated to the social rules which govern and predict intragroup 

behavior. In most cases, these rules for ways of behaving are implicit and are either 

unrecognized by individuals within the group (Tannen, 1990), or are difficult to articulate 

because of the subjectivity of the group member (Schegloff, 1972). 

Children socialized to specific patterns oflanguage behavior and to particular 

meanings of those social interactions within their heritage cultures are grounding their 

understandings within the organization and structure of the language and the affective 

domain of their ecologies (Ochs, 1990; Schieffelin, 1990). The patterning in languages, 

cultures and social groups, along with the intergroup communication which individuals 

experience are a fundamental part of their ethnic socialization and identity formation 

(Bauman, 1986; Goffinan, 1974; Schegloff, 1972; Schegloff & Sachs, 1974). The explicit 

and implicit forms of talk and ways of being inform an individual of who s/he is and what 

one is about (Gilmore, 1987; Philips, 1983; Scollon & Scollon, 1981). The patterning and 

routinized forms of talk; that is, speech genres, have boundaries, are socially ordered, 

depict identities and define men's and women's roles and relationships (Briggs, 1988; 
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Garfinkel, 1967; Goffinan, 1963; Tannen, 1990). Genres have an underlying discourse 

format which indexes their functions within society and provide interpretive frames which 

children come to know through the process of socialization to the group (Philips, Steele & 

Tanz, 1978; Schieffelin & Ochs, 1986). 

When children experience different ethnic or cultural groups, the processes of 

enculturation and identity development are influenced and informed by both cultures 

leading to a new composite identity (Scotton, 1983). Children who act as language 

brokers for their families necessarily develop "the ability to function in two different 

cultures by switching between two sets of values and attitudes" (Rotheram & Phinney, 

1987a: 24). The interpretive frames are necessarily different for the two languages and the 

brokers come to know the codes and genres of both languages (Hill & Hill, 1986; Scotton, 

1976; Shannon, 1990). The "presentation of self, the distribution of talk, information 

structures and content organization" (Scollon & Scollon, 1981, p. 13) are differentially 

ordered and carry diverse meanings through variations in referential frames. The 

constellation of interpretive practices contributes to these children's identities transmuted 

through the sharedness of the interethnic communication in face to face encounters. 

This notion of interpretive frames as a means of viewing the construction of ethnic 

identity through reflexive social interaction can be located in two primary analytical 

arenas: language socialization and ethnopsychology (Miller et aI., 1990). Language 

socialization encompasses the situated discourse and activities in culturally organized 

interactive frames. Within conversation, certain lexical markers in the language index 

specific activities which children come to understand in their socialization process. Within 

particular genres, domains oflexical items are related to specific events and are indicative 

of particular gender-specific talk and activities, either separately or together. More 

importantly, the routinization of the talk and the activities is central to the socialization of 
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children to the group. Children come to understand through language socialization who 

they could usually expect to find doing a certain task or activity by attending to the 

organization of the talk which follows specific formats and routines for the different 

contexts and activities. When women and men serving as the role models for talk and 

activities occasionally switch roles to participate in cross-gender activities, the patterning 

of routinized talk communicates to the children the particular contexts which they have 

come to understand. That is, while the participants in the situation are not who they have 

come to expect, the referential frames of the discourse and the routinization of the 

activities cues the child to the social meanings of the activities (Schieffelin, 1987). 

The second arena locates the construction of identity in the realm of 

ethnopsychology. This encompasses the range of the developmental selfhood from the 

individual at one end of the continuum, to the individual as an integral part of social 

relationships at the other end. Language is the key, the 'crucial tool' for studying how talk 

about "personal experiences can provide access to culturally specific images of self as well 

as to the ways in which those images are conveyed and evaluated" (p. 295). Through 

reflexive, interactive conversation, language socializes children to the constructs of the 

society, and conversely, the society socializes individuals to use the language of the group. 

Life Stories 

As noted in the Introductory remarks to this paper, life stories and narratives senred 

primarily to supplement ethnographic research and were seldom used as the central 

evidence for understanding cultural processes and identity. This is changing because the 

value of life stories have lately come to the fore as rich resources in and of themselves for 

the study of the organizing forces of the processes of societies and cultures. 
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Recently a few authors have presented life stories as personal accounts of theirs and 

others' individual experiences as participants in the events that they personally observed 

(Crow Dog, 1990; Lame Deer, 1972; Reichard, 1971; Udall, 1969). A few authors have 

presented life stories as personal and historic accountings of events that impacted their 

lives and that presented a personal perspective (Freeman, 1979; Kelley, 1978; 

Lomawaima, 1994). These can be more properly considered as oral histories wherein 

historic research is the directive force and oral narratives are the primary source of 

information. In these accountings the narrators tell stories of their experiences and their 

remembrances of events. 

Unlike life histories, life stories tell something about the narrator and report very 

little about the factual events of the times. The stories can be retold over much time as 

experiences that link together a person's life. The variations in the tellings may change as 

new experiences become part of the repertoire to maintain a sense of coherence to one's 

life. While a life story is the totality of one's experiences comprised of an infinite number 

of stories, Linde (1987) believes that it is "possible to study the life story by using a small 

sample of the stories that comprise it" (p. 344). 

The study of lives in an individual-culture relationship has generally focused on the 

areas of: a) how behavior, identity concepts and values are affected by the sociocultural 

domains; b) how the person affects her/his community as an agent of change and 

maintenance; and c) the dynamic relationship between the psyche of the person and the 

sociocultural world views and cultural models (Watson & Watson-Franke, 1987, p. 135). 

Analyses oflife narratives recognize that people have inherent or potentially possible 

conflicts between their notions of their place in the cosmic plan oflife and the interests of 

the society. Culture as actualized socialization to the group norms orients and motivates 

individuals towards learning their roles in society to achieve a fit between the Self and the 
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affective domain (Watson & Watson-Franke, 1987, p. 135). The analyses acknowledge 

that individuals react differentially to enculturation and socialization processes in 

accordance with their personal, social and political agendas. A good fit with and 

deviations from the group norms become evident in the narratives and can reveal much 

about the processes within one's affective domain. 

The study oflife stories typically begins from the point of theories about societies 

and cultures and proceeds to the explanations of the individual. The orientation from the 

general to the particular places the researcher at the center of the study in herlhis attempt 

to say sometpjng about the phenomena being studied. When we use the individual as the 

beginning point for understanding the individual and proceed from there to build general 

knowledge and understandings of the individual-culture relationship, we necessarily set 

aside our committed notions of society and culture. By avoiding the typical ways of 

classifying and categorizing, we can begin to discover how the individual operates as an 

individual within society and a culture to become a unique representative. The changes in 

society and culture are seen in the context of the differentiation between the combined 

individuals and as a phenomenon of individual agendas that influence the constructs of 

society and culture. 

The four developmental models cited above as examples of how identities are 

studied and explained begin with the general phenomena of societies as explanations of 

identities. Life stories take the individual as the starting point and show how each person's 

life experiences are formative of their identities. The actions and reactions, the thoughts, 

the feelings offear and other strong emotions, and the willfulness of the individual to be a 

person is embedded in the telling of stories. The speakers through the medium oflife 

stories are trying to make sense of themselves. Inherent in the stories, then, are the basic 



structures that inform and constitute the group norms, the socialization practices, the 

cultural traditions and the world views of a people. 

Summation 
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A variety of approaches are taken within the Behavioral Sciences for studying ethnic 

identity and ethnic socialization. Four developmental models are presented: 1) awareness 

of one's ethnicity; 2) self identification; 3) attitudes about ethnicity; and, 4) the patterns of 

interaction. The first three models are primarily quantitative studies. They show that 

development of awareness is a function of aging and that minority children living in areas 

juxtaposed to other ethnic areas are more cognizant of their own and other's ethnicities. 

They also are knowledgeable about the sociopolitical organization offactors which impact 

their lives. Mainstream, middle class children are less aware of their own ethnicity and in 

most cases are unaware of or have any 'real' knowledge about other ethnic groups aside 

from what they observe on television or through other media. 

The self identification models centered on children being able to choose the correct 

labels for themselves. Identity for very young minority children is changeable and they 

often chose to identify with mainstream Anglo society. As they grew older, their sense of 

self became stronger, but in many cases they were confused about to which group they 

should belong. What is most evident from the research is that persons who are more 

closely tied with their heritage languages and with their heritage cultures have a greater 

sense of who and what they are about than minorities who are more assimilated into 

mainstream Anglo society. 

Attitudes about ethnic identity were organized into evaluation of one's roles and 

status in relation to the substantive constructs: the psychological, social, political and 

economic economies of one's affective domain. The affective domain in reflexive 



interaction with the individual's historical ethnic and cultural background provided the 

referential frame for the development of attitudes centering on how one feels about 

her/himself, about one's group or speech community, and about one's prospects in life. 
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Patterns of interaction, multiple ties and an interconnectedness are fundamental parts 

of the continuous becoming of a person in an open-ended system. The interactional 

characterization of the person and the affective domain reveals the continuous state of 

becoming as the person and the referential frames change throughout one's process of 

becoming. Individual identity is important, but the individual is recognized as an integral 

part of a complex structure acting in concert with their social space. 

Power relationships, the division and distribution of resources and the sociopolitical 

activities of individuals and communities an~ fundamental parts of a constellation of 

dimensions which organize ethnic attitudes and identities (Melville, 1990; Williams, 1989). 

Furthermore, the language one speaks is a critical factor in the characterization of 

individuals and speech communities. Language planning and policies are contributing, 

interrelated influences on the organization of ethnic attitudes and social identities. 

The problems associated with these first three developmental models, awareness, self 

identification and attitudes, stem from several points of research design. First, the 

overgeneralizations to the group norms are not progressive for advancing knowledge 

about how ethnic identity is constructed. This is because the models take an etic 

perspective and fail to understand the complexities of the human condition and spirit. 

Second, broad categories are used to frame and to reference historic and contemporary 

attributes. The assumption of homogeneity denigrates the uniqueness of individuals 

through the use of terms such as "traditional Mexican culture" (Buriel & Vasquez, 1982, 

p.60). The use of broad categories perpetuates the stereotypes ethnic peoples are 

struggling with, and which help to marginalize them from the dominant social group. 
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Third are the forced choices which researchers present to the informants. The choices are 

more reflective of the sociopolitical ethnocentricity of the researchers than descriptive of 

who the informants think and feel they are and how they would characteriz~ themselves. 

An emphasis on participation and observation would better serve to inform social and 

cognitive scientists about the formation of ethnic identities. 

The fourth developmental model, ethnic patterns of interaction, is qualitative in 

approach and emic in perspective. Ethnic patterning in language and in social and cultural 

communities provides the grounding for identity development. A person's identity is 

acquired through language and social processes of integration and interaction in 

contextualized experiences. The rules of the community and the world view are 

embedded in the patterns in the language and in the organization of discourse in the 

socialization practices. The affective domain interactively organizes the constructs within 

the social and linguistic domains and mitigates the patterning. 

Socialization 11 is taken to mean the process one experiences in becoming a member 

of a society. The process involves learning the values, behavior, world view and related 

constructs relevant to knowing how to interact with the environment and with others in 

meaningful ways. Social interactionist theoreticians, such as Barth (1972), contend that an 

individual formulates a concept of selthood through interactions with others. These social 

interactions take place within the sociocultural contexts of persons in accordance with the 

values, behaviors and world views of their societies. "Ethnic socialization refers to the 

developmental processes by which children acquire the behaviors, perceptions, values, and 

attitudes of an ethnic group, and come to see themselves and others as members of such 

groups" (Rotheram & Phinney, 1987: 11). Minority children in multicultural situations 

come to know these concepts of the juxtaposed societies as well. 



112 

Through face to face interaction with others and through interactive involvement 

with their environments, children learn the routinized, intersubjective and implicit aspects 

of their ecologies. That is, children's identities are constituted by the implicit and explicit 

ways of being they experience in their daily lives within the context of their particular 

ecologies. 

Ethnic identity has been studied from a wide variety of perspectives. Within the 

research reported above there is a common element which intersects and binds the various 

perspectives. That element is the centrality oflanguage in the development of a child's 

awareness of self; in the ability to make a correct self-identification; in the development of 

attitudes about herlbis ethnic self and group, and in the patterns slbe learns as organized 

by the ecology of the group and the social interactions. Heritage Languages are greatly 

valued and contribute significantly to a person's sense of self-worth, to the sovereignty of 

one's life, and to one's positive feelings about the sociopolitical situation. 

Implicit and explicit in this research is the notion that an emic perspective of the 

processes of language socialization, literacy acquisition and cultural identity are the salient 

frames of reference for understanding the cultural and social influences that direct the 

construction and re-formation of one's identity. Life stories as a methodology and as a 

primary source of data to access that viewpoint was shown to be the most productive and 

the least subjective way to understand the dynamics within cultures and societies that 

direct the formation of one's identity and the subsequent changes one experiences. 



The Participants 

Chapter VI 

METHODOLOGY 
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The consultants to the project were four young American Indian adults in their mid

twenties to their early thirties. The cohort was restricted to this age group in order to 

provide some common level of maturation and development as possible as that may be. 

The intent was to restrict the age-range in order to maintain a sense of peer group, and 

presumably the life experience-set of the cohort. IntergenerationaI factors would 

unnecessarily complicate the already complex circumstances of the life experiences of each 

individual. Consideration of a peer group organized around specific categories such as 

age, ethnicity, level of education and geographic locale suggests a particular range of 

attributes that can be combined into a typology (Hammersley & Atkinson, 1989, p. 182). 

To choose a consultant outside of this age-graded cohort, such as a person of middle or 

advanced age, would necessarily go beyond a sense of peers because of having 

experienced growing up and attending School in a different era of policy and praxis. Hill 

& Hill (1986) in their research in the Malinche region of Mexico showed that the shift in 

language choice and cultural values and beliefs from the older generation to the young 

adults was significant. They found that the reasons for learning or retaining a faculty with 

Mexicano were different between generations. The younger adults preferred to learn 
/ 

Spanish because it afforded them access to the wage-labour market, and Mexicano did not 

necessarily do that. The older generation disdained Spanish as a language of outsiders and 

used it to denigrate city dwellers and visitors. The elder generation retained Mexicano as 

their intimate language for communication between peers and for conducting ancestral 

ceremonies. 
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The number of consultants chosen to participate was limited to four. There are a 

few recent and excellent monographs that use similar life story methodology that 

incorporate one to four informants to tell about their life experiences. Among them are 

Cruikshank (1990) who used discussions in her case studies with three Yukon Athabaskan 

elders to construct an ethnohistory of each individual person. The data revealed their 

patterns of living, their movements between the coastal areas and the interior regions, the 

languages they spoke within particular contexts and with particular persons, and ultimately 

their attitudes and beliefs about their HLs as identity organizers, and as conveyors of the 

shared cultural knowledge. The biographies of Crow Dog (1990) and Lame Deer (1972) 

were based on single informants who through narrative formats depicted the 

ethnohistories, the language socialization and the geographic mobility which similarly 

revealed the patterns of their lives, their attitudes and their belief systems. 

Ethics of the Project 

The four consultants were linked through social and personal networks with no one 

person being acquainted with the entire cohort. While this provided some commonalty of 

age and experience, it also suggested a significant degree of anonymity for the consultants. 

Anonymity necessarily reduces the element of self-consciousness that can prevent a 

consultant from fully expressing her/his feelings, attitudes and opinions. Although this 

does not guarantee truthfulness, it will promote the disclosure of accounts of a more 

personal nature (Hammersley & Atkinson, 1989). The setting and the format of the 

discussions will insure confidentiality of the information they give. Because the topics 

discussed were of a very personal nature, pseudonyms were used for the participants and 

for the place names they referenced as an ethical measure to protect their identities. 
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Following the suggestions in Milroy (1989), access to the audio tapes is strictly controlled 

to further insure anonymity. 

Fonnat of the Discussions 

Since the discussions centered on each individual and what they recalled of their own 

personal experiences, the discussion sessions were conducted on an individual basis. In 

addition to the reasons suggested above for individual talks, group discussions can detract 

from the type of data this project was trying to access. The effects of audience can 

intervene and influence what each person chooses to say about their experiences. 

Distortions of the accounts can occur in the embellishment of their stories, or they can 

gloss over their own personal accounts by agreeing with another's opinion. Attitudes and 

beliefs were a central factor to the project and if the participants were able to talk among 

themselves, as in a group session, the stories they related might orient to similar genres 

and omit other unique experiences (Brunn, 1988; Milroy, 1989). The intent was for each 

consultant to tell what was foregrounded most in their social and linguistic interactions 

and to build on that base for more depth. 

Access and Setting 

Initial contact was made with one participant as a result of an article that appeared in 

a local newspaper highlighting her professional career. Access to the other participants 

was not problematic l;ecause they each knew someone else whom they suggested as 

another consultant. The principle of reciprocal rights and obligations was useful as a 

strategy to approach the other three participants (Milroy, 1989, p. 66). In much the 

similar way Bauman (1986) and Milroy (1987) relied on social networks to access 

infonnation and consultants for their studies. Bauman's consultants made suggestions of 
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other persons and of other sites where he could obtain samples of the folk stories he was 

collecting. Milroy's initial access to the Belfast neighborhood and to the social and 

linguistic networks were through friends of friends (p. 44). Through these networks they 

were able to access those persons who had infonnation relevant to their studies. 

The sites chosen for the talks were of two different types. One environment was my 

university office which had controlled access and privacy. It had comfortable furniture 

and imparted a casual atmosphere where we could talk leisurely and openly. The other 

choice of site was their professional offices located in a rural area of the city. These had a 

more business-like atmosphere and the chance of interruption was much greater. The 

advantage to these sites was that they were the consultants' turf and they could feel more 

in control of the situation. The location of the discussions was left to the choice of each 

consultant depending on herlhis work and/or study schedule, and to what was most 

convenient for each person at the scheduled time. In either case the location of the 

discussions was noted on the transcripts as an integral part of the data management and 

analysis. 

Culture and Language Considerations 

The choice of culture groups was not limited because the focus was on each 

participant as an individual with herlhis own unique life experiences and belief system. 

The research questions addressed relationships of language, culture and identity and were 

not directed towards generalizations in the analysis. Three culture groups were 

represented: Hopi, Navajo and O'odham. Each Heritage Group had their own distinct 

language, cultural constructs and social structure, and while some generalities can be made 

regarding customs, beliefs and ancestral ways which organize shared knowledge and 

understandings, the focus of the project was on the individual person and herlhis own 
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identity. The point here is that while there are ethnographic and linguistic aspects of the 

analysis that were based on the ethnohistories of each Heritage Group as a whole, the 

language socialization, the attitudes about HLs and the storytelling centered on the 

participants individually. By not limiting the diversity of the Heritage Groups a broader 

representation of viewpoints, attitudes, beliefs and experiences from a variety of 

geographic locales was achieved. 

Heath (1983) demonstrated through her studies of the peoples in the Piedmont 

region that although English was spoken by the three distinct groups of people, each used 

language in differentially organized ways to socialize children. Further, each group had 

their own particular social structures, belief systems and world views which set them apart 

from each other. Given the diversity which can occur within one language speaking 

group, the social, cultural and language diversity was important for comparative 

perspectives to be constructed. 

The Navajo and the Hopi are matrilineal societies and the O'odham are a patrilineal 

society; factors which have direct bearing on the socialization of children. The roles 

children learn to play in the structure of each society has a direct influence on their 

attitudes, belief systems and world views (Ruiz, 1981; Schieffelin & Ochs, 1986). The 

social organization of the Heritage Groups necessarily prescribes who gets to say what, to 

whom and when; it directs who makes which decisions about the various aspects of social 

interactions; it predicts the roles individuals act out in the cultural events and in the daily 

encounters; and, it structures the hierarchy of power relationships within the family, 

among the clan relations and within the Heritage Group in general (Cruikshank, 1990; De 

Mallie, 1988; Lame Deer, 1972; Reichard, 1971; Schieffelin, 1990; Schieffelin & Ochs, 

1986; Udall, 1969). Although these are distinct and important differences, they would not 

be problematic for comparative analysis and in fact were expected to enhance the findings. 
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Gender 

I chose two men and two women from the Heritage Groups in order to have a 

representative viewpoint of both genders. In addition to having individually different 

experiences, men and women necessarily have different ways of viewing situations, of 

approaching life, of using language, and of socializing between and among themselves 

(Cruikshank, 1990; Heath, 1983; SchieffeIin, 1987; Tannen, 1990; Witherspoon, 1977). 

Because of these differences, I wanted to have a balance of interactional styles and 

sociolinguistic orientations to lend comparative perspectives to the project. As noted 

above, the differentially organized Heritage Groups of partilinety and matrilinety have 

major influences on the ways in which children are socialized to the group. The edited 

monographs in Philips, Steele & Tanz (1987) and in Schieffelin & Ochs (1986) are replete 

with examples of the ways in which children learn to use language, learn to recognize 

gender-specific activities, and learn the roles they are expected to take in their own unique 

societies. Initial discussions with my consultants indicated that gender played a central 

part in their ways of making decisions about their lives and in their social and intimate 

relationships. Ultimately, their personal and cultural identities were constructed around 

and within these differences. 

The Discussion Outline 

The inquiry is guided by a discussion outline which is divided into three sections (see 

Appendix A) plus a supplemental survey form (see Appendix B). The sections were not 

mutually exclusive sets of questions or inquiry, but were meant to function as generalized 

categories of reference. The life experiences that were formative of the consultants' 

identities and socialization were accessed throughout the three interrelated sections which 
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in combination form a constellation of phenomena that delineate the whole person. There 

was some overlap and intersection between and within the sections that constitute the 

outline as an inquiry set. The particulars of each section are explicated in the following 

paragraphs. 

Section I: Culture and Language Socialization. The focus here was to explore those 

factors and contexts of the consultants' lives from their earliest recollections before they 

went to school and continuing through their high school years to the present time. This 

section of the inquiry elicited ethnohistoric information surrounding the background of 

their caretakers and their relatives; who they spent time with; what were the contexts; 

what languages were spoken, by whom and when; and, what their feelings and thoughts 

were then and now about their experiences, and about themselves as individuals and as 

members of their Heritage Groups. This section was intended to establish a base that 

would ground and inform, but not confine each person's identity and experiences 

personally, socially, culturally and politically in order to make sense of the data collected. 

Hymes (1971) suggested that when studying children's language use, a theoretical 

perspective was essential, "but not sufficient on its own, because this idealized conception 

becomes inadequate as soon as it is confronted with real children in a particular 

environment.. . [and that] the theory begins to seem almost irrelevant because of the 

difference between the idealized concept and what one sees" (p. 4). The sociocultural 

factors that influenced and organized the realities of the children's identities and language 

use became meaningful and informative by exploring the ethnohistories of the individuals. 

Section II: Literacy Socialization. The importance of literacy as a method of 

communication in Euro-American society is well understood (Friere & Macedo, 1987; 

Giroux, 1983; D. Smith, 1986). What is less understood is how literacy affects identity 

and language of children of traditionally oral societies (Ferdman, 1990; Manuel-Dupont, 
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1990). The focus of this section was to establish the consultants' initial encounters with 

print media, when that occurred, in what contexts did literacy constructs begin to be 

noticed and used, and who were the participants. Heritage Languages, Dialectal English 

and English were always considered in the discussions as factors of literacy acquisition. 

The functions and attitudes of their encounters with literacy contributed a clearer sense of 

the consultants' personal, social, cultural and political identities. The inquiries were not 

limited to School literacy, but were extend beyond the usual notions ofliteracy to include 

environmental print in its more passive and active genres. That is, children encounter print 

media in many ways and often in unconscious ways as with road signs, cereal boxes, 

labels, refrigerator notes and the like which have semiotic relationships with and for 

directing decisions and lives (Sullivan, 1988; Vygotsky, 1978). The discussions delved 

into those subtle and not-so-subtle encounters to construct an understanding about the 

range and the genres of literacy used and acquired by the consultants. 

Section III: Heritage Language Attitudes and Beliefs. The inquiries in this section 

involved perhaps the least structured format of the discussions, and examined aspects of 

children's identity and socialization from the standpoint of the individual person. The 

focus was on the individuals' thoughts and feelings as they affected and concerned their 

own unique ethnohistories and ideas about themselves as persons. Given that their 

sociolinguistic and cultural backgrounds were explored in Sections I & II, each consultant 

was be able to express her/his ideas and notions about how HLs have been and should be 

actualized in the communities and in the schools. The contexts, the restrictions and the 

functions ofHLs and ofHL literacy were explored as well as the important questions of 

what should be written if anything at all, who should produce the literacy and who 

can/cannot participate in the literacy events. The final inquiry in this section asked about 

the relationships ofHL and a person's sense of belonging to the Heritage Group; how HLs 
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affected one's personal, social, cultural and political identities; and, how ID...s affected the 

cultures on several levels. This section drew on the many aspects of an individual's factual 

and emotional experiences and funneled those events and phenomena into the individual's 

sense of self and belonging. It melded the past, the present and the future into a 

composite of attitudes and beliefs of the direction each consultant was taking to explicate 

who they were and how they were to behave in their affective domains. 

The project's discussions were audio recorded and catalogued. Working copies 

were be made for the data analysis, and the archival copies were filed away. Each tape 

was transcribed following the ideas and suggestions in the excellent works of Bauman 

(1986), Bernard (1988) and Tedlock (1983) who provided essential guidelines to deal 

with the written transcription of speech. The establishment of conventions for 

representing talk in the typescripts was necessary for comparing variations in speech 

patterns, pause time, pronunciation and the structures of each individual's language and 

speech. 

There were more than sixty hours of recorded conversations which constituted over 

800 pages of typescript. For practical purposes those conversations were edited to 

include just the talk of the consultants. The texts presented in this paper were necessarily 

reduced and carefully selected from the more complete scripts, but they were very 

representative of our extended conversations. Their words and the way things were said 

were still intact with all the pauses, repeated words and streams of conscious thoughts. 



Chapter VII 

THEIR LIFE STORIES 
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"1 Don't Know If I've Really Become Who I'm Supposed To Be." 

Peter's Story 

For me Hopi language has always been part of growing up, especially when I was a 

kid. We lived with our grandparents and our parents in one house and a couple of uncles 

in the group. It was a really good model of what Hopi life actually is and how it is 

actually supposed to work. It makes my idea of Hopi what it is now. 

When I was younger our house, there's one large room and a back room to it. We 

lived in that house where everybody, the living part was all just very small. It was one 

room. I had two uncles that lived there with us at the time. Both on my mother's side. 

My grandparents, my grandmother and my grandfather on my mother's side and my 

parents and us three kids. All my uncles, my grandparents they all spoke Hopi and they 

were always talking Hopi. Everybody spoke Hopi except all of us kids who were just 

learning. Just being exposed to it all the time. I wasn't actually taught Hopi. It just kind 

of seemed like it was, I absorbed it. 

In the winter time we would always, we could always coax our grandfather into 

telling us stories. That was usually at night, like when you're sitting around. We did a lot 

of sitting around down there. There was no electricity. The only thing we had was a 

radio that was battery operated. And so just a lot ofliving was just being there. The 

silence wasn't really uncomfortable. It was just silence. Probably someone was thinking 

about something. It was really comfortable. 

When it got dark sometimes we'd all go out to the back porch after everybody ate. 

People would be sitting around just talking. We used to have kind ofa hill in the back of 

our house. There was a flat part in the back. We used to go back there and just sit and 
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talk. People would bring up what they used to do a long time ago. I know my 

grandfather he talked about when he used to go trading or he used to work with some 

people that took things back and forth to [some town] or someplace like that. I remember 

him talking about driving a wagon. He used to work with some Navajos and other 

people. Somewhere along the way my grandpa picked up Navajo. In the winter times 

some Navajos would bring by wood to sell. He used to be the one that would talk to them 

because they couldn't speak any English. Sometimes ayeibichai would come by, when 

they're having some kind of ceremony, and we usually give them food and they'd go back. 

And they'd come by to trade watermelon. Some kinds offiuit. You can usually tell when 

they're coming, when thatyeibichai carne because all the dogs would be barking. The 

Navajos smelled it, but not the Hopis. Especially the traditional Navajos that still live way 

up wherever. That was a strong sheep smell, so the dogs usually pick up on that. 

My grandparents had a lot offiiends around the village. Most of the people that 

came to visit us were older people, in their forty's. They would just joke and told about 

stuff. Tell what's coming up with the events. It was all mostly every day talk. There was 

nothing that was ever something extraordinary unless it was just telling them the date of 

when something was going to happen. Other people that would corne by would be 

different relatives. In the summer time my aunt and uncle from New Mexico they used to 

bring their boys over. They would help in the fields all summer long. That house was 

pretty much the dumping site for all the boys of all the families in the summer. There 

would be about ten boys there in the summer time. That was about when we moved into 

another house up in [ another Village]. AIl of us had been exposed to the fields because in 

New Mexico they lived at San Filipe Pueblo and they had similar fields. Just like ours. 

That was about sixth grade. It was something to look forward to. Really nice summers. 



And I still went up to see Donald all the time, though. He was always there so nothing 

ever really changed with that friendship. I was always going up there. 
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We went over there sometimes too, for the summer. For like maybe two or three 

weeks we would go there and spend some time there. It was really fun to go over there. 

It seemed like a really nice different environment. For some reason they didn't speak Hopi 

or San Filipe. I noticed that the younger one talked San Filipe. Maybe the same thing was 

happening with her that happened to my younger brother. Maybe the youngest one gets a 

lot of attention, but I know that she knew some San Filipe. It sounds a lot different than 

Hopi. 

Back home in the summer time we all pretty much got up early. Everybody was 

encouraged to get up early. My grandmother would get us up early or my uncle would 

get us up early. After a while they were the slave drivers. There were so many of us. We 

would all go down to the fields, pull weeds and whatever until about noon when it started 

getting real warm. Then we would all come back up. In the beginning there used to be 

somebody there that would cook for us. Like my grandmother or an aunt would be there 

doing some cooking. Then the afternoon would be all free time, pretty much. 

My uncles, what they were really concerned about it seemed was the fields and what 

was going on down there. Except for a time where they were really having an extended 

period of being away due to alcohol and stuff like that, then my father would be the one 

that was taking care of the fields. That was my grandparents' fields, on my mother's side. 

So it was their duty to keep it up. When they were gone it was up to my father to take it 

over. He was pretty much next in line duty-wise to take it over. And so that's how he 

came to be doing that. 

When we used to live there with my father, in the earlier period, it would be us that 

would do that. Me and my father and my two brothers. I was about five. We would be 
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the ones that would go down and take care of that. We'd go down and work hard. We 

used to be the ones that would kind of follow up after everybody was gone in the summer 

to go back to school. It's not all quite done by the time that comes around. Because some 

of the com will have dried and it's ready. You have to wait until it dries on the stalk and 

then you go down there and then you take it out. That's the com for storage. That's 

probably most of what's down there. You have to pick it off and throw it into a pile. 

Break the stalks down and then go back to the com and then you load that up and bring it 

back up. And then they would take the husk offand put the com away. Sometimes when 

like say they were getting the com ready for storage, off the cob, sometimes some ladies 

would come by to help my grandmother or my mother. They would be there knocking the 

com off the cob. The dried com. They'd be there for a while. 

When you go to school there's a lot of time off except when it's the summer time. 

The planting season. After May we have to take care of all the field work. That's the first 

duty and then you go play. So usually it has to do with the heat of the day because usually 

you go down there early in the morning. You work until about twelve when it starts 

getting hot and then you quit. Then you can do whatever you want. And then usually 

that's it or unless something really needs to be done and then you go back down in the 

afternoon. 

Hopi is matrilineal, but the women don't really have the ability to look like the leader 

unless she's wearing some kind of clothes that denote her, or she doesn't really look like a 

woman, just by nature. There's a lot of thing, ceremonies that the women have to get stuff 

ready before everything can take off. Just for the Tequila ceremonies a lot of the women 

have to get everything ready. All the food preparation. They have to be able to feed the 

kachinas food before the kachinas will corne. For them to be able to feed the men that are 

going to pray for the kachinas to come before the kachinas can corne. 
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Hopis really like you to conform all the time. They get irritated with you if you don't 

know everything. They really ride you hard if you don't know a lot of the things. I think 

it just turns out that everybody gets that way. Everybody picks that up after a while. It's 

like an irritation with people that don't behave exactly like most Hopis do. That's a real 

big thing. I think anybody who couldn't speak Hopi or wasn't raised by parents that taught 

them a lot about Hopi, any Hopi that's been like that and lived in the environment can tell 

you that that's how it is. Especially is you've lived there iong enough to pick up all the 

behaviors, and pick up on what everybody does and why they do it. If you know all those 

things then you can tell that there's an irritation with you when you don't learn those 

things. At the same time as I grew older I noticed that my staying away from a lot of that, 

after a while it kind of flipped over. There was praise now coming from the other 

direction, especially as I got older, like into high school, even from a little bit older peers. 

People that had graduated before me. 

We were taught things like planting. How to plant com. Pulling weeds, hoeing 

weeds. How you take care of com. My dad's fields, making the fields right. How to be 

good people. How to treat people. A lot of behavior is like that now. Just the way we 

act so we expect you to act the same. Like for example just with eating. The way you 

present yourself, a lot of Hop is would see that as being particular. Especially with 

behaviors. You're not supposed to be too loud in your dress, for example. It seems to me 

when you look at it the other way it seems like an envy thing, too. They don't want you to 

envy. I've seen and I've heard people talk about it in that way. That happens a lot, too. 

Not wanting someone else to be better than them. 

Early on it was my father and my uncles who taught me. Grandparents. My mother 

was always working in the home, but I don't really have a whole lot of memories of her 

when I was a kid, teaching me how to do something. It's mostly the men that do the 
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teaching. Your uncles are the people that have the responsibility of teaching you what to 

do. Besides your father, your uncles are the ones who have authority over you. So 

they're the ones that manage you when you're a kid and start to grow up. When you're 

able to go to the fields, then they're the ones that manage you. Take you out to the fields. 

Like four years old. I've seen people they take their kids down there and they get the 

feeling early on of what goes on in the fields. The kids they all carry things, even the little 

kids. You can see them get a sense of responsibility and they want to carry stuff so they 

carry a couple of ears of com. Help you put it into the sacks. In the fields that only thing 

that's really going on is the corn. The activities. I don't remember a whole lot when I was 

a kid being like that, except when I started getting older. You remember going down to 

the fields. And when you're working real hard is one of the biggest things that you pick 

up. You really honor yourself by working hard in the field. That's what your uncles teach 

you all the time. They speak to you when you're doing that, what do you call it, like in the 

third person when they say, "Well, it looks like Peter was working real hard," like that. 

That's the kind of reinforcement you get when you know you're doing it right. That's how 

reward is given for teaching you to do something. The big thing when you're a kid, you're 

taught not to be lazy. That's one of the primary things of Hopi is not to be lazy and that's 

probably one of the biggest things that maintains the culture. The culture takes a lot of 

work to uphold. For the younger people now, I guess that that might be something that's 

not too easy to do when there's a really easy and quick society outside. One that is so 

much easier to follow. 

You get taught pride. Pride in being able to work hard, to work long. You learn 

that camaraderie, too. A lot of cohesion. That sense of community. Strong sense of 

community. And especially for the language. Speaking English isn't really looked too 

highly upon if you're within that setting. Within the Hopi setting. Socially now it's more 
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acceptable, but when you're in the kiva you're not supposed to speak English. Every place 

you go in my family that's how it is. You speak Hopi. 

Anytime anything was taught to you about the culture, about the way things work, it 

was always in Hopi. It's always said kind of like as an absolute. "This is the way it is. " 

You accept it as a given. But when you're a kid you'd ask why and then they'd tell you 

something about why it's done. Sometimes it was just one of those things where they 

expect you to get it. Sometimes it just wasn't told to you. I don't think I ever really 

questioned. I noticed my younger brother did that a lot. That's when he was young and 

he was finding out everything, so it is all right to do it. I think because I didn't speak a 

whole lot of Hopi when I was a kid that I didn't do that. For some reason I didn't speak a 

whole lot of Hopi when I was a kid. I understood everything. But I think it had a lot to 

do with how I soaked it up, too. Because not speaking Hopi people thought that I didn't 

understand it. So a lot of what I learned was by watching, less by being taught. With my 

younger brother it would be that the learning experience was more like a friendship. With 

me I think it would be more like a school thing, "That's the way it is." Because when 

somebody has to speak in English, or when somebody thinks they have to speak in English 

they do it, but they don't like to speak in English, teaching Hopi things. With that same 

kiva thing. Everything anybody says in the kiva is always Hopi. 

A lot of the people in the villages would encourage us to use the Hopi, or rather 

discourage the use of English. Sometimes it wouldn't be verbal. Sometimes it would be 

by actions. If they would talk in English they would be a little bit more hesitant to speak 

because they didn't know correct English or how to address their ideas in English. And 

sometimes the ideas, like Hopi ideas would change when spoken in English. It wouldn't 

be the same. So they encouraged you to speak in Hopi mostly so that they would be 

comfortable doing it. These were older people like neighbors, people that were in kiva. 
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They had four kivas. When I was growing up as a kid, when I was younger, most all the 

kids spoke Hopi. Everybody played speaking Hopi. Usually if you didn't speak Hopi it 

was harder for you to interact with anybody. I guess that's just a reaction to English 

speakers, that somehow you're a different person. They wouldn't include you. That was 

another way they encouraged you to speak Hopi. In lower [Village] there weren't a whole 

lot who couldn't speak Hopi. Not really. If they did they usually lived someplace else like 

in [a] nearby [Village], not in lower [Village]. So usually it would have to do with where 

you lived. A lot of people that lived all their lives or all their childhood lives in [lower 

Village], they usually ended up speaking Hopi all the time. And people who lived just a 

mile up the road in [another Village] where there were mostly Navajo people wouldn't be 

able to speak Hopi, or speak Hopi all the time unless your family spoke Hopi all the time. 

But even then it was more comfortable to speak English because you're used to speaking it 

all day long. 

You go into a different kind of concept when you start speaking in English. I notice 

that people start sounding like a textbook. Like when I start talking about the spiritual 

part of things, it takes on a real textbook sound. It sounds real false. So it has to do with 

the social part, it's missing when you're being taught in English versus being taught in 

Hopi. I think there's a lot of warmth that's missing there when you get taught that way, 

rather than in Hopi. I think that's the big difference. Without that cultural bond there, 

there's a lot oflittle in between parts that you miss also. You don't get it as detailed. You 

don't get, say the answers to your question. You don't get anything besides it. Details like 

maybe there could be a story behind what you're doing. "Why it is. Why not this time, 

this way?" Like say the shell, the bone-tinklers. A story like how it worked. Where those 

came from. Details like that. I guess because of that I didn't really have a really strong 

sense of belonging. I know that. When I was a kid when you spoke in English in a setting 
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like that it tended to stop. You stopped and listened. And when you don't get the same 

reaction that everybody else gets it tends to separate you. 

All your aunts they're always continually praising you when you're a kid. They 

always talked with you. They like you. It's kind of encouraging to be a man since they act 

like women to you. When they do their mock furry with you that teaches you how to like 

them. It starts you your learning on how to interact with women. When you come back 

~~~~~~~~~b~~~~~~~ 

there probably seems like one of the biggest encouragements for doing a good job. It's 

when you come and somebody has something prepared for you. It's like being rewarded 

every day for something like that. It's like being in the fields and working and you come 

back and you're rewarded by a gift. Your work is encouraged. Like someone else comes 

to your house, say a friend of yours or another man from outside the family, and he helps 

you in the fields. He works with you and then he comes to your house and he eats. When 

I was growing up we had like an extended uncle kind of guy. I don't know ifmaybe he 

didn't have a wife or a family, but he would come by and he would go down to the fields 

and work and then come back and eat with us. So that kind of encouragement. I think a 

lot of the encouragement came from the women. 

I think because I was gone a lot of times up at Donald's house, I know I missed out 

on some stuff. He's my friend up in [upper Village]. Sometimes I would come back and 

people would already have eaten and I'd just come sit down, get something to eat. And I 

couldn't hear anybody sometimes when I came home, so I figured they would all be in the 

back. And I'd go out there and it was so dark that you couldn't really see anything. You 

couldn't tell if there was anybody, so you just waited until somebody said something. A 

lot of the times I would come in the middle of something and I didn't catch part of it. I 
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know that that happened before when they would say they were going somewhere and the 

weekend would come and I didn't know anything about it. 

It probably has to do with the way I grew up. As a kid I didn't really stick around 

the house a lot. I had a friend in upper [Village]. [The Villages are] upper and lower. 

And I had a friend up in upper [Village] who didn't speak Hopi. He wasn't a Hopi 

speaking person. I had less interaction with the language. He was my best friend for the 

whole time that we lived there and so as a result I didn't make a whole lot of friends in that 

area where everybody spoke Hopi. I was exposed to it when I was at home, or when I 

went home. 

Donald had a lot of books. He had a lot of neat stuff, toy-wise. He had a lot of 

games, like board games. A lot of books and a lot of those different books with pictures 

in them. Earlier we went through a dinosaur period. Lots of pictures to look at. For 

some reason he always used to like the World War II planes and tanks. I think that's why 

I went over there. We were building models, too. We used to like jet planes because they 

didn't have as many parts to put together. He had a TV, too. So that was probably a big 

part of it. They didn't speak any Hopi up there or any Cherokee. That's what his mother 

was. 

I guess for the area it wasn't really typical at all. Not a lot of the kids were like that. 

Not a lot of kids had all these books, all the toys and all the games, TV, indoor plumbing. 

His father was pretty educated. I don't think he lived there all the time. I know he used to 

live in Utah. I guess since he wasn't there all the time he used to spoil him with a lot of 

these things. I don't think they ever really discouraged me from seeing Donald. For some 

reason I have this feeling that at one time they did. I think what saved me from that was 

because they were, Donald and Donald's relatives were our same clan. So they couldn't 
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really say anything because he would have been my brother. They would have been my 

aunts or my mother. So in that way it was probably the proper thing to be doing. 

There were a lot of things up there going on that were to me, at the time weren't so 

plain. Now that I look back at it, cultural-wise and socially, a lot of the stuff that was 

going on down below was probably really good for me. But when you're a kid you're 

interested in things that are fun. Talk, talk, talk isn't all that fun to you. At least it wasn't 

for me. A lot of it had to do with because I was always reading things at Donald's. I read 

a lot of books after a while. I know I was always maybe a little ahead on my reading and a 

lot of the things that they talk about in books they become exciting to you because there's 

a lot of things that you read. We used to do a lot of things. 

My friendship with him up there, that really was a pretty good influence overall on 

how I turned out. Granted there was all that Hopi enculturation that I could have 

received, but there was a lot of things mixed in with it that I didn't want. I think because 

of being at Donald's gave me more freedom. Just things that were going on at home, it 

gave me less responsibility overall. Like something would be said that needed to be done 

after I got home from school. I would miss out on it because I didn't always know 

anything about it. I didn't have to think about who I was until a lot later. That thinking 

didn't come around until later. Until I left high school. Left [another Village]. My 

brothers, because they had been so into that culture thing until after a while it just acted as 

a, something that tied them down. So they, being so immersed in it they couldn't free 

themselves. They had to take the good and the bad with the whole thing. And it's like 

they're almost duty-bound to take it. To stay. With my older brother, I just got a really 

different view. 

Because I had my friend up top, it was a different experience for me because I was 

never actually really in those groups. Our village, urn, upper [Village] is seen as 
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progressive and lower [Village] seems conservative. Lower [Village] people are a group 

and upper [Village] are a separate group. Upper [Village] versus lower [Village]. That 

right there is to a lot of people bad because the upper [Village] people have said yes to 

electricity and plumbing, things like that. Modem architecture. Whereas down below the 

people don't want that stuff. They don't want roads built and paved. They don't want 

electricity brought in, no running water. They are in a separate sub-culture. I'll give you a 

really strong example. In lower [Village] all their ceremonies for kachinas are held in the 

kiva. The night dances. And in upper [Village] they have a community center and they let 

their kachinas dance in the community center. It's really pretty shocking. Even the way 

they talk about the kachina spirits being portrayed by Hopis wearing the mask, and in 

lower [Village] that's something that's not said. It's really traditional and you're not 

supposed to say that. It took me a long time to believe and I still feel kind of 

uncomfortable saying that to you because you're not initiated into the kachina society and 

right now you're not qualified to hear it in that way. That's strictly adhered to when you're 

in lower [Village]. The kids won't hear of it being talked in that way. In upper [Village] 

it's really different. I was just there earlier this year watching the ceremonies in lower 

[Village]. I was walking back along the rims and I decided to stop at the kivas along the 

way, and their kiva has electric lighting inside of it. It's really new. Modem kiva. It's kind 

of like one that a museum would build. It's really different from a traditional kiva. And 

then along the way I passed by the culture center and it was really strange to see the 

kachinas dancing in there on tiled floor beneath neon lights. And once they were done 

they walked right out on the steps. In full light and underneath, there's street lights up 

there, too. And that just upset me. That is not supposed to happen. That's what the 

attitude is up there. It's really without regard for a lot of the things that make Hopi 

ceremonialism sacred. That make it something that is sp~ciaI. Like a mystical thing. 
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There's one of the old prophecies that says that the world will come to an end when a 

kachina in the plaza takes offhis mask. That's just an example of where a feeling might be 

on that. Really disrespectful the way they do it up there. You always hear talk about how 

people in upper [Village] would talk English in the kivas pretty much all the time. It's 

disagreement between upper and lower [Village]. 

I think there's another part to understanding Hopi is that a lot of things aren't told. 

When you get told the rules it's told to you that "This is the way that it's always been" or 

"This is the way you do it." And if you don't do it the right way you're not always directly 

admonished for that itself, not like in a formal setting. People hadn't told each other that 

they were starting to do things the wrong way, but eventually this is a preview to how it is 

now. Transformed into what it's like now. 

Hopi culture is pretty diverse in it came from a lot of different places. The Hopi 

religion, it would be pretty hard to imagine them doing those things in English. Living

wise, without the language, just on a day to day basis I don't know if any of the meaning 

of the way people live would be changed. The way they mean things more, when they're 

talking about them. Because families now can live speaking English, but a lot of their 

mannerisms are Hopi. It's more like the way of life. For example, when you take to your 

mother. Imagine yourself taking like a gallon of milk, like a loaf of bread and a package 

or meat to your mother. That's one thing, that's probably one of the biggest things that 

Hopis do. That's one of the main things is when they go to visit their relatives they would 

take something like that to them. Because they're obliged to support all the mothers. 

That's kind of what I'm talking about. That's a behavior that isn't included in language, but 

it's something that is spoken. So I think there's enough people there that still know a lot 

of those things that that part of it probably would go right away as they get into big screen 

TV s. Life size people. TV does have a big effect. The culture without the language 
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would probably be injured by it. It would be like removing one of your legs. It wouldn't 

be as easy to walk. As easy to do things. 

Without the language I think the ceremonies would be affected. Ceremony-wise, it's 

probably one of the biggest things and probably would be a main concern that would be 

lost. The language would be lost. The meaning of words would be lost. A real loss. A 

lot of the ceremonial words that are used, like the different types of com. A lot of those, I 

didn't know a lot of them. I wasn't really clear what they were. The different ways of 

those prayer words, those long words, I didn't know the meanings of those and a lot of 

those are very important for the ceremony because a lot of those are pretty much the basis 

on which they're built. Probably from the time they're born it would be a whole lot easier 

to have them grow up in it and get the meanings and the feeling of the language and how 

it would be said. That would be good for learning the language and the culture. Having 

the two go together. If you want someone to just learn the language, then it could be 

taught later on. Wanting a person to learn the language I think that would be mostly to 

help preserve the culture. To help preserve the old parts of the culture. There's a lot of 

culture that happens with Hopi that the language would be necessary. I didn't know a lot 

of the ceremonial words and who knows, if! had known about them before they might 

have influenced the way I am now. It might have influenced the way I chose to go some 

place. Maybe I would have stayed back there. Knowing more of the language would 

have more of an effect on what I would do and how, my attitude towards the kiva 

ceremonies. Or the kiva itself, or being an active part of it. 

I think the way I was taught was pretty good as a whole. How it affected my life 

after that, I guess, was real good. My uncles all and my father were all alcoholics. Even 

that helped me as a learning experience. It's taught me that, many ways you can accept a 

person. Just because he's an alcoholic doesn't mean he's a totally bad person. It's just 
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something that afflicts someone. Because normally my uncles are your ordinary kind of 

people. So it really taught me that sometimes it's your duty to learn things. It's your duty 

not to fallon the wayside in terms oflearning things. AIl that reinforcement about 

knowing a lot was I think a really big part of my growing up. I paid attention to that. I 

just always wanted to learn something new. 

When I was having a difficult time in dealing with being Hopi, my Hopi past and 

English speaking society, that I was trying to get into, it seemed like at that time when I 

was thinking about my childhood, it seemed like there wasn't a lot of support for me to 

grow up as a Hopi. I guess there's a difficult side to it and there's the benefit side to it 

once I came through it all. I figured out for myself that I can be whatever I want mostly 

because I wasn't held to be only Hopi by my father or by my mother. Even though I have 

a free choice, I also had less ability in the Hopi culture and so there's a trade-off. There's 

no way I could be the best I could be as Hopi and stilI be truly accepted, truly acceptable 

person of the Anglo culture. To give you examples of this, I would have to be taking care 

of the fields right now and getting things ready for that. I would be involved in the 

kachina ceremonies back home. Different duties. Taking care of my younger relatives. 

There's a number of things in my life now that, I probably couldn't live comfortably like 

this at home. So that language or the teaching of a kid would involve a lot. It would 

involve the culture into it. It would be insisted on, teaching Hopi so you can talk with 

Hopi relatives in Hopi. It would be hard not to involve him in the Hopi language, though. 

It would be better to teach them that because it would be Hopi and they would be entitled 

to a language that would benefit the kid. It would open other avenues for him that may 

open up ways that aren't harmful. Other possibilities that evolve within the culture. I 

think I would consider myself able to show him both cultures and maybe even be able to 
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mix them. That would be a good goal. It would mean controlling every minute of his life. 

I've never raised a kid so I can't really truly conceptualize what it would be like. 

I guess when you first become aware of living in two different cultures it does seem 

like an either! or thing. The more you're with it, the more it seems like it's a trade-off of 

different things. Not everything has to be either! or. Looking at where you want to be 

you can trade some of the things or maybe just improve on the ideas. When you're 

exposed to both of them and you hear dogma from both sides, that's when you realize that 

both cultures aren't totally right. And so you begin to pick the truth out of the whole 

thing. That's probably what I got. Sometimes like with the ceremonialism of Hopi. 

Sometimes you begin to think of that. I did that for a while and I decided it's not worth it 

because when you do that you're messing with emotional ideas and those are like idealistic 

ideas and religious ideas, and really don't have any place for anyone really to pick apart 

because they're in that realm. It's not like changing your shoes, or it's not like taking your 

shoes off if they feel uncomfortable. Or cutting your hair because it will be easier for 

people to not be scared of you. In terms of daily living, I started to pick things I could be 

comfortable with. Any thing I thought I could live with that weren't bad things to do. 

That weren't Hopi. Like learning how to be polite to people the Anglo way. Not a lot of 

Hopis do that. Or like for example, table manners. A lot of Hop is they don't learn table 

manners. You're being too particular when you do something like that. Wanting finely 

cooked food is not something a Hopi would want. Sometimes you find a balance, like I 

want great cooked food now and then. It's mostly because things like that are easily 

obtainable here. 

It's hard to be humble when you're not in a society that practices it all the time. 

You've got to separate the cultures if you're going to do all of both. You'd have to be one 

person one time, another the next. It's not really possible to do both. Even now my 
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listening to the different words or my expression of ideas is not the same thing as the way 

the Hopi would say. I don't think he would speak in the same way that I am. The voice 

inflection not being as great. The amount of words and the attempt at being precise with 

me saying something wouldn't be exactly the same. Hopis don't try to really pinpoint 

things. They usually generalize. In Hopi culture there's no real need for precision. 

Tradition in the Hopi life, it's not made for explaining theories of relativity. 

The people that I hung around with they did things like student government, maybe 

basketball, and the girls did volleyball. I know we were a separate group from the sports. 

The jocks. The people that were from way out they usually did things like Future 

Farmers, rodeo and thing like that. Or else they just weren't involved with a lot of things. 

I think they were the people that really spoke Navajo mostly. That's where the Navajo 

culture was, with those people. I don't think they really used English a whole lot. It was 

heavily accented. Literacy for me probably came a lot easier because I had access to 

books pretty much all my waking hours. That and probably interest in stories and things 

like that. Things that sparked my imagination had a great deal to do with it. 

The group of people that I hung out with were people that spoke English a lot. That 

was probably the biggest thing that set us apart. The people that spoke English were the 

ones that were the most talkative and the ones that didn't usually set around the edges of 

class. I guess they weren't too visible. All the Hopis that were of high school age that 

were in [lower Village], they all went to [another town] High School. You really didn't 

see a whole lot of people that were Hopi. In the classes that I was in I saw maybe two of 

them per year. They were usually well represented in other things like sports, like in 

government, for example. Or in cross country. Like for government there was me and 

this other girl that were Hopi. Even for the Anglo students that was the case, too. I think 

for all people who spoke really good English, they were usually in government or into 
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something. I think what puts Hopi in there is because, or why they speak English real 

good is because with other cultures being around them like in the high school, there's no 

other language to learn but that if you want to get along. And if you're primarily Navajo 

speaking, you're out of it. Because the majority of them being Navajos, a lot of them 

could choose to speak Navajo and the get along just fine with their friends. But for Hopis 

to make friends they usually speak English. That's pretty much how it went. In cross 

country there were quite a few Hopi runners. They were probably the best runners. 

I used to take trips into [an Arizona town] to watch movies. I think this was when 

we were moving up into the city, so weren't really immersed any more in the stuff going 

on in [lower Village]. It seemed to me for some reason after that, that after all the family 

stops sending their kids out for the summer, it seemed like it got to be a really dry place. 

Maybe thing were still going on, but not really. 

I had a really hard time with English when I was in [an Arizona town]. And when I 

came to [another town] I think that kept going on. I think my overall performance in 

classes really just started to drop essentially, and I didn't do that well in high school in 

quite a few things. I got average grades in high school. I don't really have a whole lot of 

things that I really liked about in class, except being taught like real things that I could use. 

I think high school was a time that I was both having a lot of fun, but at the same time I 

was, there were a lot of things that I was confused about. The Anglo friend I had, because 

of the way we hung around I was introduced to a lot in the different ways on how Anglo 

society might be. I was introduced to a lot of Anglo society in [that town]. I think it was 

with them that I probably felt the most comfortable after a while. I think for high school 

that would probably be something that's significant for that period. English was being 

spoken primarily and I didn't feel any pressure to doing that, socially. 
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In high school we were still pretty involved in the ceremonies. We still had to 

maintain the fields every year. So that all still went on. Fewer people would come out in 

the summer time. So being five of us, my brothers and maybe a couple of others. The 

aunt that lived in New Mexico she moved to [upper Village]. She was working down 

there as the principal of a new day school. She lived in upper [Village]. And so her house 

became the headquarters for that kind of thing. All the ceremonies that have to do the 

crops, that all still went on. It's all done by hand. There are not tools that they use to kill 

the weeds. You have to weed it and irrigate it and make sure the com stalks are all kept 

up. Make sure you thin them out. Tum the ground over. Things like that. There's a 

brother and a cousin that are up there now. Married. They're the ones that are only doing 

it right now. They're still doing that. 

Feeling Hopi and speaking the language has to do with belonging. I don't speak 

very good. I don't speak my language really, really fluently, but I think sometimes I speak 

it very well, yet there are others that don't speak it at all that are more, sometimes I would 

consider them more Hopi than I am. Language may be part of belonging, but it's not 

everything. You can communicate with the people that are truly traditional and you can 

get something out of it. You're not less than those who speak the language really well. 

Learning the language would help someone in it gain a lot more insight into the way 

that the words are used and the way that they're brought together to make something, to 

try to get the meaning, than the way it is spoken in English. I think the whole learning 

another language thing is about what we have to do like if an outsider were to learn the 

language then they would need some help to gain an insight into that culture. I think 

sometimes that teaching a young person that is good if you're all intent on having that 

person go outside that cuiture in the future. But for having him go later in another 

culture, it would kind of be hindering him somewhat to teach him everything in that 
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culture including the language. Or only that language if you're planning to take up 

somewhere else. It's really hard for native speakers of one culture to go into the 

mainstream of another speaking culture and to try to get some meaning out of it. You 

know it was one thing for me to learn how to speak English and another thing to know 

what things meant when they were spoken. I probably didn't learn that until I was in the 

Navy. Before I knew what things meant. So you can know the language and have it 

spoken to you, but you don't get the entire meaning all the time. It's hard for me to say 

"Yeah, teach this kid everything in Hopi and only Hopi while he's growing up." That to 

me sound kind of dangerous. To not prepare them for the other part of society that he's 

going to be dealing with during his life. Cut that kid short some part of his life. Maybe 

diminish the quality of some part of his life by doing that. That would be true too, for 

teaching him only in English. But it seems like a choice has to be made whether or not 

you want to be in agreement with everybody, or else have the sensitivities to the native 

culture. I guess I was raised in a way that said that to me. That I could choose to be 

whoever I wanted to be. 

So in terms of being exposed, my exposure has been different and that whole idea of 

being exposed to a lot of different ideas is really, it's created that sense that I don't know if 

I've really become who I'm supposed to be. And so at certain times I've tried to tie myself 

to Hopi and then I've tried to exert myself as a person who is able to know a lot. And I've 

gone down both those paths. I've gone down the absolute roads of being just strictly Hopi 

or just being a strictly logical person. And I found out that you can't use any of that in an 

absolute way. There's no way you can actually live and be that way, and be human while 

adhering to those things that sharply. So I've had to mix both of these things. The culture 

and the logical sense of life. You can sometimes separate them, but most of the time it 

works best if you, when you use your facts with your culture. 
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I viewed it that way because the first time this really started getting being an issue 

with me was by again getting into logic classes. And I started reading philosophy. And 

then I began to realize how much that cultural things and religious things aren't necessarily 

the truth. The way thing are taught to you when you're being taught in Hopi is an 

absolute. These things are traditional. Now that was kind of a hard break for me because 

actually, initially I had to break away from it. I had to say that not all this stuff is true, that 

the people that I highly respect aren't always going to be true in terms of the way things 

actually work. I think that looking at that kind of thing where you actually want to end up 

is how you should look at your culture. Where you want your philosophy to be. Where 

you want to be in terms of your overall self. How you want to be oriented. Whether or 

not you want to be oriented towards helping others. I think that's the big thing about 

Hopi. The things, the qualities about Hopi are that you care for your neighbor. That 

you're modest in a lot of the things that you do. And if you excel in something you should 

use it to help your fellow man. I think those are the things that I chose to focus on, in 

terms of orienting my life. Those are the good thing that I was able to pull out of Hopi. 

A lot of the things that I didn't think were really appropriate to living in reality were 

the things about the prejudices like the Hopi against the Navajo. Here, right now, that 

doesn't work for me because I have Navajo friends. Certain things about the stories that 

you're told about the way things happen to people, like for example, the power of a 

character in the story. When you're a kid you're "Oh wow, that really happened." And if 

you talk to a Hopi about "No, I don't believe that," that seems like a mirror. Opposite 

position of that person. Now things like that, that idea of easily being able to ostracize 

somebody because they don't believe one thing about Hopi, that's one thing that I don't 

believe in. Because there's also something in Hopi has said you're not supposed to 

separate anybody. I've seen people that are heavily immersed in the Hopi society that do 
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that. How I kind of forgive them in my mind is that they're so immersed in it that they 

don't realize what they have. And they don't realize that they have the capacity to be a 

strong influence on somebody. That allows me to let them get away with doing that 

because that idea of not separating someone is such a big idea, such a big thing. A large 

importance to me that I can't ignore. I can't separate somebody just because of what they 

might look like, what they think or even what they do. The big thing too, is working hard 

and not showing off. I think those are very important because they make you a better 

person. And I think you shine even more brightly than a person who shows off if you're 

honest as you can try to really actually be. Those are some the things that I was able to 

salvage from my period of trying to get rid of the dogma in my life. 

In terms of criticizing my own culture, I went to the point where I couldn't accept 

the kiva ceremonies in my mind. That was a big conflict. At that time I had an Anglo 

girlfriend and at that time I was really picking up a lot on how Anglos really were. 

Reservation people, a lot of them have really naive views of how Anglos are. A lot of 

them, because of the people they see on TV, they believe them to be really good in their 

morals and things like that. What really upsets them is when they actually meet these 

white people. A lot of them don't really adhere to that. They don't really have very good 

morals. A lot of them judge prematurely how you are just on how you look. And that's 

really an upsetting thing because you expect, you come from a place where everybody 

treats each other as human beings and then you go to another place where you're judged 

on how you look. 

I've gone from that extreme of not being able to accept those things and then from, 

at that time I was trying to find an absolute. I was about twenty one and I tried to find an 

absolute of which culture, because at this point I was thinking about this girl seriously in 

terms of marriage. She didn't know anything about the Hopi culture. I was thinking I 
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would have to take a turn this way or a turn this way, because at that time I didn't know 

how to integrate both. There was just so many flaws in both societies that it caused a 

large amount of anxiety to me. And a large amount of hatred towards both in general. A 

large hatred of societies as a whole and of groups of people and of group processes. I 

think that's why I decided to start treating people as individuals. Largely because a lot of 

what group behavior is isn't oriented to the individuals but towards satisfYing a self image 

of where you fit in that society. That was probably one of the major conflicts in my life. I 

still have a lot of that group orientation. 

I didn't really hone my ideas about accepting every culture and being able to adapt 

your culture to fit what your surroundings are. Especially adapt Hopi to my surrounding 

cultures until the last couple of years. I don't think I has settled all of that stuff until I 

actually got a job and I actually begun to relax my ideas and just started living. Now that 

I've come to terms with both societies, I think that Hopi is more focused on the well being 

of man and I think Anglo culture is really focused on improving your knowledge. That's 

what I think are the good points of each one. My motives, the majority of them come 

from Hopi and the means by which I'm going to get them come through Anglo society. 

For me, being Hopi is not trying so hard to be Hopi. I think when you do that you take 

away the human part of it. You take away the human aspect that makes you Hopi. You 

can't act like a Hopi, you have to be a Hopi. I think that's the major thing that I look at. 

It's not about looking like a Hopi, it's about actually being a Hopi. 



146 

"I Am a Keeper of The Language." 

Annelise's Story 

O'odham are a paternal society with the father's line. You have an extended family 

system: brothers, sisters, aunts, uncles and cousins. We used to call it a clan system which 

is really no longer. The extended family kind of replaced the clan system. Both sides are 

the extended family: my father's aunts and uncles and my mother's aunts and uncles. All 

those people would be just as equally important. The sons and daughters, too. The uncles 

and the aunts of my father and my mother would be our grandfathers and our 

grandmothers as well because they're the brother and sister to our grandmothers and 

grandfathers, so we call them grandmothers and grandfathers. In our culture it's just that 

when there's a sister or brother to one of our grandparents they are also our grandparents 

too, so we have not four sets of grandparents, we have the brothers and sisters of our 

grandparents and we call them grandparents, too. My nieces and nephews call my father's 

sisters and brothers grandpa and grandma. 

When I was at my grandparent's home there would be people coming and visiting, 

coming to stay overnight or a weekend or whatever and I really didn't know who they 

were at first when I first started seeing them around. I can remember people's faces, but 

after awhile my grandparents would tell me that those were my grandparents. I would get 

a little confused because I thought, wen you were my grandparents, but they'll say "Well 

that's your grandma or your grandpa, too" and then that's all that was said. I didn't really 

understand the blood relationships until later in junior high when I finally realized that all 

these people are related. They're brothers and sisters in some way. When my 

grandparents said that, I really didn't question it. This was something that was taught by 
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our parents, too. When we would be in our grandparent's home whoever came into the 

home, and these were our grandparents as well, that we should listen to them as well, 

besides our own grandparents. I just learned that they were all my grandparents and that 

they were all the same people. 

What it does is that when kids learn that the older people are also their grandparents 

they build a relationship up of respect for these people and they're not just some other 

person within the families. They refer to them as that until it builds a relationship of 

respect. Because nieces and nephews would treat their own real grandparents with 

respect, so when they're being taught that those other brothers and sisters are also their 

grandparents they'll treat them the same as they would their real grandparents. So I think 

that helps build, keep the family cohesiveness together and that relationship among 

everybody keeps it together. Keeps it going. 

I think the values and the kinship are important because that's what identifies that 

community or that society. The kinship system. To reintroduce that and hopefully it 

would help to reestablish that community. Because I think a lot of kids don't know. A lot 

of young kids don't know that kinship system. Hopefully it doesn't happen that it just 

becomes another community just like anywhere else. There are elements of that 

community that make it that. And a lot has to do with the people and that they're 

associated with one another or related to one another. The traditions and the values and 

the kinship. I think they're all, distinguish who you are, or that you're from another 

society. Another community. The cultural elements tell you who you are. The cultural 

values are important for kids to know. When kids are from intertribal marriages they need 

to know both sides of their histories. 

What a family tree brings out is you're really tracing you, your bloodlines, but I 

think in the way you're taught culturally it's different from that because you learn who, 
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what level of seniority people have in a culture. Grandparents, they have that level of 

seniority in a culture. So do all the brothers and sisters of the grandparents. They have 

that power to teach. That's something I observed, that since they all have that level of 

seniority that they have that power to teach. They have a lot of influence and you almost 

have to do what they say. It's really noticeable when you have children that have a real 

strong relationship with their grandparents, they go from their parents house to their 

grandparents house, and it's almost like something transforms when you're going from one 

house to the other because you do immediately have this real obedient attitude. You don't 

do certain things, you don't act in certain ways, but as soon as you go back to your own 

home, your own setting, it's kind of a release of tension because it's almost like being on 

guard. You get away with a lot at home. 

In your grandparent's home it's something that's known that you don't behave this 

way, you don't do these things and you listen to what they say and what they tell you. 

Grandparents have a way of teaching non-verbally that, if you're not looking to see what's 

going on, you miss it. I think that's one thing that kids pick up really quickest because 

what we're learning is a big part of the cultural upbringing. If you're not aware of what's 

going on, you miss that. It's a learning process in the culture. You have to keep up with 

them, right behind them. You learn by following, you learn by doing. If you're not a 

leamer, you're not aware and awake, you'll miss it, because rarely do they stop and say 

"Oh. You should have been looking," or "You should have been listening. Now I have to 

go back and repeat it." 

When I was growing up I was either at my grandparents or at our house. We 

visited my grandparents very often. My father's parents were just right there in the next 

house so we were always there with them. My mother's parents were at least fifty miles 

away so we would visit them on weekends and on long breaks and summers. We'd go 
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stay with them for the whole summer. Good teaching environment I guess. They 

wouldn't send all of us at once. They would send us, one or two of us, down there, so 

they always had the other three that they'd have to take care of. There were five of us 

kids. It's good because they taught us, depending on who we were as a child, they taught 

us differently because we came at different times, throughout our visit. We basically 

learned the same things, but I think how they handled it was a little different with each one 

of us. We came up with the same education with our grandparents in the end. Every time 

my grandparents would talk to me they would say, "You should know this," or "You have 

to know this." 

My grandparents took us and taught us about different things, simple things like 

picking, harvesting the saguaro fiuit. We would go with my grandmother and she would 

tell us why she was picking it and what it was going to be used for. Not explain as we 

were doing it, but her teaching us about its uses. When we would get back home after a 

pick she would start to process it for different uses and we would watch. We'd just follow 

her and when she would ask us to do something we would just do it without asking why 

we had to. Basically we would just ask questions about what she was doing. Why do you 

do this, why do you do that. It was kind of like shadowing because we would watch and 

the next time we did it she would expect us to know how to do it. With our parents it was 

just learning by doing the same thing. Anytime we were learning something new they 

would take us and not really explain to us why they were doing it. Just take us and we 

would be involved in what ever the activity was. Basically part of daily functions, daily 

activities. That's how we would learn. That's how we would learn something new. 

They taught us about being independent, but also treating everybody equal and 

treating everybody fairly. Seeing yourself as somebody, as a kid and not be too isolated 

either within yourself They did teach us, they did a good job teaching us that you can be 
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independent. But when people talk to you, you should talk to them. You should be able 

to communicate with other people around you. On the other hand if you were real 

independent and didn't say anything that would be sort of stereotyped as being passive and 

real humble, not to interact with people. 

You have an independence where you're not so isolated and then you have like an 

independence where you're not passive either. It's like an equilibrium, being able to 

survive independently when you have to, but also being able to be part of a whole group. 

Like for example, your little classmates. And then all through high school being able to 

manage those two. I don't know why they taught us that, or how they picked that up. 

Maybe they just wanted us to be a balanced person. 

A real important thing, I can recall one of my grandparents telling me that when you 

go to visit other people or your relatives then you, when they ask you something you have 

to know who you are as an O'odham and always address them in O'odham. And talk to 

them when they talk to you in O'odham. I felt a little bit of pressure there that I would 

have to know O'odham in order to communicate with the other relatives. That was always 

stressed, even if it wasn't your relatives, no matter who the person was, if it was another 

O'odham then you should speak to them in O'odham. That we shouldn't be mistaken for 

somebody else. And sometimes not mistaken to be somebody else, but maybe looked 

down at as that we weren't taught those things. That we missed something somewhere, 

that my parents being my teachers that somewhere that connection was not made. And 

that they must have not valued a gift, or maybe didn't think it was important to know that. 

With my grandparents if we had a question we would ask it in O'odham or we could 

ask it in English. My grandmother on my mother's side, she knew English. She was 

bilingual so she understood and we were able to talk with her like bilingual as well. But 

my grandmother on my father's side didn't understand and she didn't speak English so 
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when we were with her we had to ask the questions in O'odham so that she would 

understand. The same thing with both grandfathers. They didn't really understand English 

that well so when we talked to them we should talk in O'odham. Or if we asked them 

something it should be in O'odham. It was what was expected of you. 

We spoke O'odham almost all of the time at home, say like 98% of the time. My 

parents were English speaking as well. My mother was a little more skilled in the English 

language, but my father really didn't speak a lot of English. His main language was 

O'odham and his parents didn't speak English. They were fluent in O'odham so that's what 

he spoke alI the time. But my mother spoke a little more English and her parents spoke 

mostly O'odham, but they understood English. My father!s parents didn't really understand 

English so it would be hard to try to communicate with them in English. 

At home my brother and sisters were bilingual. We spoke both Q'odham and 

English and I think that mostly came from school. The English part. We went in the 

schools already understanding and speaking English and we just expanded that. When we 

were speaking English was mainly when we had to do work from school because you 

couldn't really translate that. It was just mainly with school that we would speak English, 

when we worked together and do homework together. Ifwe used Q'odham it would be 

mainly just at home when we were playing because we didn't have too much to play with 

at the time so we sort of just, we played outside a lot and so when we were just playing 

we'd talk Q'odham. 

My mother was real bilingual. She spent a little bit of time in [the city] so she 

learned the English language pretty well, but she also was real fluent in Q'odham. Because 

she works she has good English speaking skills. She's been working at the school in [a 

Village] for a long time. She didn't go into the work force until after she raised us, so she 

went to work when she was thirty five. My youngest sister was three or four when she 
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started working. She was taking her to a day care, so my youngest sister was raised 

differently. She kind of grew up in a day care and went right into school so she didn't 

spend a great deal of time with her grandparents as we did. She is a little different because 

she came such a long time after all of us. But my younger sister really is familiar with the 

language. She knows the language and all those things that you're supposed to learn. She 

knows them all and my youngest sister kind of missed that. I think part of it was because 

she didn't have as much time with all of her grandparents as we all did. 

My father's English isn't as good as my mother's English. He reads and writes 

English, but he really struggles with it. He has greater ab!!!ty to read English, but I've 

never really seen him write it. Maybe just for jobs, when he was applying for jobs or when 

he had to fill out some kind of forms. He needs help to fill out a form that you and I 

could, like "what is the question asking," or even just reading directions on things. I 

realize that he didn't read English so well. He never read books to us like say the typical 

family. There are Indian families where your kids would bring home books from school, 

your parents would read to you or whatever. He never. I never once remember him 

picking up a book to read, or maybe that's something that we picked up when we were 

growing up is that he didn't read books. My brother and sisters speak O'odharn, but they 

don't read and write it. They all finished, graduated from high school. 

There's a lot of openness, but there's certain things that are more closed. Your 

family unit is. There may be certain things that you do as a family. The other thing would 

be ceremonies. Those are real restricted. Open things would be like every day, daily 

activities, going to school, going to work. 

They had social activities in the community that we would go to. I remember going 

to ceremonies as a kid doing nothing more that just listening to what's going on there and 

maybe even participating in whatever. If it was social then you had to, like a social dance, 
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you participated in the dancing just like everyone else. We would just go and listen and 

watch. Six years old. That's the earliest I can remember going to anything and observing 

what's going on. By now they thought I was going and be able to understand, just to be 

there and not make such a commotion, being a kid and being restless. We were taught or 

just more or less expected that when you go to things like that you have certain behavior 

and that behavior is just to listen and to not be disruptive. Whatever process is going on, 

part of the ceremony or activity, they felt that I was ready to do that by then. We would 

go and be there with the rest of the community members. Sometimes they would have an 

opening statement, why they were having the activity, what it was for and just explaining 

why everyone was asked to be there or invited. These were mainly dinners or feasts that 

we would go to and watch. A lot of ceremonials. 

People were pretty stable where they lived. From what I saw in my grandmother's 

village, people that lived there pretty much stayed there. On my father's side, the villages 

that we went to visit or people, our relatives on his side pretty much stayed where they're 

at, and today they're still there. The only reason that they moved was when, would be 

because of marriage. It would always be the female to move to wherever village you were 

marrying into. But people moved temporarily like to go stay a month, a week, maybe a 

couple of weeks to go help out or whatever need that they were needed for. So when 

they were moving around it wasn't because of stability or that they were moving around 

because they were trying to find the right place to live, it was mainly because of help 

needed somewhere else so they would move according to that. Or maybe different 

celebrations, maybe different social activities or functions that were coming up so they 

would go in there to help out for that particular activity or function. And then once it was 

over with they would go back to their permanent home. 
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Some of the native ceremonies are more restricted to men. Just be with the men to 

be involved with that, as part of the committee or part of the people that would go to, my 

place would be just to go to listen and to observe. Ifit's a social dance then I would dance 

if I wanted to. But the preparation of something like that and carrying it out is basically 

up to the men to do all that. So I don't think women have a big role in doing that. The 

preparation and carrying out the actual activity, it wasn't something that women got 

involved with. 

Other than my parents, my brother and my sisters, the only other people that came to 

stay was my mother's parents which would be occasionally, like overnight or over a 

weekend. They didn't have transportation so she would have to go get them on a Friday 

night and then they would stay until Sunday. They would occasionally do that. We 

wouldn't do anything special. It was time for them to come for another visit, mainly just 

come to stay. For holidays it would just be our family there for Christmas or 

Thanksgiving. I don't remember having anybody else come because of transportation. If 

we really celebrated with anybody it would probably be with my father's parents. They 

lived right there. My other grandparents lived farther away. My mother's parents who 

were the least, like twenty miles. The rest of them lived in other places because they had 

married in other places, so that's where they lived. Mainly in certain villages. 

The moving happened for big ones like Feast Day, annual Feast Days where the 

whole village would get involved with helping in the preparation for it. Whoever the 

people were that were in charge of that feast day were called on, some of their relatives 

would be like their employees of that person in charge. They would summon them to 

come help. You had like a network ofpotentiai employees where like different Feast Days 

that would come up so they knew who was specialized in what. They would ask people 

that they knew to come help get prepared for the feast. Different people were kind of 
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known to have those kind of skills, those were the people that they would call. People 

who were experienced at that and had done those things before. And they were usually 

older people that had mastered those things and didn't let things fall into chaos at a time 

when you don't need that. 

My dad did a lot of work with the land, so he would always go out to see. He was 

kind oflike a ranger. He would go out and look at different places in our area and the 

people knew him real well so we would always come in contact with the people where he 

traveled. My father checks on the water holes and then he checks fences to see if all the 

fences were OK, wherever they're located. Especially during the summers when it's really 

dry. He just does that regular, and then he also used to haul water to the people that lived 

out there because they didn't have running water. If they did have running water they had 

to have drinking water, too. There was a well that was kind of close to our home, about 

three miles from where we lived and he would get water there to get to the people in that 

area. One visit would be just to find out if they were needing water and the next time he 

would take water for them. I always remember hauling water and traveling around with 

him to the people who's home we went to haul. It would take him a while to have to get 

water out of the tanks and put it in whatever they needed, whatever they were storing 

their water in. AJways the woman would try to make me feel comfortable and at ease 

while he was out there working. Sometimes she would like, we would go into their house 

and he would start talking to them and the conversation would be all in O'odham. I would 

just sit there and listen and then I would hear him say he was going to go out there and 

start putting the water into whatever their storage tanks were. I thought "Oh, I'm going to 

be here. s I guess I'm going to stay here." I would think that in my mind. I couldn't see 

out the door. I'd just sit there and sort of fidget like any other kid. Fidget and wondering 

what I should do next. The lady would always seem to be fixing something, something for 
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me like tea, hot tea. And I would notice her putting something on a little plate, something 

she made. Home made baked cake or something from scratch and she would be cutting 

off a little piece and putting it on a plate. I knew that was going to be for me. She would 

try to make me feel like I was there, start asking me how my mother was, how my other 

grandma was, little thing like that she would ask me. I would talk to them. That's what 

my grandmother and my grandparents would say. When you go out, when people talk to 

you, you have to talk to them. Most of the conversation the people would talk in 

O'odham. They would say like, "When you go to their house and you're in their house and 

they talk to you in O'odham, then you should be able to talk to them in O'odham." I was 

five when I was doing this. During that time I was still at home with my mom. When my 

father went out to do these things she would always send me with him. I thought that was 

a good thing to have happen. 

The culture and the language, it's like that's who you are and that distinguishes you 

from other people who are on the outside. Ifwe came to [the city] and then went back we 

knew that was different because when you're somewhere else other people don't 

understand what you're saying or the language that's being spoken and when you go back 

or when you're speaking the language whether you're home or on the outside, that's your 

language and it identifies you as somebody different. Y ou're from some place other than 

anywhere else in America. To me it's like your language is your culture and both of them 

together make up who you are as a person and that you are from somewhere different, 

somewhere that no one else is from. So that both of them together puts you sort oflike in 

the center of that culture or that community, that social organization. You're part of that 

whole society. When I spoke English I wasn't suddenly somebody different. It was just 

being able to go back and forth using both languages whenever the need came or 

whenever it happened. 
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When you leave your home or your Reservation you know that you're different from 

out there. I think as a child that that's like a concept or something that you have because 

you're only used to your environment. When you go somewhere else you do feel like 

you're different or you're only there temporarily and that you're going to go back to your 

own place. Any time we heard we were going to town, then we're going to go to town 

and were going to see all these people that are different from us, or we're different from 

them. Coming out of that environment, you see yourself among other people and you 

know that you are different. Because you have nothing to look at when you're there, 

when you're in your own environment, that's your environment. 

One thing I definitely would want my kids to have is to have the language and to 

have their culture. I think that's real important because that's what we were taught as 

children and we're still taught that today as adults. I know that as long as the people, our 

teachers are around, I mean parents and your relatives, that that's something that's going 

to be always an important part of who I am and that's something that I would want them 

to know. And it may not be as original as I learned it, but at least something that they 

have that will identify them as O'odham, or being part O'odham. That's so important 

because whether we're living on the Reservation or off, when they go back I want them to 

feel that they are a part of that community, or even just the family itself. I want them to 

feel that they belong here or they are a part of that. 

Language is one of the important elements. Knowing where you're from. You may 

not know, you may not speak the language, but just knowing your culture and something 

about the language is just as important. Rather than not knowing anything at all. Maybe 

even just a few words. I think that's all you need, just a few words like, especially when 

you refer, like say those kids refer to their grandparents. Grandpa and grandma. They 

just need those two words in O'odham. That would mean so much to them, to my 
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passed. You passed and it's an honour. It's something that I'm sure they would enjoy 

being called by a kid. 
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When I am speaking O'odham you have a sense of belonging, a feeling of being a 

part ofa group, a society. And that I have something in common with the rest of the 

people that speak O'odham. That you're being understood and that there's some kind of 

relationship taking place. I think that's just a belonging, being part ofthat kinship. 

Something that's real important. That's what it brings out. I'm always reminded that I'm 

O'odham and that I understand and that I know that I have the ability to spea..k O'odham. 

Maybe I don't use it too often, but when I'm put in a situation where I have to, I'm 

surprised that I still have retained or maintained my language. Our parents have 

reinforced all the time, that if we don't use the language, we're reminded to. That we are 

O'odham. They just want us to have something, at least in their lifetime, while they're still 

around. And I think that's good they're continuing to reinforce that all the time. But now 

in thinking how we used it quite a bit when our grandparents were stilI living and it was 

the way that they communicated. That's the way that they communicated. But now since 

they're all deceased, my father is pretty fluent and he chooses to speak and communicate in 

O'odham. If you get to the stage where you're questioning or wondering what he's trying 

to say when it's clear to him and it's not clear to us, then we know we're losing it 

somewhere so we have to go back and get familiar with it again. It's not too difficult to 

do. It does happen, but when you get right back into that environment and are immersed 

into it right away then you just pick it up right from where you left off. 

I would have to say that learning to read and write has influenced my identity 

socially. You have more knowledge with reading and, when playing with other little kids 

because I learned how to read earlier than them, that I could tell them stories and telling 



159 

the stories of what I read. Maybe they kind oflooked up to that that I would tell them 

stories from the books. I guess they were wishing that they could read as well, so I would 

try to help them read because I knew they could do that just like I did. But maybe they 

didn't have the right support or they didn't have the support for them to learn how to do 

that earlier than they could have. So I kind of had an awareness already knowing how to. 

What would be expected of me in school was the majority of it would be having to 

read. Back then the majority oflearning was learning to read. And then the more I read it 

seemed the more I noticed the teacher would know that the more you read that you could 

learn. They saw that as kind of out of the ordinary for a group of kids. The more you 

read, the more you demonstrated that you could read, they encouraged that more. You 

could go to the library if you could read the books, or you could learn, or you showed that 

you could read. You'd have more of an opportunity to go to the library and get books. I 

remember going to the library and it seemed like spending hours in the library just looking 

for the right book for me. And coming back with two or three books, sitting down and 

opening them right away. Other kids around me, well, they didn't really have that. Maybe 

they weren't given that chance to learn how to read, to challenge themselves and read. 

I think in today's society literacy helps my identity or just fosters it or enriches it 

because of what I need. I learned as a child going to school, high school, that I read 

mainly iiterature about everything else except our Native American Literature which 

wasn't available in quantity. I don't even recall reading anything Native American at the 

time when I was in elementary school. The only thing I did see that had anything to do 

with literature was the Columbus. The discovery. So all the reading that I picked up was 

just about everything else except Native American. Literature, poems or stories. So I 

don't know that in the sense that because I was O'odham that that helped me to identify 

who I was as an O'odham at that time. But I think it enriched who I was as a person. In 
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some ways reading the stuff that I read that I began to see that the world outside of my 

Q'odham world was different. I began to see that I was a different person from what I 

was reading. Reading about kids from other countries or other nationalities made me 

aware that there was other races of people or other cultures that existed. I felt 

encouraged, who I was as an O'odham, in a positive way. Where I discovered Native 

American materials was in the library at college. I didn't have any classes that were Native 

American studies or anything like that. But I discovered the Native American literature in 

the libraries, that there were books, so I would get, now and then when I have extra time, 

I just checked out a book about Native Americans. Literature of stories. Learning about 

other Native American tribes was interesting because I began to see that they were just as 

different from us as we were from them. 

I've heard that the reason why kids didn't learn their language was because their 

parents didn't want them to and maybe because they were going to eventually venture out 

into a world where they need other skills to survive or to get along with the outside world 

and I've heard that. But I don't think that was something that parents really had thought 

about because maybe in their future vision of where the kids were going to go, whether 

they went anywhere else or not, that we were always Q'odham first and that we should 

know that and we should know the language. And we can go to anywhere you wanted to 

go, but that was something you're always going to come back to eventually. In physical 

form or spiritual form, that's something you're always going to return to. So they never 

said anything, they just encouraged us, put that pressure on us to know the language 

simply because that was the way we needed to communicate with our grandparents and 

our other relatives. 

I can't say what the community feels about that, but I know that within families it's 

stressed that they should know. In our family that's always stressed that that's something 
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that we should know. We heard it enough times, like "Oh, it must be important" that we 

should know and understand the language. And even now that we're adults what's still 

being stressed to us is that we should know the language and we should understand it 

because you still have relatives or even your own family that functions in O'odham. 

Whatever they do is in O'odham. The ceremonies or the church itself was in English, but 

outside of that people that visit with each other it was mostly O'odham. There would be a 

lot ofO'odham conversations around you if we were playing or whatever we were doing 

that day. Socializing was in O'odham. Playing with the other kids we would speak 

English. 

Reading and writing O'odham didn't start until I got to the University. I took a class, 

that's when that started. Previous to that I didn't have any knowledge of reading and 

writing O'odham. I don't remember any posters, signs or advertisements in O'odham. I 

first started writing O'odham in the late seventies. It was very recent because it wasn't a 

read language. It wasn't a written language that people knew through school. When that 

whole alphabet system was developed then it became a written language. But before that 

came along the only form of written language that I did see that was in O'odham was 

something similar to the Bible that these two Anglo people, a husband and a wife, had 

produced. They wrote it all in O'odham. That was the first time I had seen that and that 

was during the time I was like ten or eleven. These people used to go around to the 

villages, visit with people, a family, and would read out of that. So it was kind of a 

reverse role because they would read a page, or maybe a scripture, I don't know what they 

call them. They would read that to you when they came. They would want to sit down 

first, have a little time to sit down. So we would sit down and they would read that 

scripture in O'odham. And then they did have a record that you could play and it was in 

O'odham. I don't ever know what happened to that record. I know we had one album, it 
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was like a forty five. They would have that and they would leave them with us. I 

remember playing it. That was the first time I had seen O'odham literature. That was the 

only thing I had ever seen. 

The people who wrote this book had a book that was O'odham myths and legends. 

They wrote the book where one side of the page was O'odham and the other was in 

English. And I remember learning the stories from my grandparents, hearing the stories, 

some of those stories. I would read the stories because at that time I was like a bilingual 

listener where I could hear O'odham and kind of translate it into English, or hear English 

and translate it into O'odham. In my mind I could do that. Al1d I remember some of the 

stories that my grandpa would tell us and when I saw the book I would try to read the 

O'odham version of it. Just remember how the story went from what my grandpa told us 

in the story. I would hear the story and then see it in O'odham. Try to make sense of the 

words and if! couldn't to that I would read the English and translate that into O'odham to 

figure out what it was saying. I was eight, nine, ten. Able to make conversions. 

Writing O'odham, the stories, I can see that I'm kind ofliberal in that because for the 

kids, for children, when you tell stories or you're telling a story to kids, that kind of tells 

them who they are. Especially like origin stories of how the O'odham people came to be, 

where they're at, their location. And tells them something about that and especially they 

coyote stories because he takes on a different role. So you can use that like as examples 

for kids to see themselves. Like when not to cross the line, the boundaries, because he 

does that and he has to often think twice about doing something, whatever he's doing, 

whatever mischief he's getting into. You can use him like teaching tools for kids to see 

themselves because I think kids have a little bit of coyote in them. From one day they're 

so obedient and the next day they're kind of to the other extreme. So for teaching it's 

good to write the stories. 
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For songs, I think it would be real difficult to do that. The words that they're using 

in the songs are different. They're words for singing rather than words for speaking. To 

translate a song would be difficult, although you probably can, than it would be to 

translate just from O'odham to English. It's the pronunciation and words that don't even 

exist in everyday O'odham language usage. If you look back to the songs and where they 

came, they came because something happened or something that's taken place. Or the 

song is used in conjunction with an activity. And you know those activities were activities 

that took place during the summer or during the winter. Certain times of the year. But 

the songs would have feelings. Or certain songs v.,rould be for certain times or for certain 

things. So you would loose whatever the feelings that are attached to the songs. You 

would loose in translation. 

For recording like history, using it to learn would be good because the O'odham is 

not a complex language and I think that just anybody could learn O'odham. It's just a 

simple language and little kids can learn it and adults could learn it, too. They choose to 

learn it. For those that already speak it, their use of the language where it can be written, I 

don't know. A language that can be used on a daily, like in an office environment, where 

it can be used for that purpose, I think we're already so much used to using the English 

language. In the working environment. We're so used to that already I don't know where 

or how you would use the written language. I don't know how that would work. It 

doesn't have the vocabulary, that's why I'm saying it's a really simple language. In the 

O'odham language you couldn't really translate word for word. You would have to 

supplement to make up what you don't have. The way you say it is what makes the 

difference, or how you're using it at that time is what makes the difference. 

It was in grade school when we started learning the alphabet, writing words, learning 

to construct words. That came first. And the O'odham language, writing that didn't come 
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until I was in college. That was through the O'odham language classes, so I didn't learn 

that until then. It was kind of fascinating that something like that didn't, written language 

didn't really exist until just recently. The language being just something that was carried in 

an oral tradition. I'm not sure how people think of the language being retained or 

maintained through the written. Now that it's available, you can write the language. With 

older people, I'm not sure that's something that they would do, to write the language. 

Although there's value in seeing the language, or knowing that the language can be 

written, like their stories that they tell, oral stories, storytelling. Stories can be transcribed 

for literature that would be availabie for others to read. 

I'm real sensitive to what should be written and what shouldn't because of my own 

experience with some of those things and having people around me that have been a part 

of those things. On the other hand, on the end of conducting or carrying out those things, 

I would be real sensitive to saying that "Yes, you can go in and start recording or 

documenting all these things." One side of it that's against that when those people who 

know those traditions, or know that knowledge leave they carry that with them. And to 

have it written is maybe an easier way to learn it, but to actually learn it from the people 

that know it and speak it and can transmit that knowledge requires a greater commitment. 

And a greater degree of discipline to do that. Something that's been learned over one 

hundred years is suddenly available in paperback form. So against that I would be real 

sensitive to that. Maybe in another twenty years and I saw a lot of things falling by the 

side, the wayside, I would have a different viewpoint. Depending on whether there was 

some, if the language is still being pretty rich or if it's not. It's evident that it's not, that 

something is slowly eroding. 

Some things can only be done in O'odham like, for example, the newborn baby 

ceremony, the clay eating. That is conducted in O'odham and I've seen it enough to know 
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what they're saying. So in went and I all of a sudden heard it in English that would be 

really kind of earth shattering. That it would be conducted in English. Because it's usually 

conducted in O'odham. Even the way that they carry out the ceremony, the action and the 

language go together to describe what is actually happening. The process that's taking 

place. If it was to be conducted in English and you're still carrying out the same actions it 

wouldn't have the same meaning. So you're a speaker, you understand the language then 

you know exactly every movement that's happening and the relationship to what is being 

said. The only time I've heard it in English is when we've had some cousins that don't 

speak O'odham and understand just a few words. My mother mainly would go along and 

she would interpret, but some of the meaning is lost. When she turns around to translate 

to that other person I know that the meaning is being lost because I'm a speaker and I 

understand the language, but that other person won't really know that because the never 

understood it to begin with. 

It seems like more and more that we're experiencing, the O'odham tribe is 

experiencing what a lot of tribes have already experienced as far as losing the language 

and maintaining the language. And it seems like they're experiencing that now because 

there's so many young people that don't speak the language. I would support the written 

language to capture some of the story, some of the stories, some of the ceremonies. To 

have those as teaching tools in the future. But not to say that the language is going to be 

in the future, not be around to do that, but just to have all those teaching tools. And 

hopefully it would serve as a way to encourage people to keep the language active and use 

it as a daily language. A thing that can be used every day compared to something that just 

only happens when it's necessary. 

The language would help them see who they are and that it would help them or 

hopefully make them feel that they are a part of this society. They are the community and 
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they have something to, that they are a valued individual. That's the bottom line. That's 

the only way I can put it, that they're a valued individual within that community with all 

those things. All those elements that make up a person. So if they didn't speak the 

language, but at least they understood, but they knew all these other elements, that they 

would be a valued individual. 

I think it's a little different for the kids that live on the Reservation. I think they still 

feel a sense of belonging without those. Whereas it might be different for someone that 

didn't live in that community, but they were still Q'odham. It would be a little bit difficult 

for them to come to the Reservation or to that community and were a part of that. To 

suddenly became a part of that would be difficult for them. 

Without the language you would still see the community itself as a separate society. 

But without the language you have to find other ways, other means to see, or to try to 

carry on as a group of people. Because your traditions come, your traditions are 

expressed through your language and if they're better expressed in Q'odham, but if you 

lose your language and you don't express your traditions, and you express them in English 

then you can carry on those messages, or whatever those things it is you deed to be 

carried on. But it's going to be different. It's just going to be different. Because you'll 

have to find some way of trying to communicate back. If you lost the language then you 

still, those other things that you have, those other elements, you still have those. And as 

long as that person identifies themselves as O'odham, then they would be considered 

Q'odham. Even without the language. And if they have a strong emotional tie to the 

people then, and the rest of those things, I think that would be clear that they would be 

O'odham. 

I think the distinction between the Western society and the Q'odham society is that 

with the Q'odham society we have customs. We have some values that are specific only to 
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that culture that are not practiced anywhere else, or you don't see those values anywhere 

else. But there are some generic values like maybe family values that are kind of generic 

that are a little more specific of detailed to the O'odham culture, the O'odham society. So 

I think the customs and the values make that distinct plus the language. The language is 

what really makes it distinct from each other. Because you wouldn't find O'odham 

anywhere else in the world. There's only one place where you can find it and that is 

among that society, among those people. That's what makes it distinct for me because I 

understand the language and I speak the language enough to communicate with another 

O'odham person. Enough to communicate with an elder. Let's put it that way. A..nd then 

also you have the society itself and the community where you go back to where you won't 

find O'odham people anywhere outside of that community. There's clusters that live 

within the city now, small groups. Generally you won't find O'odham people just 

anywhere else like you would find your non-Indian person. There is one society here and 

one society there. And I don't think that because I'm from one society that makes it too 

much difficult to exist in another. Because you just find skills that may be transferred or 

you just find ways to adapt to make those transitions. I don't think that the O'odham 

society is a society within Western society. They just co-exist, simply because the people, 

the O'odham people have already experienced that other society in whatever ways, 

education, employment, training, just having associated with people from outside of that 

society. Co-existence is the best way I can describe that because I don't think there 

anyone that has not come into contact with that outside society. 

The Reservation has an invisible physical boundary that this community exists in this place 

and that it extends up to here or whatever, and that's where O'odham people are. So it's a 

community where you have, the majority of the people who live here are O'odham. And 

you would see other people that go back and forth or in and out of that community who 
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you know aren't. So that stays permanent. And that gives them an invisible physical 

boundary where that distinguishes that piece ofland for, that location for those people. 

For that group of people. It's like driving from here to Sells. I know when I'm reaching 

home. I have a different feeling and it's the same thing coming back this way, like "Ob, 

no. You're going to [the city]," or "Oh. You're going back to [the city]," or "What do 

you have to look forward to?" There's other thing to look forward to coming to [the city], 

but there's also more deep meaningful things that you look forward to as you're driving 

that way. Things that mean a lot more to you as an individual. The spiritual side of you 

or connectedness to that place. When I'm driving back home there's something! 

remember every time I drive. Maybe a trip a long time ago with my family coming this 

way or going home or something that happened sometime during that time. It's like you're 

going under this reintroduction of going back in. Kind of like preparing yourself for that 

big "Hello" and all the interaction that's going to take place with your family. 



"How I view my life is a reflection of my culture, 

my experiences and the experience of my ancestors." 

Charlie's Story 
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I'm basically 100%,4/4, Navajo. I'd say Reservation raised. I'd spent, born in [a 

small Reservation town]. Spent elementary school, junior high, high school in various 

parts of the Reservation, mainly in the central portion. And after my senior year in high 

school I came down here to [this city] back in '79, in the fall of 1979. Spent four years 

down here, graduated in 1983, with aspirations of becoming a veterinarian. I turned in a 

real half-hearted application to a couple of veterinary schools and I didn't get accepted to 

any of the schools. And so, I returned to the reservation in 1986 to work at various jobs. 

I was really fortunate, though, growing up. My great-grandmother was really 

spiritually connected with Native philosophy. That's where I picked up a lot of my, what I 

know of Navajo religion, Navajo philosophy. And she was a herboiogist. People from [a 

town], clear across the Reservation would come and see her and get herbs from her. So, 

she knew. She was my first exposure. Right after [a bad] accident I had a, a Warrior way 

ceremony, as part of the Blessing, in fact it can counter as a Blessing. A Blessing way is 

basically, you know, there's, there's, they're ceremonies that make you more aggressive. 

Highly aggressive, like after the war, after the battle. It helps you put away the fears, the 

pain, take care of business. But it counteracts the Blessing, the two work together, that's 

how the Blessing way works. There is one part of the ceremony that prepares you to deal 

with the hardship, to deal with adversity. So, anyway, I had a Blessing, a Warrior way 

rite, was being, and very aggressive. And in the morning, the medicine man said, "Hey," 

you know, "You need to have this, this, it is mandatory that you have the Blessing way 
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done about every six months." I just had my last Blessing way done six months ago, four 

or five, actually, and I notice a tremendous change in how I feel, in how, what happens to 

me and how I relate with children, how I relate with animals, with this universal harmony 

when I get, and it's beautiful. It's gorgeous. I'm centered. Well, how I feel now is that I 

have made connection, universal connection. I am part of what I call, this is my own 

phrase because I feel this way, part of "the greatest force in the universe." So, spiritually 

has been the source for me. I see why the things in my life have happened and it makes 

meaning and is also give me, a relaxation. 

My parents really tried like crazy not to maintain this, the traditional way of life. 

And I think a lot of it has to do with this Western influence. This Western way is THE 

way, and the only way. That's the way of the future. There's no need to talk about it. 

There's no need to learn the religion, to learn the culture, to learn the [old ways]. At the 

top you've got parents or Navajos that have, have had a college education, a college 

degree. And that was basically the criteria for a lot of management positions with the 

Navajo Nation. With the [Association]. At least, that got flushed down the toilet when 

the Western, Western movement, the Western, there isn't, and that's a problem now that I 

see. Nursing homes are becoming a real big fad on the Reservation these days. Off, you 

know, the border towns. Now why is that? 

A long time ago people had, everybody had a certain role, had a certain place. There 

was this meaning to all people, to all parts, to all parts of the family. And so there was 

really, you know, grandma and grandpa had a role. They had the wisdom. They had 

stories to tell and you learned by the stories. There was the language. There was a lot of 

tradition that was passed down this way. And then you goL .. a new way of doing things 

and then the old, the old ones got places on a shelf The old people, they were no longer, 

you know, they didn't have a place. In fact it was a burden to have grandma and grandpa. 
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"Let's go put them in the nursing home." I mean, it's just like raising sheep. I mean, 

there's no reason to raise sheep any more. You've got a lot of these "7-11" stores, 

convenience stores. Go down and buy meat. Buy a lot of things. The trading post 

concept is also losing, it's gradually pulling away from the trading post. Trading rugs. 

Trading jewelry for goods. And language. I mean, bottom line is language and culture is 

going down. And there's no reason to pass on a language. There's no reason to pass on, I 

mean, no obvious reason that, you know, I just think, you know, my, this is just my, my 

opinion, my interpretation of what's going on. Western influence is coming in too fast. A 

lot of people are not understanding. They're not getting the ful! picture. They're not 

taking time to really look at what's going on. There used to be this harmony concept, that 

everything lives together. There's a purpose for all things in life. And that, you know, the 

Navajo philosophy is based on this harmony concept, a balance, universal harmony. 

Everything fits together the way it should. We've destroyed the relationship, the respect 

you have for other people. The respect we have for the earth. The respect we have for 

the constituents of the earth and the spirituality gets lost and crumpled up and spit out 

along the way. Y ou're no longer living in harmony. You're living for yourself You're 

living for the self-assured way. That's Western conflict. That's Western process. 

There's a lot to be learned from the coyote stories, when grandma and grandpa tell 

about, of coyote getting himself, getting himself into trouble. And so the child, the 

children, the kids, can relate to coyote and they know that, you know, that, "I should, 

should have more respect for other people, for other things. I shouldn't be like coyote, 

trying to only look out for myself and only trying to get what is mine because when I start 

doing that, I don't see a lot of the hazards in life. " I mean, now, in looking back at it. It 

was, it was, I guess, one of the better parts of the experience, to hear the stories, you 

know. There's a lesson to be learned in the coyote stories. You know, there's the poor 
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coyote that keeps doing to himself, but there's, there's something to gain, something to get 

out of that, as he's sliding down the, pushing everybody out of the way so he could be the 

first one to slide on a rock down the hill. And he ends up with the rock on top of him 

because he hastily, you know, there's, there's a moral to the story in other words. There's 

a little bit of coyote in all of us. We get ourselves in really bad situations. I think that's, 

that's part of the value of, of the language, or of being acquainted with the Navajo history, 

the Navajo religion, the Navajo philosophy. I mean, the way of life. There's a way of 

living, there's a philosophy that has gotten diluted, or gotten lost totally. You know, I, I 

think that, that there's some stories that could, that could be told by, anytime, or, it real!y 

depends on the story. I mean, it really depends on the purpose of the story, you know. 

You know what I'm saying? It's kind of like the dances. I mean, there's, there's some 

ceremonies or dances, urn, in these ceremonies, that can only be done with the ceremony 

or done, you know, at certain times of the year. And there's some dances that are social. 

There's no repercussions. No purpose other than to be social. Social kinds of, enjoy the 

dance, enjoy, to enjoy the, the movement. Social songs you can sing and dance to any 

time you want, you know, to feel good. So, I mean, there's some stories that can be. On 

the other hand let's say that the finger painting, you know, the strings represents the 

spider, and there's that part of the, you know what I mean? I don't know what the hell the 

proper name for that is, but you can only do that in the winter time for obvious reasons 

because the spider is hibernating then. The players or the characters involved are around 

at certain times. You don't want to interfere, or you don't want to [irritate] these other 

characters, these other real, urn, the snake, the spider are very, very sacred. But you don't 

mess with those things. You don't, so, I don't know, like, again specifically what kind of 

stories, or whether they have to be tied into Navajo religion, Navajo philosophy. I don't 

see any, there's a lot of stories, personal experiences that have connotations to or have a 
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I spoke, Navajo is my first language and I got into school and I gradually just grew 

away from the need to speak. Everybody else spoke English. I guess it 'Nas a 

combination of, you know, my parents really didn't encourage Navajo. They spoke 

English. It was informal. It was learning English words and using them up until we got 

into school, grade school, where it was formal, formally taught to us. I would use Navajo 

when I went to relatives, older, Grandmother she only spoke Navajo. That's the only time 

we rea!!y used Navajo, when we went outside the family, !ike to other relatives. And my 

parents worked at a boarding school. So, at the boarding school they met with the dorm 

parents who kind of took care of all the kids and the house, and the things in the dorms. 

So, I had to communicate with these people so that I wasn't herded with the majority into 

the dorms. Because I didn't stay in the dorms, I stayed at home. So I had to, it was a 

must to communicate with the dorm parents. So that was kind of the contact, the major 

contact, or the, the interaction with Navajo. The language. The dorm parents were hired, 

basically, just to keep kids under control in the dorm. It was really kind of, I wasn't really 

sure what, whether or not they were, if they understood their roles. And this was kind of 

a brand new, actually it wasn't so brand new, but it was a process that hadn't really been 

evaluated or analyzed. And, I mean, I used to remember these guys carrying huge whips 

around, chasing people, kids around, and so I, to avoid getting shipped, I had to know 

Navajo and I had to say, "Well, I live down here in the complex here, and I'm not part of 

all that stuff" So, yeah, that was, like I was, said, I wasn't really sure what their, if they 

really understood what their roles were in terms of, you know, keeping some type of, of a 

system, or organizing the kids into, to do chores, to do school work. So it was kind of, it 

was interesting. Some of it was pretty cruel. That's how business was run. Conducted. 
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And so I guess I'm, it makes me think about what's going on as these kids grow up and the 

messages that they have received. The models that they have and what goes on. And 

there's a misunderstanding as to what this new culture, this new Western culture is ail 

about. To try to be forced into something you really don't understand, you know. It's no 

longer a situation of survival and harmony, but more or less a survival to do what you, 

whatever you have to do to live in this new situation, this new place. So that breeds a lot, 

you know, of bad aspects. Cheating, lying and, I can remember the bigger guys taking all 

the meat from the little guys because they, they could do it and, they would do it. So the 

littler guys were left with, you know, just basically the vegetables. Survival at any extreme 

is what I call, it, term, or view that. Regardless of whether it's right or wrong, you have to 

do it. So, it was very primitive for me in terms of all my experiences with people on the 

Reservation. And I think it was primitive, you know, because I was young, so young for 

one thing. For another there was a lot of confusion, again, this, in terms of roles. People 

that were working there or associated with the school. Also with, with the kids. Like I 

said, it was very primitive 'cause the big guys got whatever they wanted from the little 

guys. And in, all my experiences it seems to be the only time, one of, the only time, it was 

my first experience with school. 

It was very rough for a lot of the kids to distinguish, to learn English. I can 

remember, you know, just, we would try to use the language and, you know, with the, I 

guess, the, the predicted outcome. And, you know, this, there was a lot of shame. There 

was, everybody would laugh and, but then, they would try very, do, hard to speak English. 

Every chance they got they would speak Navajo, but they were punished for doing that. 

So, yeah, in fact I was, just this weekend I was at, a Navajo family. I was invited to their 

house. The kids were, they had just spent a weekend back home and they were trying to 

talk, urn what they talk, "John," John talk, you know. It's the broken English. Some of 



the kids back home, they were just struggling to speak English. And those kids were 

laughing about that. "We can't talk like that. We don't talk like that." They were 

laughing about these kids. I couldn't help but think about these kids, how much of a 

struggle it is for them to even say that, to even be part of that and yet no matter what, 

man, they're gonna get it, they're gonna be laughed at, beat on and everything else, you 

know. 
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Like I said, it was strongly discouraged, through punishment, so we were asked to 

speak English as much as possible. And the, it wasn't hard for me in a sense. That's what 

we did at home. My parents didn't really speak Navajo except for a reason, like, to 

communicate with their non-Navajo speaking people in the community. In Navajo, I 

guess, it was, it was awkward for my parents to be, to be in a non-Navajo speaking place. 

They would speak Navajo to say what was on their mind, basically. 

I had a hard time learning English. Getting started was probably my toughest time, 

but once I got started, once I got going, in my head, when I would go home I would try to 

pronounce words to my parents. It's like a trick. It gets a lot easier. Kind of like, the 

inverse situation I have now with Navajo. I might think of a way to pronouncing a certain 

word or describe certain objects, but I don't have anybody to bounce it off of So I could 

be wrong. I could be right. I won't know unless I actually get out and use it. To do it. 

And I find myself, you know, chastised a lot of times. Doing it incorrect. I had a Blessing 

way ceremony in November and there were some words I had a hard time pronouncing. 

So I, I really got the "rod," so to speak, from a lot of my elderly relatives in tenns of 

keeping the language, for not using it. Which means if you're not using the language, I 

guess, you're not using the philosophy. You're not practicing the old, old way ofliving. 

Which means that, I guess, the ceremony doesn't mean anything to you if it doesn't make 

any sense. That's not the case at all, I mean, it's, it's a matter of not being able to use the 
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language enough to the point where my, where it's useful. That has been a problem I 

have, not speaking English all the time and then all of a sudden you're thrown some words 

and, "Hm, what, what does that mean now." And a lot of times you don't have no time to 

take these, a word apart 'cause the conversation, you're carrying on a conversation. If you 

slip out for two minutes during this conversation, well you miss a lot of stuff. So you try 

to just do the best you can. I mean, there's that, you know, there's the trying to, trying to, 

I guess, communicate points in a way that they can, can understand. And that's becoming 

a real art. Having, leaving, having to leave the Reservation and speaking English. Doing 

things a certain way and then having to go back and trying to, to communicate in a way 

that is, get your feelings, your points across. Sometimes it's a little frustrating because I 

get chastised, you know, my aunts, "You've been away in [the city] too long. You're 

acquiring a different way of thinking because I don't understand what you're saying." The 

words come out in a jumbled, in a disoriented way. And they're absolutely right! I mean, 

yeah, even prayers that I do. You have to recite certain prayers in Navajo. I mean, the 

tongue and the, the brain just sometimes don't really get together because of fatigue or, it's 

hard, you know, to pronounce some words. Like, you're up all night long, and, I mean, 

just, your tongue just no longer, and so the words come out differently. And so you might 

mispronounce something the medicine man has said. And everybody will jump on you 

and, "Hey," you know. And it's just trying to get the tongue to, you're not used to saying 

certain things. 

It's a way of thinking. It's a way of, that's kind of, the problem with what a lot of 

Navajos face with this retention business here in, here at school. A different way of 

thinking. It's a different way oflooking at problems, looking at situations. Here you're 

taught to be more efficient, more competitive, more, faster, and stronger. Back home it's 

more or less, "Hey. Take ail the time you need to get your point across. Take the time 



you need to take care of yourself." So you're leaving a different, you know, or you're 

playing, learning to playa different game by a different set of rules. That's what this all 

means. 
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It's a way of, and, you know, times are changing, you know. You can see more or 

less a mixture of Navajo English all the time. Like employees, Navajo Tribal employees, 

just, just in one sentence. Navajo and English. And at the other end of the coin, or the 

end of, the recipient of, of what's being said will understand it only because of the 

exposure to the Western, through television, through newspapers, magazines or whatever. 

They understand. They k!10W what this other person is talking about. The grass roots 

people may not understand that because they have no, no touch, no connection with, with 

the outside. Except maybe through radio and the radio that they are interested in listening 

to is all Navajo. Urn, the programs that's done in the Navajo language with the Navajo, 

the Navajo way of, music is, you know, reflective of the Navajo. So BIA boarding school 

kids are growing up and really not feeling like they fit in either with the grass roots people 

or with the traditional pre-Western way of life, now do they feel comfortable enough to 

move to Tucson and get a job and live and, and feel comfortable and feel good about what 

they're doing. So, then, you know, those people will, will take on jobs, or have jobs, but 

they will live on the Reservation. They will be, they will use Navajo and English, I guess, 

equally if not more English. So these grass roots people are those people that have never 

really, get impacted by this BIA movement, or for some reason of another they have 

families that just really didn't see the need to send their kids, or they would hide their kids 

or keep their kids at home. And for them life is herding sheep. Life is, you know, 

traditional. 

The language is part of the deal. You have to, it's part of the, the Navajo prayers. 

The prayers serve, some ceremonies require you to recite with a, the medicine man will 
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give you a prayer and you have to recite that. This, this, especially the Blessing way. "I 

want to see the beauty. I want to be a part of beauty. I want to feel it, where beauty 

comes from." Urn, first man, first woman, as they encountered certain conditions coming 

through the four, the four worlds. So, yeah, you need to, you can't say that unless it's, 

unless it's part of the, the ritual, you know. It has to be done. Somebody else could recite 

that for you. They could say that for you. They could be your connection. In other 

words, I've seen ceremonies done for whatever reason. The biggest reason being that the 

patient didn't speak the language well, so, there would be somebody there, an older 

person, who would recite the prayer for the, for the patient. And that gets, you know, the 

thought is, well, that kind of dilutes the whole ceremony. It's not as powerful as it could 

be. 

It would be a tremendous loss to lose any culture. To lose any language. There are 

some concepts in Navajo, in the language like hozhooji. Just the concept, comes, 

hozhooji is, I guess, translated as beauty. But beauty can mean a lot of things. But 

hozhooji, this image comes to mind of this beautiful, of, it's like sometimes I'm going up to 

[the mountains] on a summer, on a July day and coming into this meadow and just lying 

down and seeing the grass, seeing the sky, seeing the Ponderosa pine trees. There's a 

feeling, a smell, like a, you know, the evergreen trees, the sun, you know. And so 

hozhooji, that's what the word comes to mean. So there is, and the philosophy, the 

religion is passed down in the language. It's, a lot of times will get misinterpretation, 

missed concepts, and a lot of history, and religion, is told, history is told, in the eyes of the 

people, or in this case, countered, translated. And so it is a big part. You can't have a 

Blessing way in English. In other words, it's gotta be done in sequence. It's a ritual where 

every sequence has a purpose, has a, you know, everything serves its purpose. Even the 
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language you don't have a ceremony as it's supposed to be. 
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There's some beautiful sand paintings done on ceremonies, but they're destroyed 

after the ceremony. They're not produced. There's no picture to take and they don't glue, 

you know, they, you couldn't hang it on your wall or anything. It's strictly for the, for the 

ritual. And the ritual is, you know, a method or technique or process and each step of that 

process has meaning and that meaning lends towards the power of the ceremony, power in 

the human, urn, mode. If an individual feels strongly enough about learning something 

they ought to learn to do that for themselves and not to, not for profit, or not, you know, 

that's just not the way it was intended. That's not the way this, this information is. This 

spirit of the purpose, again, is kind of distorted. You, you tamper or you dilute the power 

of that, whatever the ceremony is, by doing this stuff. Exploiting this stuff. I mean, I can 

sure respect the feelings of these, the elders and the grass roots people. 

I think the biggest thing that really concerns me is the language. We don't speak 

enough Navajo for [my kids] to really, when you're living here in [the city], they don't 

speak enough Navajo to really be able, in order to be effective in, with any language. I 

would guess, is you've got to use it. You've got to, if you don't use it, well, it's.. so, that's 

been a, a concern. 

There's a strong, very strong encouragement oflanguage and culture. And to retain 

these things within the Tribal government, or a tribal decision in general. And that one 

came all the way down from the chairman, all the way to the chapter houses. A lot of the 

young people get chastised at the Chapter house. The chapter will have money, you 

know, to run various programs for high school students as well as college students. And 

I've, you know, I've seen and witnessed and been a part of attacks made on, on, verbal 
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attacks on high school kids or college kids because they couldn't communicate in Navajo, 

or they really didn't understand the history. The position of Navajos. 

There are ways, there are ways of acquiring the language, acquiring the, urn, there 

are a lot of new, because of technology, there are a lot of ways of receiving this 

information. The Navajo Community College Press asked me to do stuff, some books and 

audio cassettes of the language that you, you know, listen to. And the stories are also on 

tape. There are books, history books that you could read on Navajo history so you don't 

have, it's not passed on verbally. And I realize that there's a lot of things that are lost in 

th~ nro"'ess h"t s~~ino as hI''',! this is a "yna""i,. YO" lrno'" it's ah"ays going to h", ..... & ..... 1"&...., ,v_.. --,&"&0 •• v W'l ....... "",.a ........ ..." W &'-1.& y ... ,... .. ".. a..... "'..., 

changing. And I guess, part of the biology, just, the Darwinism, you know, this mutation, 

this change, being ready to change, being adaptable, you know, using the tools that you 

have today to stay in the flow of what's going on at home as well as what's going on here. 

Things are not the same. They're not the way they used to be, nor will they be in the 

future. So you've got to mold and bend and do what you can do with what you have. So 

I don't, as a result of that, I don't do, I don't sit at home with Navajo, or cram Navajo, the 

Navajo language down the throats of my kids. I will use it with the, and will, will 

encourage them to use it. But we don't really have the time to sit down and teach, you 

know, the Navajo philosophy, the history of, but we, we'll talk about it. But like I said, 

there are remedial ways of, of acquiring the teachings, like through tapes or books. They 

produce a lot of good stuff, useful stuff. Tapes, like I said, you know, Navajo language 

tapes. Navajo stories. Coyote stories. And there are also a lot of, you know, ceremonies, 

a lot of songs and chants on audio cassette. Social stuff, of course. There are some 

Blessing way songs that are considered social. They're sung in Navajo. They don't do it 

for the religious, the philosophy, or philosophical stuff. That's done for a purpose. That's 

done for a reason. That's part of the sacredness, that's part of the ceremony. But that 
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sacredness is the means, the, the energy. A part of that energy is, is used to heal, so you 

don't want 1:0 abuse that energy by, by reproducing it. It's kind of like the sand paintings, 

you know. 

Actually, there is no written Navajo. It's based upon the English language and there 

are many styles. And there isn't, at least my experience with written, reading Navajo, 

there might be three or four different English ways or maybe the Navajo interpretations of 

using English symbols, or a certain word. Navajo is kind of funny because you end up 

most time, there isn't a single word for a single object you end up describing. So it's really 

up to, to the describer as to how he's going to use whatever translation symbols, English 

translation symbols. I don't know, I really, but say, hozhooji. I've seen it spelled using 

three or four different ways. So, yeah, I do use hozhooji, just, you know, that's, that's 

another work that just unfolds a lot of the peace, the harmony, you know, the strength, the 

beauty, the goodness of, of human beings. The goodness of the universe in one phrase, in 

one word. Hozhooji. You now, that just, that's what that means to me. But yet, you 

know, there isn't a specific, definite meaning. It means different things to different 

Navajos. Some of the, some of the words that I've been, or this environment that I'm used 

to dealing with, or that I have to deal with, is in English. So my prayers are in English, but 

certain parts are in Navajo because there is no way, an English way of describing Navajo 

concepts, Navajo philosophies. 

I guess, urn, I had a hard time with English, writing, and I guess speaking. Even 

th0l;lgh at the time, I mean, let's see if I can explain this, you know, clearly. There's slang 

English and there's English. Proper English. Proper use of the language versus just 

communicating, understanding concepts, or maybe even developing your own words. 

Developing your own concepts. So I had a hard time separating the two. I thought it was 

all the same. I thought, you know, I thought as long, for the longest time I can't, it was in 
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sixth, seventh grade, you know, it dawned on me that there was this proper way. The 

right way by these rules that you had to, you had to use. There was a correct way of 

using the language. And it was kind of intimidating. It was, because it was different. The 

only time and the only place you had to use this correct way was in school. and any time, 

you know, or elsewhere you would communicate either in English, the slang English, in 

spoken English or in Navajo or a combination or the two. And so it was, it was difficult 

to come to school, or to an English class and say, "Well, OK. This is how I have to think 

and it's different, and, than anything else." So, and I still have, you know, I still have 

problems with that. It's a combination of what a lot of, what this, it's a blend of, urn, 

Navajo, wanting to speak Navajo, urn, English. The slang English. The communicating 

English as well as using the proper, urn, punctuation. The proper sentence structure and 

that can be really intimidating because there's so much emphasis placed upon, urn, 

properly doing something. And I think of a lot of students, Native American students 

especially, minority students in general, that prevents them from really expressing their 

true feelings, their true, they're so caught up in the mechanics of the sentence structure 

that they forget that, or maybe, maybe it has nothing to do with forgetting. They, urn, 

they camouflage their true feelings and they don't truly express themselves. And that's 

communication. It's truly expressing yourself 

Communication, I think, it has to do with perspective, with, perspectives is based 

upon experience or culture, you know. Experience eventually leads to culture or tradition 

as we know it. But there is this feeling a lot of times of trying so hard to learn somebody 

else's language. So after while you've gotta think, especially as a child, or you even, you 

know, adults, we must be less than, we must be sub, I guess less than. And, why, or why 

don't we do things our way and why are we trying so hard to do things this other way. 

And I see that a lot with students. However, you need to communicate in you code at 



183 

these, at this particular area within the Navajo Nation. And it's fine, it's good, it's OK. 

Look at it as acquiring. It's going to be a struggle. It's going to be tough. But, I mean, 

the more you use this, the more you'll feel comfortable. I didn't feel that growing up. I'm 

sure my parents didn't feel that growing up for maybe, or whatever reason. But I think the 

biggest reason was this Western concept of education was new and maybe it still is new on 

the Reservation for a lot of people. The teachers included as well as the students, as well 

as the families that send their kids to, to school. So there's that, just that rough edge. 

There's the loss of why we're, why they're doing what they're doing. But I guess the point 

I'm trying to make is this concept should have been introduced earlier to children that, you 

know, this is a new way, a new code that you're going to be learning. And here is your 

code. And your code's important. It's very important just as this code is important. And 

it's a way of dealing, communicating in, in this fish bowl, just as you communicate in your 

own little fish bowl within this bigger fish bowl. And it's, it's a way of getting, getting, 

expressing yourself and for you to receive information. Again, back to listening to your 

environment, or being a part of your environment. The birds and the feeling connected to 

that. 

I guess more importantly, the family needs to understand why [going to school is] 

important. Some of these kids are first generation, first time somebody has ever gone off 

to school. So, the family doesn't really understand and if the child understands, he's still 

got to come home to that family, adults, bigger people with, you know, more, you know, 

the, what they do is going to override or overrule what the child thinks he wants to do, or 

thinks is the right way based upon another, you know, another, a different way of 

communicating. Thinking. And that might even intimidate a lot of adults, a lot of parents. 

And it's, you know, they're afraid oflosing, or at least they're afraid of this new, afraid 

may be too strong a word, but they're concerned that the new way of thinking and talking 
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is going to interfere with the philosophy that they have grown up with. With the religion, 

with the, and so there is also that. but, you know, parents need to be aware, again 

understanding why this code is important, learning these ways. And, you know, it's OK to 

use this other, we should view this as, you know, you've got this resource here. And we're 

just adding on to that. Making this more rich, more useful, more dynamic. As opposed to 

substituting. There's, you know, in the minds of some of the Navajos, families, the 

students included, is like, "Well, we're gonna trade one thing as another." And that's not 

really the case. I mean, you can, you can communicate effectively or you can practice 

your way of life and still yet deal. And it, maybe, even enhance what you're doing in this 

other. 

So, and it all has to do with literacy, print, either in English or, but even if there were 

things, you know, like posters, urn, if it was posted in Navajo it wouldn't make a 

difference because most people have not been to a school to understand the alphabet. To 

be able to read, to make the sound of "h" for "hoz" and to see the word or to see the hand 

the 0 and the z and know that that's hoz. And ifJoe or Jane Yazzi has not been to a 

school they're not going to be able to understand Navajo that's written in English because 

they're just a bunch of symbols up there. A bunch of letters up there. They don't 

understand. They've never been to school. They won't be able to write. It was really 

funny, they had, there was this big United Nuclear Corporation spill out of Church Rock, 

New Mexico, back in 1979. And the unions, the tons of radioactive tailings material went 

down the Rio Puerco River, Rio Puerco wash. Started around, I guess, Gallup, New 

Mexico, and then came all the way out towards Lupton. Out towards Holbrook, Arizona, 

you know. This radioactive heavy metals kind ofleeched into the ground water. And one 

of their, one of the immediate remedial measures, I mean, I remember seeing these signs 

that were written, I mean they were Navajo words, but they were in English. And these, 
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most of the grass roots people that had never been to a school, they couldn't read. I 

remember seeing this poster, this picture, this Navajo sheep herder is allowing, right by the 

sign, that says, "This is bad water," you know, "This is," the interpretation was that, "This 

is mill tailings. Contaminated water. Don't graze your sheep." And there was this herd of 

sheep, flock of sheep drinking there and this medicine, or this sheep herder standing beside 

the sign that tells him he's not supposed to, but he doesn't. He can't read English. So the 

sign doesn't do anybody any good, does it? 

There's a lot of things that I would do differently these days, you know. For one, 

this understanding or communication of, understanding, or, I guess, cormnunication of the 

importance of learning this new language, this new code. As well as retaining what is 

there, what you already have. And using examples that are close to home that mean more. 

Dick kicks the ball. Dick and Spot run, you know. And then they show these Anglo, 

Caucasian, or Anglo pictures, and that, the dog. It's hard to, it's hard for kids to 

understand why Dick would even want to be playing with Spot, you know. Whereas 

Reservation dogs are basically work dogs. They take care of the sheep. Take care of the 

house. And so, I guess, examples closer to home. That would just make it a little more 

palatable, a little bit more easier to grasp and understand and use. The important thing is 

use. It's hard to use something you don't understand or you don't know why you're being 

taught this. And I think that's the biggest problems with schools, at least in the 

Reservation. There were a lot of, at the time Rough Rock was, was demonstration, 

literally. I mean, it was Rough Rock Demonstration Project at that time. demonstration 

being, "This is something we want to try. We want to see what happens if we," you 

know, "integrate our curriculum, Navajo and the English way of teaching or learning." 

And the stories were basically Navajo stories, done both in Navajo and in English 

depending on what was to be gained or learned from the lesson. And it was, yeah, it was 



186 

interesting. It was really interesting. I remember these plastic apples, these plastic 

bananas, you know. Learning fruit, you know, either, obviously plastic. I mean, as plastic 

as, you know. It was just really interesting. It really sticks out in my mind. These, urn, 

this plastic cow, you know. This is, you know, and, yeah. I guess that was, and it's 

usually this, urn, Guernsey dairy cow, you know, that most of the students had never seen 

before. I mean, we have Hereford, Hereford breed cattle, you know. The white face, red 

and white. It was just interesting. It was like, "Oh. Is that a cow?" you know. "What do 

we have around here?" you know. "Are those real cows?" But what really sticks out in 

my mind in terms of, you know, "Well, that's how they do it. Well, that's why you get a 

lot of, a lot oflost people." Or, this was a common phrase and it really wasn't taken to 

this extent, but something similar, but, you know, "Most white people are," you know, 

"They just get lost. They don't," you know, "When they're on the reservation they don't 

know. They misinterpret our feelings," and, you know, stuff like that. 

I personally feel being Navajo, it's the philosophy, it's the, it's your attitudes. A lot 

of my prayers are done in English, but they're based on Navajo philosophy, Navajo 

religion, Navajo ceremonies, but it's just easier for me to think in terms of English, but to 

feel the, you know, the spirit of the Holy People. The strength of the Holy People. It's 

the energy that's generated through this, through the prayer, through the, so, with that I 

think that's kind of my, my definition, or my description offeeling Navajo. Feeling a part 

of Navajo is the people that you interact, for one thing your environment. I mean, in was 

maybe in Los Angeles, downtown Los Angeles or in Oakland, you know, I would feel a 

little less Navajo only because I don't have the support. I don't have the, the, support, the, 

of course I would still carry the philosophy. That has gotten me through a lot of things in 

life whether it's here in [the city] or whether it's back home on the Reservation. I was 

exposed to a certain way ofliving and I found that that really didn't, doesn't work for me. 
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So I've had to come back to the Navajo philosophy, to Navajo religion. And I see a lot of 

similarities, a lot of other spiritual elements, the, how the Oglala Sioux or other Native 

American tribes view universal harmony. And also the relationship with the people. I 

have a strong relationship with my people. The people on the Reservation. But also 

there's my people at [a] Health Center. Or the Yaquis for that matter, you know. I have, 

there's a Yaqui family that treats me like a, a part of the family. So there's something 

there. There's something similar that I feel or that they feel with me here in [the city] or 

on the Yaqui Reservation that I feel and people, my family back home feel with me there. 

So, I think language is part of it, but I don't think it's the, the tell tale, or the, the decisive 

factor with feeling Navajo. And feeling Navajo is an experience or it's based upon the 

experiences you've had. I know some Navajos who don't want any part of the tradition. 

Who don't want any part of the culture. But never, they're Navajos, you know. They'll 

always be Navajos. And I think they choose to, to live and do what they want to do 

wherever they want to do it. 

But there's something to be gained from this philosophy, this way oflooking at life 

and it's something that has kept Native American people alive. Enduring what they have 

endured. And so that's the benefit. That's the, that's what you keep, that's what you want 

to always have and be proud of and utilize the spiritual components and, like the O'odham 

people, this happiness. Once you see it as a positive attribute, "I have this. It's mine. It's 

always going to be mine." I can add on, I can add, you know, I don't have to just see my 

own culture, my own religion, my own spiritual, you know, components myself, but I can 

look at other things. And the things I can use I will keep, take with me and then we will 

not live as the pre-traditional. I mean, let's face it. Change is happening. Change is going 

to happen. And it will never be the same. And so that's another problem, big problem I 

see, is both sides of the fence, on the Reservation, are trying to continue their own way of 
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living. Their own way of doing things. And so, you have a lot of, urn, things don't happen 

as fast as they should, or need to. In other words because of these two, this movement, 

this parallel movement. And instead of this convergence and the understanding, I mean, 

everything has its place. This is a sacred circle, and everything has, has a reason. 

Everything, you know, will eventually fit together in the end. And at this point in time, 

you know, both sides are unwilling to see that. And I think over, over time, in the future, 

you will get more and more Navajos, more and more Native Americans for that matter, 

who will begin to feel that this is a very valuable part what they bring off the Reservation 

to learn. And they add on other things and when they go back they still have, you know, 

it's not going to be this, it's not going to be that. It's going to be their own. It's going to 

be a way of dealing with life. The external, this, this system, you know. It'll be a way of 

dealing with the system, but yet retaining, keeping the good things that we've got, we've 

got going. And passing those things on, you know, so we don't lose the language and we 

don't lose the culture, the traditions and the spirituality and rituals. 

The spiritual, the religion, it's a big component of all of that. And you need to keep, 

it needs to keep, it needs to remain. It needs to keep in existence in order for everything 

else to make, to make sense. I'm not saying that ifit's lost or it's gone or ifit's not used, 

everything else does not make sense. I mean every individual has their, you know, their 

own interpretation of what we get out of a certain sequence of events, or a certain ritual. 

It doesn't have to be a spiritual ritual, any ritual that you do. The bottom line is peace and 

taking care of each other and taking care of this burden and taking care of the universe in 

general. So it's borrowing concepts, what I can use or what, what I feel, you know, from 

the Christian, from, as well as using hozhooji, you know, the Navajo philosophy and even 

sweat lodge. I go to a Lakota Sioux Sun Dance sweat lodge on a regular basis. That's an 

intertribal thing, but the concept is there. The purification, the purpose is there. The ritual 
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is there and most of it is, you know, there're the Lakota songs. I sing the Lakota songs, 

but I feel, you know, it does something fOf llle just as hozhooji, just as church, just as 

prayer does. So for me it all has its place. It all has its values and it makes me who I am. 

The personality. The person to do whatever I choose to do. 

I think you have basically no choice, you have no choice but to accept being Navajo. 

Accept or try to be as Navajo as you possible can because obviously there's differences. 

There's skin differences. There's, now it, just owning the language. You've still got what's 

back home on the Reservation. You've still got a way of life. You've still go what, your 

experiences or your culture. I kind of equate, I, maybe there is a difference between the 

two, but as far as I'm concerned experiences, you know, equate to a, a culture. That's 

what your culture is based upon. You know, the history, the experiences of your and your 

family and your ancestors. But I would have no choice but to accept the fact that I'm 

Navajo. And I see life because the way I do, because of my experiences. The Navajo. 

The Navajo myths. So I would think you would have to, there would be, there might be 

some problems with that, you know. There might be some internal, internal struggles. 

There is definitely something to hang onto, to use, to keep tapping into. I do think that 

you would have no choice but to try to figure, figure out a way of becoming as Navajo as 

you possibly can. Or, you know, try like crazy to run away from it. But you'll never get 

very far. 
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"I've lost something that's really dear to me, and now I can't really get back. " 

Julie's Story 

I'm Navajo. I'm a contemporary traditionalist. When I think of ethnic, I'm thinking 

of, you know, a classification. Is she Native American or what. I guess it's more of a 

category than a classification. Where culturally it's a little bit more sensitive, I mean, 

you're getting more down into what you're, I guess would be the contemporary 

traditionalist. Ethnic orientation, I guess generally would be Native American. And then I 

would follow that with, more specifically I would tell you my clan system. 

When I talk to people who have no understanding of the clan system, I will 

sometimes take the time to explain that and really, like go really further into describing 

who I am. But with that you bring also, describing how the clan system developed, and 

why we value that so much. So it's a lengthy introduction if you go about it that way, 

whereas if I'm speaking to an audience of other Native Americans, I can mention that 

briefly and they'd understand it and there's no real explanation involved. So it really 

depends on who I'm talking to. My mother's clan which is my primary clan, the clan I go 

by, is Edge of the Water People. You know you tell another Navajo that, and they're 

going, "Hey, my sister," or you know, there's a relationship already formed right at that 

introduction. It's kind of an identity feel-, relationship. And it's funny, but that's just how 

we identify with one another. You know immediately, and you just feel like, a kind of 

connection with them from that point. My father's clan is Towering House People. You 

know, you have the five major lines and then from there you kind of have the subclans. If 

a woman is Navajo the major clan has to be the mother's clan, the minor clan would be, 

her sub clan would be her father's. My mom always tells my kids, you know, this is your 



191 

cIano And she tells them one clan only which is my clan, which is her clan, too. So the 

father's clan just kind of gets mentioned once in a while. It's part of the maternal thing, in 

the culture. My grandmother took great pride in being one of the major clans and long, 

long ago. And it's still being carried on today. 

I went to preschool and kindergarten on the Reservation and I went to [the city] for 

two months when they tried to bring me here during my first grade, and then I went back 

to my grandma's house. I guess I was just so tied to, to her, urn, to her ways of bring up, 

'cause we lived with my grandma quite a lot. So anyway, fifth grade on up through high 

school, graduation from high school has been, was on the Reservation. And through that 

time I just, I never picked up the Navajo language. That time when it wasn't all that 

important to me. I don't know, I sometimes wonder if some of it had to do with the way I 

was treated, or about the way I didn't belong, I wasn't, so I felt, well, you know, on to 

other things. I knew I'll never belong, I'll just lose and I'll just go off and I'll make it on my 

own. So I think things just got turned around for me. It's, not being a part of that 

environment. 

I was six years old when I came to [the city] and I think I was here maybe a couple 

of months and I just, I could not handle it. I wasn't doing well in school. I missed my 

grandmother dearly 'cause we were so close and I pleaded with my parents to go back. 

Whatever it took, you know, urn, made up any excuse to go back. I told them I would 

help grandma. I would to this, I would do that, and I guess financially for them, too, it 

seemed like the wise thing to do. So I did get sent back after a couple of months. So I 

got my wish and was able to go back and spend maybe two years there. By then they 

thought, well, I think I can handle it, so. And I left and I came back to [the city]. And it 

was still rough. It was a difficult adjustment, not to mention that we were in one of the 

school districts where there were very few Native Americans. I just didn't identifY with 
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anybody. I just felt singled out of everything. But that was my, I guess, my feeling about 

it. That wasn't how other people perceived me. And I was just like everybody else. I 

mean, they went about doing their own thing. It wasn't that they really cared, you know. 

I never had to deal with name calling. I never had to deal with any of that. I was just a 

little bit sensitive that somehow I was different. I was a different color. My hair was 

dark. My hair was long, you know. And I always hated when my mother made me wear 

braids to school all the time, you know, and I didn't like that. And I just, I guess maybe 

the stereotypical image ofIndians, and I, I just don't like that, urn, some of the times. But 

they never made me fee!, you know, unwelcome. That wasn't my place, urn, so ! gradually 

started to adjust a little better. But again come fifth grade, we moved back to the 

Reservation again. 

All through kindergarten and maybe through my senior year, my main teachers were, 

you know, my parents. And then my grandmother had a lot of influence over my value 

system, my behavior, you know, things like that. And then the formal teaching, of course, 

was just school, you know, the school system. So mainly at home, my home environment, 

it was always my parents and my grandmother that had a lot of influence on my. 

When I was little we lived with my grandmother. My father and my mother, they 

married quite young, well, eighteen, and I came along when my mother was nineteen. So 

they were just getting started. My dad had a very good education. He went to school at a 

boarding school. I think he was valedictorian of his graduating class. He met my Mom 

while she was in [an Arizona town] going to school. I still haven't put it all together. 

They always tease each other about the railroad tracks, and I don't know what the story is 

about that, but somehow they met between [a New Mexico town] and [an Arizona town]. 

I think just married young and didn't have a good solid footing there, and they stayed with 

my grandma for a while. Of course, my grandma will take anybody in, you know. 
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I would spend some time with my grandmother, of course, and she would, you 

know, we'd be maybe cooking, if it had something to do with food, you know, she'd tell 

me the do's and don'ts about, you know, there's certain ways you cut meat, there's certain 

ways you don't cut meat, there's certain ways you handle a knife. Urn, there's, you know, 

you don't necessarily use spices in your food. You know, culturally we're not chile spicy 

people. And, just things like that, you know. She, she kinda taught me along with the 

cooking along with maybe, urn, the cleaning, you know, just keeping your house clean, 

taking care of your home, your environment, and it takes care of you. Just having a real 

respect for your environment and the land and things like that. Take care of the yard, the 

pets, the animals. I remember she always had stray dogs. She still does now, but she 

never would really turn a stray dog away. She'd take care of them. I don't know if she 

really had a love for animals, but she always put out food for them. Just a real respect for 

things, especially things that had to do with nature. I remember it was always just me, you 

know, me, maybe it had to do with the natural concept in the Navajo culture that the 

woman be taught all this information. I remember she would chase boys out of the 

kitchen and say, you know, "You guys don't belong in here. You go out and play." Or 

maybe especially during ceremonies, I remember that so well, the guys sit on one side and 

the women sit on the other side. There was a separation there. Urn, the boys, just, they 

were always pushed out. They were always pushed out. They were always kinda on the 

outside looking in and I was always involved in the activities that were going on. 

And she always told me, you know, if you didn't do things appropriately the way 

they were taught to us, that maybe sometime in your life you would suffer, you know, 

some kind of, you know, what is it, urn, I mean it would all come back to you in some 

form. You know, maybe illness or, or something not real tragic. But something happened 

to you to make you question, "Oh gosh, maybe I should have done it then, now this is why 
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this is happening." Any time I was going to do something I always thought about the 

consequences first, all the time. It's real interesting. I've always thought about the 

consequences which made me think twice about whether what I was doing was right or 

wrong. 

Now that's real difficult in dealing with what I have to do in, I guess, the outside 

world as we call it, where's there's competition, there's a lot of things going on. And I feel 

a little bit removed from that, of what she had taught me. I still try to, you know, 

remember those things and keep it a part of my, a part of my, of my daily life. When I'm 

making decisions I want to (inaudible) upon something, but it's hard because there's other 

people that have influence on you. Your environment has influence on you. They say, 

well that may be the right thing, but you should do this, you know, this is also right. So 

it's a little more difficult now, you know, dealing with it in that way. But I feel good 

because I have a base, I guess I have a base of knowledge, of understanding, ofa certain 

value system, I guess, at least to kind of guide me through some difficult times. And I 

always feel good when I go home and I see my grandmother or she comes down and she 

visits because, you know, that whole thing is just kind of like re-energized, you know. 

And I feel so good and I go out and I can tackle the world. But ifI haven't seen her or ifI 

haven't been to her home, I'd say maybe in, maybe in a year, I just go crazy. So, I just 

saw her a few weeks ago and that was just the greatest feeling again, so I feel good. 

So a lot of my, of my learning came from her and then it was reinforced by my 

parents 'cause you know they were around me daily most of my life, and they'd say, "No, 

no, no. You don't do that." And I would remember and yeah, that's right, you don't do 

that. But they didn't have to tell me why because my grandmother told me why. And 

sometimes it was interesting, too, 'cause I would think well, "Why?" and they would say, 

"Don't even ask why," you know, "You're not supposed to question authority. You just 
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do as we tell you." So I would, I would just do it. A lot of times I would ask my 

grandmother that, when I would be with her, and ask her why, you know. "Why?" And 

she would always scold me and say, "Don't ask why," you know, "You don't question," 

you know, "my authority or my," you know, "my judgment." "Okay," and I'd just go 

along with it. And now when I do things a certain way, people ask me, "Why?" And I 

say, "I don't know. It's just what Grandma taught me. What Grandma said. It's just the 

way it is." So I will always remember that. It's just like, 'cause my kids ask why now, too. 

"Why Mom? Why can't we do this?" Sometimes they talk of death, I mean, not, not, just 

to hear about it, you know, things going on. And they question it. And I say, "Don't talk 

about that." And they say, "Why?" you know. And I say, "It's just culturally," you know, 

"We don't talk about those things. We don't, wejust don't say it." "But why?" you know. 

It's something I tell them, "You just don't question it. I'm telling you once and we'll leave 

it at that. " Because I can't explain to them "why" 'cause Grandma she didn't ever tell me 

and she said, "You don't ask. That's just the way it is." So, those are my teachers, mainly 

my grandmother and my parents, and my, of course, my teachers. 

The things [grandma] taught me, it was never like a lesson, you know, it was never 

like a time for us to just sit down and talk. It was always in the act of doing something 

that she would tell me these things, or maybe she was doing something else with one of 

my cousins or one of her own children and I'd be observing, and she'd say, "See this?," or 

you know, "You should know this," or "This is." So that, it just kind of happened, you 

know. When things would happen that she knew was of value for me to know that, she 

would fill me in on it. But, it was never a moment when she would take me aside and we 

would talk. ~aybe, the only time would be like when she was teaching me to weave. We 

would talk about, that was kinda our time to talk about some things. But she was mainly 

talking to me about the pattern and the colors, just the weaving process and some of the, I 
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guess, the values tied into being a woman and learning to weave. So, that was really only 

the time, I guess, which was just ours. Aside from that, it was just things that would 

happen. 

But she never got into the storytelling part of it. Uh, I think ifshe had, maybe, you 

know. I never stuck to weaving, it just, it was there for a while and something to do in my 

spare time, but I never stuck to it. The only time she really got into talking about stories or 

maybe, urn, I don't know, we'd be sitting around the table, we'd just get done with dinner 

and it would just kinda be kinda quiet, social time and there'd be other family members 

gathered around and she might add, she might just throw in something that happened to 

her when she was small, like the boarding school. Or, like maybe, urn, I don't know, her 

cousins. They went out and they did something together. It just kinda came up, you 

know, at little gatherings like that, but they were real short stories. Nothing symbolic, 

though, just things that happened in the past. And I wonder why that is because I want to 

ask her so much, but it seems like I would be going against you know, against tradition by 

trying to have her, I guess, expose a lot, a lot of past things and I question that, because I 

think she might have had a really painful childhood, maybe even a painful, urn, urn, 

relationship with my grandfather because I remember some of my aunts mentioning that 

he, that he had another family across the wash. And those things were real common a 

long time ago. I just think both of them had a really tragic, you know, painful upbringing. 

So those stories aren't, aren't passed down, you know, to us. But I think it's too painful 

for her to remember some times. And there were some happy times, and those are some 

the, the rare things she shares. I just feel that there were other things going on that maybe 

I shouldn't know about at this point. So, I wish there were more storytelling or those 

types of things. 
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Now, urn, when we have like ceremonials and we have a medicine man coming in 

and performing a ceremony, he'll do a little bit of storytelling around in the hogan, you 

know, when maybe a prayer is being done and we're kinda taking a break, he'll fill in a 

story about something. But the thing is I don't understand Navajo and it will all be in 

Navajo, so I'd be sitting there and I'd be asking my mom or my grandma, "What is he 

saying. What is he saying?" And they'd get really mad at me and say, "Shh, I'm listening. 

I'm listening," you know. And I'd say, "What are they saying? What are they saying?" 

And that connection would never be made. I never got an interpretation of what he was 

saying and I moved out not knowing what the story was, or maybe what the mora!, the 

moral side of what he was saying. He was sending a message, obviously, and everyone 

was quiet, but I never got that message 'cause no one had time to interpret it for me, 

because by then it was time to get up and clean up and get him food and water and people 

are running back and forth. So, I would just kind of, you know, wonder, well, I wonder 

what he said. And again that's because, you know, I didn't know the Navajo language and 

I regret that now very dearly. I mean, I just, I wish I had learned it. I think a whole lot 

would make sense to me now than it does. 

We had quite a few ceremonials when we were home. I always treasured those 

moments because it meant, you know, extended family coming together, cousins, and 

aunts and relatives and even then traveling in from far distant places. I think the furthest 

distance anyone had to come was from [a New Mexico town], but still that meant seeing 

my cousins and we were all just very close. I'd say we had maybe seven or eight 

ceremonies throughout the year, you know. That's quite often and always with those a lot 

of preparation, you know, food, and materials that we needed, supplies, some cleaning out 

the hogan, you know, just preparing everything. And I always treasured those moments. It 

was work, but I enjoyed working because it was, like I said, the, the, the whole, I guess, 
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just the work ethic, the culture. You have to do this, you have to work this way and do 

things this way. Of course, grandma taught me that and I didn't question it. I just worked 

and I enjoyed it because I looked forward to spending time with the family. So, it was 

working for, for a reward, which the reward was being able to see the family and bring 

everybody together. But I really miss those moments now. I'd say I get home for maybe, 

if I'm lucky, one ceremony out of the year now. And it doesn't seem like they go on as 

often as they used to. So, I'm anxious, I want to go back. I mean I just have this antsy 

feeling, "Let's go soon," but I can't, I mean, I just have too many obligations right now 

with work. 

The hard thing about going back is my husband is very, urn, he's just very used to 

being in [the city]. This is home. Home is no longer back on the Reservation. His 

vacation builds up and he just, you know, he doesn't take vacation either, so he's a 

workaholic as well. Severing those ties came about when he lost his mother. You know, 

mother was a real big part of his life and once she had passed away about two years ago 

that's when I noticed he just didn't want to go home. His dad's stilI there, but his dad has 

kinda relocated and got his life back together and doing things for himself And the whole 

family I've noticed have just kinda broken apart. But going home, it's just, well, whenever 

and he doesn't miss it at all. It might have to do with our matrilineal society. Because see 

for me, my grandmother's still living, my mother's stilI living and there's me, the next 

generation. So they're like my teachers, my role models, and I have to have that constant, 

you know, contact with them. Even, like my grandma she had to come all the way down 

here to find me and see what was going on and just check on me and, you know, make 

sure everything's OK with the family. She never misses my birthday. She never misses 

Christmas. She never misses my anniversary even. But she does that for the other 

grandkids. I think we have like a real special relationship, we're just so tight, we're just so 
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tight, so, it, my husband understands that, too. I went home like maybe three or four 

times throughout the year and I went by myself. That's just how independent I've become. 

And I make the decisions basically to go where I want to go. I always take my kids, too, 

and it's real important for them to go back. That's part of our household and my husband's 

very comfortable with that. He doesn't go out unless I say he can go out. He comes to 

me, he asks me for advice, he doesn't make major decisions without consulting me, you 

know. Sometimes I, I, maybe overuse my authority from time to time, but that's just how 

I've been taught, that they can do housecleaning, that they can do cooking, they can do 

laundry. 

And sometimes I go back to visit on holidays, I really try very hard to understand 

some Navajo that is spoken because my aunts and uncles will get into conversations and 

I'll try very hard to pick out little things that I hear. It's like a game. I have fun just sitting 

there and listening. My husband does the same when we go back to his relatives. We 

come back and we have a few Navajo words, you know, exchange and we try to, you 

know, we start saying things in Navajo, but it kind of dies out after a while until we go 

back home again. You know, we notice that it kinda came with us, you know, so that's 

really neat. Yeah, and I try to teach a little bit to my kids when they're home playing and 

they're gradually learning that. They don't understand the connection when we say salt, so 

they say, you know, give me the salt, so they say give me the [salt] and I say no, you don't 

say it like that. You have to say the whole part in Navajo, you can't just say [salt]. In 

other words, they think there's distinctive names for every little thing like that, so it's hard 

for them to understand that. So I'm trying to teach them one word at a time rather than 

tying it all in, because I can't myself tie it all in. 

My grandmother was fluent in English. I was lucky, very fluent in English. She 

worked in the boarding school system. She's been teaching boarding school since 1945. 
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She first started boarding school. When she was doing that she had opportunities going to 

workshops at [two universities], training, so she got exposure to a lot of that, and 

developed her English speaking skills. Even writing, she writes very well. She sends me 

letters all the time. When she would get mad at me she would use Navajo language. 

That's funny, but there was hardly ever a time she had to get after me for anything. I was 

just telling her how I miss being home and, you know, and it's funny 'cause me and my 

brother we're, my brother's married, and I was there with my husband and my kids and we 

were putting our orders in for herbal medicine and, you know, the com pollen used, when 

we do ceremonials and we run low, so, and she was te!!!ng us about alI these other 

medicines that you use, but she couldn't say it in English. There's just no English words 

for these things. So I tried very hard to remember how she said them, but it's just so hard 

to remember those things when I'm away all the time. And I've already forgotten it by 

now, although I tell myself, I'm not going to forget. I'm not going to forget the words. 

But, yeah, she speaks English very well. She, she tends to maybe slur her words a little bit 

or maybe not pronounce something very well, but it's, like for instance, for lemon she'll say 

"laamon." My dad's got like, I think they call it 'broken English.' 

English has just been the primary language in our home. I think the only time my 

parents talk Navajo is when they don't want us to hear anything, that they're talking about. 

It's interesting because, like in, although we all lived in the same community, every time 

we went to grandma'S house Navajo was always spoken. But every time we, you know, 

jumped back in the car and drove back to our house, it was always English. So I was able 

to pick up a few Navajo words here and there. Just when I was somewhat getting it all 

down, urn, together, we left the Reservation. And of course being in [the city] where we 

were just, my dad went to school here, something we wouldn't use at all, there was no 

place for it. And then we went back, and then it was, you know, some little bit of Navajo. 
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My mom and dad are both fluent in Navajo, however, they told me that, even my 

grandmother tells me this, she says that there's some words that she's forgotten that her 

grandparents and parents used that are very old and foreign to her, Navajo, you know, and 

she says she's forgotten some of them and even now she can't remember. And even my 

Mom, there's some things that she'll want to describe and she can't describe anymore, and 

she struggles with Navajo because she can't say it and she has to say it in English. She's 

very fluent in it, but then she'll come to some stumbling blocks and can't say it. But even 

Grandma, even she, there's some words, only, only, you could say in Navajo and were 

carried down for centuries, but she's lost them and can't say them anymore. She's 

forgotten. It's sad, but then. 

I [have] wanted [my boys] to go up and live up in mountains with their grandfather. 

He's got a sheep camp up there and he's got no electricity, he's got no running water, he's 

just like up there. It's a summer home, it's so beautiful up there. It's just so neat and he 

herds, he's got a herd of sheep and he picks them up and herds sheep and just so down to 

earth, just out in the mountains and nowhere. I'd like them to spend some time there, too. 

He only speaks Navajo so that would be interesting, the communication, you know. We 

threaten them with that sometimes, you know, in a funny way. We say, "Well, we're going 

to send you up to grandpa's," his name is Joe, "We're going to send you up to Grandpa 

Joe's sheep camp and make you learn Navajo and make you work hard," you know. 

That's when they kinda get to be more materialistic, you know, and they want this and 

they want that. They think they need to have this and they need to have that, so I say, "Ub 

uh," you know, "you don't need that." It's want. Want and need are two different things. 

So, I think they understand and they think about that from time to time and maybe that 



202 

wouldn't be so bad. I would even like to go if I had the opportunity just to get away and 

just do things the way they were done a long time ago. 

He's getting old, actually, and we've just been talking about the possibility of 

removing his herd from him and having someone else take it over, but they were saying 

that could have very devastating effects on him because that's all he does. He wasn't 

educated, he was just a rural neck of the woods type of person. He's not used to being 

out. We bring him down from the mountain during Thanksgiving at family gatherings, but 

he, himself he doesn't communicate with anyone that doesn't speak Navajo and he's kinda 

hard of hearing, actually. He's getting old and they're concerned about his health and 

going in the cold and having to herd the sheep all the time. So I don't know what that'll do 

to him. We're talking about it. Of course, we all get together and we think, well who's 

going to go home and take care of him or who's going to be the one responsible for 

tending to his health. So all those questions come up and of course we can't do it. We 

probably could, but you know, with our jobs and all we've got going now it would almost 

be impossible. So again, the value clash again. We should because we're family and that's 

the culture. But we can't because Western society says no, we have to perform in the 

outside world. So, it's hard. 

I guess a lot of my decisions, too, I was influenced by my parents. They just, I 

understand they wanted, you know, better things for me and having a better life. Any 

parent wants their child to have that. And the only way, I guess, they saw me as having all 

those things was to get out and be competitive, write well, speak well, you know, urn, 

read well. English, cause that's the dominant, you know, communication system out there, 

and so, I remember my mom always saying that, you know, you need to know your 

English well, you need to, she'd always be correcting us on something, like if we'd say 

ain't, you know, she'd say, don't say that word, you know, you say this. That is not a 
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word. She was an English major for a while while she was in college, too, and urn, I think 

maybe for a time there she was kinda looked down upon because she was Native 

American. There's still some prejudices there that existed and some of her teachers gave 

her a hard time to, to perform up to standards. And I'm trying to feel like where am I 

going to fit in the language. When am I going to do it or ifl really will make a 

commitment to it outside offamily, outside of work, outside of school, you know. And 

the more and more I think about pursuing my career goal, that's going to require good 

speaking ability, good leadership, and all centered around English. The dominant 

language. 

It's really hard to decipher Navajo language because it's not something that's usually 

deciphered. You can't pick out major parts here and there, words, and just kinda link it all 

together that way, so it's just too complex and I've tried doing that before and my 

grandmother would just laugh at me. Anytime I would try to take something she said, take 

it apart and decipher it, she'd say, "No, you can't take these two words apart," or, you 

know, "That goes with that," and you just, you know. So she said," You just need to 

learn it and you just can't pull it apart like that," you know. 

When people notice my name, of course they identify it with Navajo. And then they 

hear me speak, and they say, "Gosh," you know, "you speak English so well." You know, 

I've heard some Navajos speak who were, and I tell them why, and I say "Well, I'm not 

bilingual and I don't know my Navajo language so I don't have a lot of Navajo slang or 

accent to what I'm saying." My dad does, now, if you were to talk to my dad you'd notice 

some, urn, some dialect or some slang, or like for instance he'll say seven like I say seven 

just as I said it. He says "saven," or eleven, he says "elavan," or, urn, what are some other 

words. There's just so many. Even my grandma, she speaks English very fluently, but she 

has this, or she'll get stumped on something she's trying to say and she can't say it in 
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English the way she wants to and she'll kinda twist and tum it around until she finally has 

it. Or she'll throw in a Navajo word and say, "That's how you say it in Navajo, but I can't 

say it in English. II 

The ceremonies are very connected with the language. I know, the medicine men, 

it's interesting because my Grandma says, "Oh well, the medicine men will know. II Or, 

liThe medicine men should know these things. II Of course they've got to know all these 

things. "They've got to know the terminology and the origins of all these sings. II She says 

that. And sometimes she's even a little bit afraid to like, I guess, have a sing that, that she 

doesn't know, or that she doesn't have, or she doesn't think she should know it herself. 

Even in the ceremonial singing when they're doing something that's associated with prayer, 

you know, which is for seven or eight hours in the hogan and the prayer is over and all this 

language that goes on, all the religious ceremonialism is Navajo. And there's going to be 

words exchanged that, like I said, that no one has even heard of before but the medicine 

man. But they know these words from way back. The more modernized we become, we 

kinda loose some of that. 

I was, I'm reading this book, urn, it has some poems in there that Indian children 

have written and some of the poems are, are a few of them are real old and they talk about 

the boarding school system and how, you know, our parents and our grandparents were 

taken from their homes and weren't allowed to speak Navajo language or practice their, 

you know, practice their beliefs. So I'm thinking, I wonder if that has affected my parents 

in a way to where English just became their dominant language, you know, after a time. I 

know my mother taught us stories when she was, she went to a religious school, her and 

all her brothers and sisters, and I always remember, you know, today she won't go to 

church because of her experiences as a young girl in the religious school. I mean, there 

was just prayer in and prayer out, I mean, prayer, prayer, prayer for everything and, and 
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urn, they weren't allowed to speak, you know, their native language. So, I wonder if that 

has some affect, you know, on maybe her not passing the language down. Same with my 

father, I mean he was brought up in a boarding school system as well and you know, just 

never. I mean now maybe that's the effect of being trained to not speak the language. For 

us, it was better that we didn't learn it. But Navajo, I mean, like I say, it just wasn't 

encouraged. It wasn't written down anywhere, it wasn't, I never went back to my room 

and try to write something down to remember it. Nothing like that. I heard enough of it in 

the bus on the way home and in school and I guess I just took it for granted that it was, 

you know, sometime, on down the way, ifl was meant to I would pick it up, but ifl didn't 

it wasn't any big loss. But now, it definitely is a loss. 

A lot of the little things going on during the ceremonies I couldn't quite put together. 

A lot of it I didn't understand because people there at the ceremonies talk Navajo around 

the clock. All the language is fluent Navajo and ifl didn't understand that then I'm missing 

our on a lot of understanding the meaning of what's going on. I would tug at my 

grandma's skirt and say, "What are they saying, what are they saying, what are they doing, 

what's going to happen next?" She was always involved with either watching or talking to 

other people and she didn't have time to say, well, "This is what's happening." Usually I 

was always cooking or helping with the dishes so I never actually went out and saw for 

myself what happened. Maybe catch a glimpse here or there. But my grandma always 

kept me in the kitchen and said, "You help the woman here. " "You do this and you do 

that." All those women were all talking Navajo. And when they knew that I couldn't 

speak Navajo, you know, they'd kinda laugh about it a little bit and say, "Oh well," you 

know, and they'd start talking English to me again. Or they'd be trying to tell me 

something and I wasn't moving or doing what they told me to do and someone would say, 

"Oh, she doesn't understand Navajo," and they'd say it in English so I understood. But, 
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you know, not to ridicule me or anything. They were just, you know, they were saying, 

"Oh, OK," you know, or whoever could speak English. I was lucky that there were some 

people there that were bilingual and could speak the English and interpret to me what a 

person was saying. Then I'd hop to it and do it, of course. Then once in a while I'd get a 

remark like, well, "You should learn the language," you know, "You young people 

nowadays ... " So, I never picked it up, you know, moving back and forth between the 

urban community, back to the Reservation, back to the urban community. Of course, my 

parents just were more fluent English speaking, you know, in the home. 

I've like learned the dances, learned the songs, but like the language, just, you know, 

there was like a barrier there. And now that I think back, I think my parents encouraged 

the dance and the songs, but they didn't encourage so much the language because I think, 

you know, you know, in general, you know, once you learn the language, you know, 

you've really retained some cultural, some real cultural strength, I guess, in all areas. And 

I don't know. I kind a think about that, maybe that's not what my parents wanted me to do, 

the language, you know, the songs and the dances were fine, but once it got to the 

language, they never encouraged that, or reinforced whatever was being taught at school 

because they always knew I would leave. And it's interesting how I've retained song and 

dance and probably could have retained language as well if they had, you know, spoken it 

more to me. As time went on and each generation got more educated, it was just less and 

less and less and I think of that, I guess, from within our tribe that it's very true that if you 

don't maintain, you know, some language identity it, everything dies out, you know. And 

it seems to be getting so close to that because families in each generation is becoming 

more and more educated. So, because I'm a second generation college graduate. 

So, you know, my aunts and uncles and father before me were all educated and even 

my grandmother had some, some training off the Reservation. I think she even came to [a 
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university] one time and got some training, so that's why her language skills, that's why her 

English is pretty, you know, pretty proficient. And so, it's just, you know, and of course 

my children, very, very little and it's just, it's just not important in our home, in where we 

are right now, but it's a real conflict for me inside because it is important. It's just 

something that's there that's telling me learn it, teach it, you know. And it's like it keeps 

pounding away at me until, you know, until I do something about it, but I guess it's true, 

unless you're totally immersed in it, you, you know, you're not going to retain the 

language in any form. 

I think I took culture classes because everyone else was doing it, basically. I mean, 

like you had a group offiiends and if they were going to do it you were just kind of like 

right along in there, too. But, after I got in the class, which I'm glad I did, I mean, I began 

to learn things and it just made me feel really good to learn those things. I would always 

see my grandmother, too, at the boarding school, I would go visit her because the 

boarding school was right next to OUf neighborhood and she worked there, so, during the 

time when I was living with her which is the time when I participated in the culture classes 

in elementary, I would go over to her dorm, her dormitory and I would see girls practicing 

dances and practicing songs. But to me, they were really much more traditional than the 

students in the public school system, so it just, something, it just kinda, you know, struck 

me that I should know that and I want to learn that so when it was offered in elementary 

school, too, I think in a sense that also kinda motivated me to get involved with that. But 

I think just the peer pressure, too, you know, let's go do this and find out what it's all 

about, so we did. 

And my own uncle, I mean, he was the teacher and now, I have great admiration and 

respect for that. Back then I didn't. He was just my uncle teaching Navajo culture class. 

But this guy obviously was filled with a wealth of information. So I always think back 
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about what would I do now to correct that. Well, go back and see him and spend time 

with him. But I can't do that, because of my demands here, my career, my education, my 

family, you know, so I try to squeeze it in here and there, but it's just not enough time. 

He's occupied now, he's got a cornfield to take care of, he's got the cattle, he's retired 

now, and he's got all that to keep him busy. So, more than likely we're not going to make 

the connection, maybe, one time out of the year, but not enough time to learn that. 

In grade school and middle school we used to tease kids about their accents, you 

know, and them not being able to, and a lot of kids didn't want to read out loud because of 

the accent they brought into the reading. And I feel so terrible now because, you know, I 

remember kids being teased about things like that. I never teased, though. I mean, my 

parents brought me up with, to respect other kids, but I remember a lot of kids being 

teased about it, just as much as them being, being kinda considered as outcasts because 

they were in a Navajo culture class. It was very divided, who you associated with and 

who, like who were the "Johns "and who were, you know, the more "Popular" kids that 

were real outgoing. So, it, yeah, there was a division there, and of course the ones that 

were more the quiet ones, the "Jocks", they were, they all talked Navajo and they all 

interacted with each other. Like I said that's the only time that teacher assistants would 

talk Navajo to that particular group versus our group. 

I know kids could tease and, you know, ridicule you in a totally different language 

and you wouldn't know what they were saying, you know. You would not know, but 

after awhile I learned what some of those words were and a lot of times people say when 

you learn a foreign language, they teach you the terrible stuff, you learn that first, and I 

did. And I picked up all those things right away, but I never said them myself, but I just 

knew what to look out for. I mean I don't know what I would have done, but I knew 

when something terrible was being said, and I heard it and I, but after that I was kinda was 
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on guard and I just, you know, kinda turned away any time anyone said anything that I 

knew was very offensive, so. But that was a part of growing up and dealing, you know, 

dealing with all of that. To get back at them, I think, I remember doing this with some 

friends, was we would tease them about "your broken English," or tease them about how 

they said something or didn't say it right, so it was always kind of a back and forth thing. 

It's terrible now that I think about it, but that was just kinda the way things were back 

then. But my parents, I mean, I was never one to say it because my parents, you know, 

taught me to never instigate anything, fights or anything, you know, just walk away. So, 

but I never passed up a chance either if! could be a part of that group because !ike! said, 

there were times when it bothered me. I wanted somehow to get revenge, I guess. I'd just 

hang out with this group and eventually they'd throw something back at them. 

English is real difficult for me sometimes 'cause I guess I'm trying to relearn 

something that I never learned in the Navajo language, but yet I haven't really built on my 

English skills as much as I would have liked to either, so it's like I'm kinda being pulled 

from these two extremes. So, I'm kinda battling with that. I'm in school now and I've got 

to read at a certain level and gotta write at a certain level even to speak. But it's still the 

Navajo part of me pulling me back. 

I've just always been this middle-of-the-road person it seems like. I've never been on 

one extreme or the other with my identity. Even my husband tells me now that he's noticed 

now that I really have kinda a thing on this, I guess, we won't say problem, but he says, 

"You just seem to have some difficulty dealing with your self identity," and I said, "I do," I 

really do. You know, even now, I mean, traditionally it would be, it would be best to be 

home with my children teaching them the language, the culture, being a good mother and 

a good wife, you know, being the, the, I guess, the strong person to hold the family 
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together in the household. But, I can't do that while I'm here. I've gotten my education, 

I've gone to work, I've gotta get out and perform, I've gotta get out and prove myself. 

See, that's something I've been trying to learn and trying to come up with some 

middle ground, something people can feel comfortable with. Sometimes I even tell people 

I'm okay, I feel good, I can do both. I can handle switching back and forth or being a 

little, 50% of this or 50% of that, incorporating it all, but then something will happen, you 

know, maybe some experience like just the job interview and it will just make me fall off 

the track again and I think, "Oh." So, just when I begin to get there I begin to gain some 

confidence, you know, something will happen and I fall off and think, "Gosh, this is not, " 

you know, "happening the way I want it to happen. It's not me." It seems to be one or 

the other, there's no middle ground, but I know there can be a middle ground, I know 

there can. 

So, I consider myself a contemporary traditionalist. Contemporary being like I've 

adapted to things in the outside world. I'm kinda up to date on what's going on, current 

trends and stufflike that. You have to be basically, I'm kinda forced to. I can't go crawl 

in a hole and not be exposed to those things. So, the environment has a lot of influence 

on, I think, what I am. Urn, traditionalist being that I really have a lot oftraditionaI values 

still. Very, the base of everything that I've come to be, everything that I, that I know. I 

apply it to everything that I think about and decide, and, you know, even looking into the 

future. So it's kinda just like well, just right in the middle. I mean, I'm not traditional in 

the way that I constantly practice, you know, the ceremonies, or I don't speak the English 

fluently or I don't maybe go back and participate in as many ceremonies as I could or even 

traditional medicine, you know. I don't use that daily like some traditionalists do. It's just 

the traditional side being that, you know, just the values, the education through my 
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grandmother and parents set the base and I think that's more important than anything else, 

and I can always apply it. 

I'd kinda like to think of [Western society] as an additive. That's what I'm struggling 

with. I'm thinking that I can do this, that I can do both, but then timewise, I'm thinking, 

"Well, how am I going to do this?" And then, that's when I feel it's gotta be one or the 

other, it cannot be both. "Look at you, you're running yourself into the ground just trying 

to juggle these two things, let alone family, let alone your job, let alone your schooling," 

you know. "Why let this constant battle go on? Just let one go and just deal with one," 

and once I choose to deal with one, like the business world, that's all I'll do and less 

pressure. I'm not battling with the time issue and learning quickly, urn, as far as passing 

down to my children. Forget that, I don't need to worry about that anymore. So, that's 

that's, you know, I would like it to be an additive. I would like it to be bet!!, but I haven't, 

I guess I haven't seen enough role models or examples of that. No one has really taught 

me about that, that there's possibilities in doing that, so I think if! talk to more people 

maybe along that line I'll find out how they were able to do it, and maybe I could, you 

know. So, but I feel I'm going backwards, I'm kinda wanting to go back in time and pick 

up all those things I've left behind or I took for granted or I never learned and then, you 

know, be able to come back to the future and live with these two things. Whereas most 

people I know that live with both have already learned the language and have added on the 

English and they are able to do both. I haven't met anyone who's gone back, picked up the 

language, and been able to come back to the present and carry on from there. 

So, you see, I just, I try to find a balance constantly. I try to keep in sinc. When 

something's out of balance, I'm trying to get too much into the Western mainstream of 

things, I will, I mean, I think about it some days, I'm just going to pack my bags and go 

back home, disappear for about a week and just really get in touch with everything again. 
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Come back. It's not just the ceremonials or the prayers, it's even just being around your 

elders, just have that thing, just rubbing off on you and making you feel at peace with 

yourself It doesn't have to be going back for a special ceremonials. I feel better though 

when I take a week off at a time to go home and immerse myself in the culture and do as 

much as I can within five days and I feel good coming back. I mean, it's like this whole 

new refreshed, or refreshed feeling about being here and everything will be all right. And I 

feel good for at least three or four months and then it gets hectic and I get bogged down 

again and things will happen and it's time to go back. 

You know, it's real interesting. My husband and I were talking because physically, 

geographically when you're going up to the Reservation, even though we haven't hit the 

Reservation borderline yet, there's like this imaginary line, when we're passed that, it's like, 

"Ooh, God, this feels so good," you know, "We're almost home." We get so excited, I 

mean, it's like, it's there within an arms reach and it's really funny because we talked about 

that one time. Why do we get so worked up about, you know, going home. We're not 

even home yet, but just getting closer and closer to it, it's really interesting, how it has this 

effect on you, you know. And then you're there and it's just great, you know, you just feel 

so good. And then coming back after having been there a week or maybe two weeks, 

you're coming back and it just feels good, you're bringing back this new energy with you. 

It's like going and getting supplies and you know, packed up for the season. It's been 

almost a year since I've been home, and so I'm really hearing, "Go home." 
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The stories we tell have much to say about what is important to us (Bauman, 1986). 

Through talk and narrative stories we communicate to others the words and the actions 

from events that have an important relationship to those values and beliefs that we hold 

about ourselves. What we tell in our stories reflects the belief system of our psychological 

domaI· ns (Briggc;: 1988) Thesp lifle stnriPS npnil"tpd th"" pxn<>,.j",,"I"""S thA .r.o"r nart;,.;n"nts --- -- \ ... - .... , - ". _...... .... ...... - .. _....... - .... 1""............ . ... a ........ 1"'-.... _ .......... - ..... _ ... _a .t' ..... "_a},,,U.&al. 

had growing up on their Reservations. The stories are powerful and provocative tellings 

that delimit what can be learned about social and cultural processes (Cruikshank, 1990). 

What they reported were the important aspects of their lives as they remembered living 

them. 

Life Stories 

The remembrances ofthe participants addressed their sociocultural situations from 

the time they were young children growing up on their respective Reservations. Their 

stories showed how they lived and with whom they interacted. They described who lived 

in their households, the conditions and the cognitive and the emotional interplay with their 

parents, their relatives and their neighbors. They talked about their families and how they 

were structured. They revealed the makeup of their immediate families and the other 

people living with them or in close proximity. They all had brothers and sisters, 

grandparents, aunts and uncles. Some families were more extended than others and these 

extended relations were framed in their cultural understandings of their relationships with 

relatives. 
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Peter and Annelise began their lives in simple housing without electricity and 

plumbing. In Peter's case not only was his immediate family housed into one dwelling, but 

the family shared their space with his grandparents and two of his uncles. They lived in a 

village with many other dwellings. Most of his relatives lived in this same village so 

gatherings of clan and friends was easy and often. AnneIise's family numbered seven in 

their house and her grandparents lived just next door. These two families constituted a 

village and from their houses to the nearest neighboring village was several miles. In 

Julie's situation, she and her parents lived in one home, but visited quite often their kin and 

the clan members near and far. She lived in a moderately sized, sprawling vi!!age, and 

because they had transportation, going to see friends and relations was not difficult. 

Travel between communities and villages was mainly to nearby or neighboring 

places. While there was a variety of reasons for this travel, it fell into the categories of 

social visiting, ceremonialism or labor-related. Annelise told how she would go with her 

father as he delivered drinking water to the houses spread throughout their area. She 

would go into the house with him and then wait there with the woman of the house until 

her father was nearly finished with his delivery. Usually the woman gave her a snack as a 

part of social etiquette. 

In some instances, people traveled great distances to participate in events or 

activities. Annelise recalled that one set of grandparents lived right next door, but her 

other grandparents lived 50 miles away. In the summer she would go visit them for most 

of those months. She remembered how people would travel to events or to just help out 

when someone needed it. Often these visits were quite extended over several weeks or to 

even a month. Although it was not directly stated, there was a sense that the long distance 

traveling was not seen as an inconvenience. For instance, Julie told how she and her 

family would visit the Reservation a few times each year, yet when the time stretched into 
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many months, her grandmother would close up her house and travel to the city to visit 

with them; a journey over 250 miles. The impetus to go long distances rested in their 

desire to maintain their clan relationships and their connections with one another. Their 

stories showed the extent to which they moved about to maintain their connections within 

their familial and their social networks. It points out the correlation between their beliefs 

in retaining their relationships with their clanfolk and the communal living situations most 

of them had. 

Charlie did not say too much about his home situation other than it was difficult at 

best living with a volatile father. He told that he was the oldest of a sister and a brother, 

but he never spoke about aunts and uncles, and very briefly referred to his grandmother. 

Julie gave a synopsis of her early years as a time of uncertainty about leaving the 

Reservation to go with her parents to the city. She recalled how that once there, she was 

able to persuade her parents to let her return to her maternal grandmother's house on the 

Reservation. She explained that she had a very close relationship with her grandmother. 

There was much communal gathering in and around the houses. These informal 

gatherings were social and were organized around talk centered on the everyday events of 

the communities. Peter described how after supper people would gather out back of the 

house and talk. He related how there were times when he would come home after dark 

and hear the conversations, but could not see who was there because of the darkness. 

They primarily discussed the social business of those gathered there, planting and 

harvesting schedules and events, and plans for upcoming activities. Annelise emphasized 

that listening to her elders when there was even casual conversation was something that 

was just expected from children. It was a way ofleaming for her, not only to listen, but to 

watch what was happening around her. Further, it was a fundamental part of what made 

her O'odham. 
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These living arrangements revealed the traditions and the ways of life for these four 

individual people and their respective heritage groups (Linde, 1987). The social and the 

cultural practices of these indigenous groups were revealed as fundamental aspects of the 

day to day. The structure and the organization of these societies were reflected through 

the stories they told and the specific contexts they described (Bauman, 1986). In short, 

these life stories did not function as support material for some central historic 

phenomenon, but they were the primary source of information for exploring social and 

cultural practices in their day to day existences (Cruikshank, 1990). 

Language Socialization 

Language socialization is a process that begins at the beginning of one's life and 

continues until one dies (Hymes, 1964). It is a process that involves people, places, events 

and time, and most importantly language. Life stories were useful because the information 

that they told in their stories revealed the cultural and the social processes that were extant 

in each narrator's community (Cruikshank, 1990). The four consultants talked about their 

clan relations, their physical environments, their extended families and their beliefs about 

the quality of their lives. They also talked about the expectations for their actions and 

their behaviors as fundamental parts of their cultural and sociai teachings such as the 

language and the social behavioral expectations when they were away from their homes. 

They were required to use their heritage languages to speak with their elders in polite 

conversations. This was so because most of the elders did not have a facility with English 

which put the conversational responsibility upon the consultants. 

Respect was given as another reason for using the Heritage language with their 

elders. Properly raised children showed respect by talking with their elders in their 

heritage languages, just as their parents spoke the Heritage language with each other and 
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with their elders. It was suggested that when a child speaks in the elder's language, then 

the child's parents receive respect from their elders and from their peers for having raised a 

child in the proper tradition. 

How heritage languages were used and what they meant to each of the consultants 

varied, yet there were some similarities. For Peter, Hopi was his first language and was 

spoken in his household and in his community. He grew up immersed in Hopi and the 

Hopi culture and religion. Peter's parents, relatives and community members did not like 

to use English and chastised anyone who did not speak or learn Hopi. They worked hard 

to keep English and other Western influences out of their community. For Peter, Hopi 

was more salient as a passive language and not actively used to initiate or participate in 

lengthy conversations with his elders. About the time he began school there was a shift in 

his choice oflanguage use due to a change in his socialization context. He began to spend 

a great deal of time with a non-Hopi speaking friend in a neighboring village. English was 

the only language spoken there and literacy opportunities were abundant. At his friend 

Donald's house there were many things that attracted Peter and drew his interest. He 

came into contact with books, games and a variety of activities that were not part of the 

context at his home village. 

Annelise's remembrances were very clear about the expectations for language and 

behavior. She recalled that when visiting with elder relatives a great amount of respect 

needed to be shown. The Heritage Language was used at all times and she was expected 

to be on her best behavior. She did not question her grandparents and paid attention to 

everything that was going on. When she returned home there was a sense of relief to be 

away from the tension brought about by always being "on." 

She grew up surrounded by her Q'odham language and culture. Her parents and her 

relatives all spoke Q'odham as well as the Reservation villages in her remote area. 
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Wherever she went, to her grandparents fifty miles away or with her father as he went 

about his work, Annelise was enveloped in her linguistic and cultural heritage. When her 

older brother and sister began school, English made its way into their household and into 

their lives. She remained within her cultural and linguistic boundaries, allocating the 

English language mainly to her academic pursuits. English was not a part of the child-talk 

and the play among the children, so O'odham remained their home language. Her parents 

and her grandparents encouraged and expected O'odham to be used and maintained as the 

language of choice. It was a matter of respect for her elders and a matter of cultural 

maintenance. 

Miles away on the Navajo Reservation, Charlie's family and Julie's family presented 

quite different pictures. Charlie's first language was Navajo, but his parents did not 

encourage nor expect him and his siblings to use or to retain their Language. Language 

socialization for him was contextualized in the events of his schooling and very briefly in 

the encounters with his father's drive to be Westernized. English was viewed by his 

parents as the only language that could possibly benefit young children who were faced 

with Western culture and Western models of schooling. He used Navajo to communicate 

with his elder relatives because they did not speak English. Navajo was also seen as a 

survival tool in the boarding school he attended. To escape the threats and the aggression 

of the Navajo adults who were in charge of the dormitories, he spoke Navajo in order to 

tell them that although he was a student there, he was from the village an.ddid not live in 

the dorms. Charlie's English was classed as "John" talk. That is, the 'broken English' of 

many children like him who spoke neither Navajo nor English particularly well. Their two 

languages were serviceable enough to get them what they wanted or needed on a daily 

basis, but it was not sufficient in more intense situations such as ceremonials or for reading 

out loud in school. 
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On the other hand, Julie had a much different story to tell about her language 

socialization experiences and the contexts that were memorable to her. When she was 

small she lived with her parents and her maternal grandparents. She was exposed to 

English and a limited amount of Navajo, but she did not begin her life as a speaker of 

Navajo. Her parents were college graduates and they impressed upon her from an early 

beginning that English was very important. They believed that she should work hard to 

perfect her speaking, reading and writing abilities as the key factor in her achieving social 

and school success. As a consequence she learned a few basic words and phrases in 

Navajo. 

There was a shift in the referential frames of the four consultants that correlated with 

major changes in their lives. As they matured and expanded their affective domains they 

intersected new domains that necessarily provided different world views (Ochs, 1990; 

Ruiz, 1981). Peter began to leave his village and to spend a considerable amount of time 

in a nearby village. The upper village was said to be more progressive and to offer 

significantly different ways of conducting one's life. Julie moved to the city leaving her 

grandmother's strong and influential presence of a traditional way of life. She lived three 

years away from the Reservation and learned very new perspectives. Upon starting school 

Charlie came under the influence of Western education and the structures of the boarding 

school. This new context gave him exposure to a different way of living and something 

with which to make comparisons to his pre~school way of living. Schooling for Annelise 

constituted a change in those aspects of her affective domain that provided new world 

views for her to consider. She began her early schooling in a Catholic mission nearby, and 

that was a different venue than her older brother and sister had. 

What these changes have in common to all four consultants was the formal 

introduction of the English language. This was a greater change for Peter and Annelise 



than it was for Charlie and Julie. As they continued with their educations and as they 

learned to use English, their contexts for speaking English increased. The functions of 

English also began to take on major roles and significance in their lives. This was so 

because of the organization and the functions of the institution of school. 
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But more importantly, the amount oftime and the opportunities for them to use their 

heritage languages either decreased, for Peter, Charlie and Julie, or did not increase as in 

Annelise's case. Their daily interactions for the majority of their waking hours each year 

was no longer centered on their cultural ways ofliving and on their becoming socialized to 

the traditions, to the language and to the norms of their heritage groups. The processes of 

language socialization and enculturation to their heritages diminished in its development. 

Literacy 

The meaning and the function of literacy for indigenous peoples is necessarily 

different than it is for non-native persons (Crow Dog, 1990; DeMallie, 1988; Scollon & 

Scollon, 1981). In mainstream Euro-American society literacy is the primary means of 

expressing information, measuring a person's status and passing down knowledge through 

the generations (Erickson, 1984; Mehan, 1982). But literacy can be used to advance a 

peoples' cause or to bring about cohesion within a community (Freire & Macedo, 1987). 

For the consultants, the function of literacy was viewed as very specialized. They 

advocated for strictly controlling the genres and for limiting its uses. AnneIise was 

especially cautious about what should be written and what should remain part of the oral 

tradition. She believed that some of the more social stories should be written so children 

could learn about their heritage. Those stories that were sacred or that dealt with 

privileged or 'secret' matters were not to be written and disseminated. She believed that 

the writing of the stories should also function to maintain or to teach the language. This 
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was different because the Langauge needed to be used on a daily basis, but then the texts 

would not be the same as like in the teaching of the history of the O'odham. It presented a 

dilemma for her because she realized the elders were dying and the language and the 

knowledge was being lost. She felt that if a person really wanted to know about the 

sacred traditions and rituals, then they should make a commitment to learn the language 

from the elders who were fluent and knowledgeable. 

Charlie saw modem technology as a means to pass on the language through audio 

cassettes. He recognized that the language was dying and that there were certain 

measures needed in order to keep it alive. On his Reservation there were efforts being 

made to record stories, chants, songs and some of the ceremonies, but only those ofa 

social genre because the religious and the philosophical aspects of Navajo culture were 

actualized with very different and specific purposes. To protect and to preserve the 

sacredness of those traditions, he believed that they should be kept within the realm of the 

oral traditions. 

The consultants spoke at different lengths about the need to maintain and to teach 

children the language as a way to pass on the culture. They were firm in their beliefs that 

the social events and the accompanying songs, the social routines and the histories of their 

groups could be written as tools for teaching others about their communities. What they 

all contended was that the sacred traditions not be reduced to paper literacy, but that they 

needed to be retained in oral traditions. They said that the words carried the power and 

the meanings that came from long ago and that they believed in maintaining that through 

their Heritage languages. They further felt that because the written versions were based 

on the English Langauge, there would be a great deal of misinformation or much 

misinterpretation. That is, to truly understand the ceremonies and to derive a sense of 

connection with the spirituality, the oral form of their languages were most salient. 
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The shared way of using non-literate forms of their languages provided a sense of 

identity with their cultural groups (Heller, 1987). They chose to speak their Heritage 

languages to align with the patterns of thinking and behaving, and with the world views of 

the groups (Holland & Quinn, 1987a). Charlie and Julie told how the Navajo children 

from the remote areas of their Reservation spoke a 'broken English' in the boarding 

schools and in the public schools. When these students wanted to speak among their own 

cohort, they spoke Navajo. This use of Lan gauge demonstrated verbally what they were 

believing cognitively about belonging to a particular segment of society (Eckert, 1988). 

Navajo for them represented an identification with their traditional ways of being and a 

separateness from Western society. Whereas these particular students felt marginalized 

because of their less developed English language, Julie was marginalized from such peer 

groups because she did not speak Navajo. She recalled that she learned a few of the 

derogatory terms in Navajo, and whenever she heard them she would move away from 

that group. 

Peter related that in his high school, those Hopi and Navajo students that had a good 

facility with English literacy and language were able to be involved with activities such as 

journalism and student government. Non-proficient English speaking Hopi and Navajo 

students were not able to participate in those activities. According to Charlie's 

recollections, though, they did not want to participate with school in that manner. Instead, 

they chose to be involved with non-academic pursuits like sports and rodeo. 

From one point of view, then, the English speaking students saw themselves as in the 

main flow of the school. They were pursuing literacy and knowledge on all fronts that the 

schools and the communities could offer. Their perspective suggested that the less

proficient students were missing out on those opportunities to make a better place in 

society. They were on the success track and the other students were not. But from the 
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other side of the fence these sports and rodeo oriented students were not interested in the 

academic career tracks. According to Charlie's story, he was content to stay away from 

those groups of students. He preferred to play sports and to rodeo and not to join in with 

large peer groups in school. Literacy for him was difficult and still remains problematic. 

Languages are used in different ways when the requirements and the contexts of 

their usage differs (Manuel-Dupont, 1990). Communication to Charlie meant making 

yourself understood whether it was with "John" talk, English slang or Navajo. He 

recognized that there was a "proper" way to use English and its punctuation, and it was 

only for schoo!. Proper English was intimidating and was an inhibitor of the fhI! 

expression of feelings and intentions. Outside of school there was no reason for him to be 

concerned about correctness. 

Similarly, the other consultants struggled with literacy and its proper forms. Peter 

expressed that Hopi was spoken in generalities and the cultural constructs were 

understood in that way. Hopi as a written language would have problems expressing 

many Western concepts because of the emphasis on details. Peter said that Hopi just was 

not made to discuss "theories of relativity. " 

Identity & Belonging 

The meanings of one's existence are embedded in the language one uses in the day to 

day activities (Miller et aI., 1990). Furthermore, the teachings of a heritage group are 

brought through the language and are constitutive of the cultural models and the world 

views of the communities (Basso, 1990). A very limited faculty, or not speaking the 

language of the community at all necessarily means that one's participation is limited. 

More importantly, such individuals are not able to access the traditions of the culture 

(Woodbury, 1993). One's cultural identity and sense of belonging is central to speaking 
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and understanding one's Heritage language. The participants said that they were 

admonished when they were not able to understand or communicate in their heritage 

languages. The criticism came from their elders who very directly told them that they 

should learn to use the language. The contexts the participants reported were primarily 

social which does not seem unusual. Ceremonials and rituals have a set pattern of talk and 

routinized activities, and are not given to the patterns of social conversations. The 

consultants spoke about being able to chant and sing along with the group to varying 

degrees. The admonishments suggest that the elders believe that in order to pass on the 

traditions, values, beliefs and rituals, then, the language needs to be maintained not only 

for use in traditional events, but also in the day to day activities and social intercourse. 

Indeed, the participants spoke at length about their beliefs in the maintenance of their 

cultures and of the need for language renewal among their generation and the younger 

ones. They said that since there was a close relationship between the language and the 

traditions, the loss of the language would mean a loss of culture. They felt that there was 

an embedded sense of knowing and belief in the words that directly correlated with the 

traditions of their communities. Losing the Heritage language would mean losing a great 

part of their cultures, the understandings and the wisdom of the ancient ways. 

As children mature and continue to expand their contexts of awareness, their frames 

of reference change (peters & Boggs, 1986). The routines of daily life and the structures 

of traditional events cue children to the behavioral expectations for the various activities 

(Dehs & Schieifelin, 1982). They come to know what to expect and who to expect within 

particular contexts and events (Schieffelin & Ochs, 1986). The roles the consultants 

played and the roles they experienced in their interactions with adults in their daily lives 

were formative of their identities as members of their heritage groups. These familiar 



contexts and circumstances provided them with a sense of belonging because of their 

involvement in cultural processes that were extant throughout their affective domains. 
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The consultants described some of the roles of women and men in their 

communities. Women were seen as workers in the home raising the children and as 

caregivers or teachers in the boarding schools when they were older. Annelise told how 

her grandmother would take the children out to pick sugauro fruit and then process it at 

home. Women's roles were especially defined for their participation in ceremonials. Julie, 

Peter and Annelise recalled how women had the work of preparing food and for arranging 

the support materials that were required for the rituals and the ceremonials. During the 

harvests women were to handle the produce during the drying and the storing phases. 

Although it was not explicitly stated, one has a sense that women organized the social 

gatherings and the visiting among the relatives. This is plausible given that Hopi and 

Navajo cultures are matrilineal, but it does not explain why this seemed to be so in the 

patrilineal society ofthe O'odham; perhaps because of the female perspective brought 

forward by Annelise. 

Men's roles were typically that of providers and the main performers in the 

ceremonials. In Hopi they were responsible for the planting, care and harvesting of the 

fields. Peter told how it was the men who conducted the kiva societies, organized the 

ceremonies and rituals, and performed the functions of the kachinas. Charlie and Julie 

recalled that Navajo men herded sheep and conducted sings and rites as medicine men. 

Annelise was not specific about the roles of men beyond indicating their functions as 

providers outside the home. Again, this may be a result of her female perspective. 

The Centrality of Heritage language 
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The words you use and the way you use language lets you know what your role is in 

the community, and guides your behavior in the interaction (Schieffelin, 1990). It is 

through language that we know who to expect to be doing what in any particular 

situation. Language, through its patterned ways of use, is set into organized routines in 

many situations such as ceremonials and rituals. The participants spoke about the 

relationship between speaking their heritage languages and their abilities to participate in 

the ceremonials and the rituals of their communities. In Annelise's case she grew up in a 

traditional home where they all spoke their Heritage language. Among the four 

participants, her faculty was the most facilitating. She did not have problems participating 

in or understanding the events. She felt comfortable with her language ability and was 

able to communicate freely with anyone in her native O'odham. The other participants did 

not have as great a faculty. They spoke about having to ask what the words meant, and 

about their frustration when their relatives did not want to do the translations. They 

talked about how they felt that they were missing out on important aspects of their 

cultures and traditions. Julie in particular recalled that because of her inability to 

understand and communicate in Navajo, she missed out. For her there was never that 

connection made between herself and her heritage. She could not understand the stories 

and she did not get the "messages" the medicine men were giving the participants in the 

events. 

Not speaking well their heritage languages presented barriers to their participation. 

Much of the meaning was lost to them because of their insufficient ability. They believed 

that embedded within the words were ancient thoughts and beliefs that they could not 

access. The two men considered themselves about average in their understanding, yet 

they too could not comprehend the total meanings of the ceremonials and the rituals. Julie 

recalled that her grandmother, a fluent speaker of Navajo, had trouble with ancient words 



227 

that were passed down with the medicine men through the ages. The words were lost to 

her because she had forgotten them and could no longer say them. What the consultants 

did not explain, though, were the reasons for their continual participation even though 

they felt excluded linguistically. 

Julie's interactions were severely limited with her Navajo speaking relatives, young 

and elderly, and with the ceremonials of her culture. When she attended traditional events 

she became marginalized because of her inability to communicate. She was not able to 

understand the messages of the medicine men, and she was not very able to understand the 

chatter of the women with whom she was working during the preparations for the events. 

The three years she spent in the city allowed her time to develop her English, and it 

also prevented her from acquiring Navajo. When she returned to the Reservation with her 

parents, she discovered she had become quite proficient with English. She learned that her 

time in the city school had put her ahead of her peers in the boarding and public schools 

back home. Her speech was not that of the "Johns" and she chose to align herself with 

other students who had similar language capabilities. When Julie attended culture classes, 

she found that she wanted to learn the Navajo words for things and for expressions, and 

fOi singing and chanting. 

Julie particularly felt she was excluded not only from a high degree of participation 

in the traditions, but also from the daily social activities. She spoke about not being able 

to carry out her tasks in the preparation offood because the other women spoke Navajo 

to her. Only when they switched to English did she understand what she was being asked 

to do. To her credit, she made great efforts to understand and would begin an action 

based on her best guess ofthe directions spoken in Navajo. 

Because these consultants were first socialized into their heritage languages for at 

least the first six years of their lives, those linguistic patterns of language construction laid 
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the foundations for their understanding oflanguage and for their world views (Boas, 

1911). That is, the cultural ways of behaving and the language patterns they experienced 

in their most formative years constructed the fundamental parts of their identities and their 

belief systems (Sapir, 1963). Their confessed problems with English aside, they spoke 

extensively about their feelings of attachment to their heritage groups even though they 

were all on career tracks in higher education; in medicine, psychology, public 

administration and American Indian studies. 

Peter spoke about his strong orientation to groups and to group processes. He 

acknowledged that from his explorations for a fit between his place in the world and his 

identity, he came to see that people should be viewed as individuals. But there was a 

conflict between what he cognitively rationalized and what he culturally felt. It took him 

many years to come to believe in the Hopi religion and the Hopi philosophy. Still today 

there are several elements that he can not accept. But as this project continued and he 

explored his understandings, he began to feel more connected with his heritage group. 

Annelise and Julie related that there was a very strong pull for them to return to their 

homes on the Reservations. They said they felt comfort being there and so at ease in that 

environment. When they talked about their work, their lives and their families and living 

in the city, they did not use the term 'home.' That was reserved for referencing their 

heritage communities. Charlie used that term to refer to his community in the context of 

"back home" on the Reservation. The women related how much excitement and 

anticipation they experienced when they were on their ways back. Annelise anticipated 

crossing that physical and mental boundary and getting ready for the big "Hello." Julie 

and her husband tuned in the Navajo radio station in their car as they neared the boundary 

and expressed joy at hearing their Heritage language once again. 



229 

In Sum 

What these life stories clearly indicate is that for these particular American Indian 

individuals their Heritage languages played a major role in their concepts of their Selfs. 

Growing up on their Reservations, beginning their lives immersed in their Heritage 

languages and participating in the cultural traditions of their communities embedded a 

fundamental part of their cultural identities within their heritage groups. Their experiences 

of being socialized to the norms of their groups set patterned ways of viewing themselves 

and others in social interactions. While they functioned well in Western society, they had 

problems making adjustments to a very different way of interacting. Their retention of the 

values and the world views of their cultural groups continued to draw them "home" to 

their Reservations. Their Heritage languages imparted ways of using language that 

differed from English. When they began to acquire literacy abilities in English they had 

and continued to have problems with the conventions of the English language. For these 

four individuals, they believed that their Heritage languages were a fundamental part of. 

their cultural identities, contributed to their views on Heritage and English literacy and 

were major influences in their socialization to language and their cultural groups. 

The shared ways of living, the sharing oflanguage, the intersubjectivity experienced 

through the ceremonials and the sharing of social and cultural knowledge influenced their 

senses of belonging (Ochs, 1990; Schieffelin, 1990; Sotomayor, 1977; Spindler & 

Spindler, 1991). The new language brought new things to talk about, new ways of using 

language, different functions for language and new participants in the speech events. 

What English further did was insert a wedge between their old ways ofliving and 

interacting and their new social realms. Many of their elders were not able to speak 

English, or chose not to speak it. Because the consultants ceased to develop their 

Heritage language abilities, they were limited in the amount of interaction and in the ways 
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they could interact with their relatives and their elders. Peter did not enter a kiva society 

when Hopi boys customarily underwent that ritual. He became involved with books and 

academic pursuits, leaving behind those traditions and expectations of his Hopi culture. 

Charlie became involved with sports at school and with the rodeo circuit. Language was 

problematic for him in both his Heritage language and English. He was marginalized in 

both societies. From an early age Julie was influenced by Western ways through the 

expectations of her parents. She was only involved peripherally with the traditions of her 

culture. She was not able to speak with her grandfather because he only spoke Navajo. 

During ceremonials it was necessary for her to have a translator. 

Because of the strong cultural ties of her parents and their insistence on speaking 

O'odham, Annelise's experiences with the barriers to Heritage language development was 

not as severe. She was able to maintain and to continue to develop her O'odham language 

at the same time she was developing her English language faculty. For her, the 

opportunities to participate in the cultural and the social affairs of her community 

remained open through the continuance of her O'odham language. Differential language 

use was possible at the same time with socialization and encuIturation processes of the 

heritage group (Heath, 1983). She maintained the familial patterns of interactions that 

were embedded in the cultural ways and in the language (Holland & Quinn, 1987a). Her 

identity as an O'odham person remained firm within her life experiences growing up in her 

community. 
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CONCLUSIONS AND SOME IMPLICATIONS 

OF THE PROJECT 
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Participation in traditions and cultural events can be fuzzy indicators of one's sense 

of belonging to a heritage group. Language is a salient marker of one's cultural heritage, 

and the degree that one uses a Heritage language indicates that individual's cultural 

identity and sense of belonging (Miller et ai, 1990; Ochs, 1990; Wagner, 1981; Wilson, 

1991; Woodbury, 1993). Through the telling of their life stories the four consultants 

recalled how they felt when they spoke their heritage languages, or when they were in 

situations when they could not speak them. As mature individuals reflecting on their lives, 

all four consultants were very firm in their beliefs that their identities and their senses of 

belonging were a fundamental part of their native languages. Annelise and Peter spoke 

about the feelings that were conveyed through the language. Words were embedded with 

meanings that carried messages to them about their heritages. Charlie tried to define in 

English the feelings that hozhooji imparted to him. In our interviews he clearly struggled 

to express the sense of peace and harmony that just saying the word brought to him. Julie 

spoke about how important Navajo was for her being able to access the teachings of her 

culture that she missed growing up. She knew that her native language was important for 

her to know so that she could interact on a different level with her relatives, her elders and 

her Navajo traditions. 

For all of them, their heritage languages carried messages and were embedded with 

the wisdom of their disparate cultures. As indigenous people, heritage languages were 

central to who they were as culture bearers. Their languages carried the personal, social 

and spiritual constructs that provided referential frames for their lives (Woodbury, 1993). 
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They conveyed ways of lhinking and ways of conducting life. A fundamental aspect of 

language, then, is the life perspective one has through language use. That is, how these 

four individuals approach learning new things and how they interact with knowledge is 

derived from the constructs of their heritage languages. Put another way, their heritage 

languages constructed frames for the conduct of their lives. 

Because the language is so closely tied with the culture, the participants believed that 

a significant part of their identities as culture bearers was related to their abilities to use 

their heritage languages. They felt that they could call themselves Navajo, Hopi or 

Q'odham because that was a fundamental part of their heritage. But in order to have a 

great sense of identity with their cultural groups, they needed to speak the language. For 

them, cultural identity was accepting and practicing the philosophy and the beliefs of their 

heritage groups. It was a way of thinking about their places in the world and the 

behaviors they should have. They learned the traditional ways and beliefs as they were 

growing up, and they needed to adhere to those as part oftheir identities. The language 

was an integral part of those formative years and their experiences, and became central to 

their feelings of who they were. 

Because so much of their life experiences centered around language and culture, 

traditions and relatives, socializing and ways of living on their Reservations, they felt 

drawn to those elements. They spoke of home as back on the Reservation and as the 

places where they felt the most comfortable. When Julie and her husband went back home 

she recalled how excited they would become the closer they were to the Reservation 

border. Going home had a great effect on them. It gave them a sense of serenity and 

good feelings. Although Charlie believed he found his peace wherever he happened to be, 

he was drawn to the Reservation where he participated in rites that renewed his inner 

strength. Peter and Annelise felt that home was where they grew up and that they could 
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relax in that environment. They believed that the pace of life off the Reservations placed 

demands on them that always kept them on the move. All four had a sense of belonging, 

not to the Western part of their existences, but to those places where they grew up. That's 

what "holds" them, as Charlie put it. A significant part ofthe link that formed their senses 

of belonging was the Heritage language. They felt that language was truly central to their 

identities and contributed greatly to their senses of belonging to their heritage groups. 

The life stories Cruikshank (1990) collected in consultation with three Athabaskan 

elder women were instructive of the ways the women altered their life paths through their 

own continual storytelling. This project likewise contributed to the consultants' lives. 

Though their own talk and reflection on their experiences they taught themselves about 

the value of their heritage languages and about the structure of their cultural identities. As 

the discussions took place over the year-long project, they often spoke about how our 

talks helped them to sort out the mix of feelings they had. They struggled with describing 

and defining for me and for themselves what they were feeling about who they were. In 

the beginning they had very uncertain senses of belonging both to the Western society in 

which they lived and to the Traditional society from which they came. As the talks 

progressed they came to new and clearer understandings about themselves, their lives, 

their histories, their languages, their socialization to their communities and to their 

cultures. Their responses to the project were positive and centered on how they had 

acquired a greater sense of Self. 

This project provided a forum for the four American Indian participants to review 

their experiences and to determine those elements that were of significance and central to 

their identities. Language was for them a common attribute that carried a great amount of 

importance for their senses of who they were. They believed that language was the key 
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element that would carry their cultures forward and maintain their traditions. To them the 

loss oflanguage meant the loss of their cultures and it gave them much concern. 

Their anxieties over culture and language loss evolved into certainties that they were 

going to do something positive to maintain and to recapture what they felt they had 

missed. They came to view Western society and English as added elements to their beings 

rather than a replacement of their past ways and traditions, and are now actively pursuing 

and acquiring greater heritage language proficiencies. They firmly believed that their 

heritage languages were central to their identities as culture bearers and was an important 

part of what gave them their sense of belonging; of being O'odharn, Hopi and Navajo. 

So, how can what I found be useful for children? The findings from this project may 

be used to advantage for children, parents, teachers and the communities in which 

Reservation schools operate. Although the implications will center on language policy and 

development, this will be an umbrella to discuss the impact this project can have on 

individuals in teacher training, literacy acquisition, Reservation communities, and on 

community involvement. It is important to keep in mind that the ultimate focus and 

advantage of any of these suggestions must necessarily be directed to how children can 

benefit. 

The main advantage centers around the development of language policy and 

program development. It is clear from the stories that these persons' heritage languages 

were their first languages not only from an individual standpoint, but as a fundamental 

aspect of their communities. Except for Rough Rock where Charlie went to school, the 

primary language of instruction in school for the consultants was English, yet the language 

of wider choice of the community was not. It was Navajo, Hopi or O'odham. 

A policy ofID.., development through programs in and out of school would not only 

provide for the maintenance of the language, but would promote the maintenance of the 
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customs and the traditions. The consultants were agreed that without the language there 

would be a significant loss oftraditions coupled with a decline in cultural values and 

beliefs. For the consultants, language was a right that they were being disallowed mainly 

through the language policy of the State as represented by the institution of education. 

From the elders' perspectives, language use and fluency was an obligation for cultural 

maintenance and the consultants were not able to meet that obligation. 

Annelise was the most fluent :m.. speaker in the project and was the most sure about 

her identity as an indigenous person. What heritage languages contribute, then, is a 

greater sense of who one is as all individual member within a cultural community. As a 

matter of policy for language development and cultural maintenance, :m..s can promote a 

greater sense of belonging and a better chance for the continuance of the cultures and the 

traditions. 

There is a tremendous amount of research and evidence that supports the use of a 

child's HL for literacy instruction through the first several years of formal schooling before 

English literacy is introduced. From what the consultants had to say about their initial and 

continuing struggles with English, formal language instruction and content material in 

school in their heritage languages would have been advantageous. The success of the 

Heritage Languages language policy and program development at Rough Rock can attest 

to the academic advantages (McLaughlin, 1991). Similarly, this project suggests that a 

language policy that promotes literacy and learning in the content areas organized around 

heritage languages and community involvement can better meet the needs of Reservation 

students. The advantages for children are seen not only in academic success, but in their 

positive images of themselves as culture bearers and members of minority cultures. 

It is easier to speak about language policy and development on the Reservations 

because that is where the consultants experienced school. But what happens on the 
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Reservations often is reflected and controlled by what policies are formulated and 

enforced off the Reservations. When Julie attended school a few years in the city, she 

developed a set of values and beliefs about her language and her culture that correlated 

with a shift away from her heritage and her language. The city school only promoted her 

heritage one week during the year in conjunction with Native American Week. Her 

parents contributed significantly to the shift because they too were educated in off

Reservation schools where the language policy was one of assimilation to Western culture 

and English. By contrast, the other consultants did not have such persuasive influences 

although they too were subject to pressures from relatives and the schoo! systems. The 

advantages would not only be for American Indian students, but non-Natives could also 

benefit. Stereotypes, prejudices, biases and barriers to social interaction can be 

significantly reduced. The benefits of greater understanding and the enhancement of all 

cultures would cut both ways. 

It is not reasonable to think about changing the language policies of off-Reservation 

schools to HL instruction simply because of their proximity to a Reservation, or because 

of a few students. What is reasonable, though, is a HL policy of instruction in off

Reservation schools as an integral part ofBilinguallBicultural Education programs and 

policies. The traditional Bilingual programs need not be restricted to Spanish, or French 

as is the case primarily in Canada, but can serve other language minority students 

including American Indian students. Alaska is moving towards a more responsive and 

respectful language policy for Alaska Native peoples. Recently the state legislature voted 

to establish a Heritage Langauge policy wherein classrooms and/or schools that have more 

than 50% Alaska Native language speaking students must incorporate that Heritage 

Language as the language of instruction (Lincoln, 1992). English is to be taught as a 

foreign language. The implications for such a policy for cultural and language 
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maintenance and for academic success are important for children and their communities. 

This line of thinking leads to the next implication of this project; namely, teacher training. 

On and off the Reservations, this project points out the need for awareness of 

educational issues and sensitivity to the social and linguistic needs of indigenous peoples 

as an integral part of teacher education and certification programs. Because Reservation 

students often speak non-conventional English, they experience discrimination and 

separation within the school environment. The consultants told how students who spoke 

"John" talk were segregated into special classes to work on their speech. They were 

ridiculed by other students and stereotyped by teachers as not competent because of their 

language performance. There is an overidentification of Alaska Native and First Nation 

children in special education classes (Larrick, 1991; Wright, 1992). This occurs primarily 

because of misunderstandings and misinterpretations of the cultural and linguistic factors 

surrounding literacy use and narrative patterns, and the sociocultural constructs which 

contribute to a child's personal and cultural identity and ways of interacting (McCarty et 

ai, 1991; Philips, 1983). This project is significant to point out that language performance 

does not reflect competency: the four consultants are college graduates pursuing graduate 

degrees. In-service and pre-service teacher programs should incorporate greater 

understandings of linguistic differences, what influences those differences and how they as 

educators can help children to accept and build on those differences as advantages. 

Greater involvement by teachers in and with the communities they serve can help to dispel 

the deficit models of pedagogy into constructivist paradigms. 

The findings of this project will contribute to a growing body of knowledge about 

the factors which contribute to a person's personal and cultural identities. A better 

understanding of the identity struggles Native Alaskan and First Nation children 

experience as a result of the intersections of their Heritage Groups with Euro-American 
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culture will help Community leaders and educators fonnulate and evaluate language 

policies and educational programs which will serve the needs of their children and their 

students. This project will extend the work of Wilson (l991) and the concerns ofZah 

(1991) by helping to identifY and clarifY those factors and influences surrounding childrens' 

decisions to stay in school or to drop out. This infonnation can be useful for the 

restructuring, the reorganization and the re-orienting of School and of curricula to better 

accommodate this population in our pluralistic society. 

In sum, this project has significance for the development of language policies and 

programs that celebrate and legitimize the differences and the abilities that indigenous 

peoples bring to society. By understanding the language socialization practices of children 

and their communities, educators and policy makers can be more responsive to their 

needs. Through validating language policies and educational programs, children can 

develop positive images of themselves as culture bearers with important contributions to 

make to society. With constructivist pedagogy and awareness of Heritage Language 

organization, children can achieve greater academic success especially in literacy 

acquisition. A more accurate interpretation of the language socialization patterns, and the 

social discourse extant in the talk of these children can contribute to their greater and 

continued success with acquiring and using literacy as tools to transact their lives. This 

infonnation can add to the research concerning the sociocultural influences that affect the 

use of Village English, and to the investigations of the sociolinguistic competencies of 

children who experience the juxtaposition of their home sociolinguistic patterns with the 

requirements of School language and literacy interactional patterns and participation 

structures. 
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1 Heritage language is taken to mean the L 1 of the community in which a person 

grows up. That is, children who grow up speaking the usual language of their families 

and of the larger group acquire their Heritage language: Ll. This can be, Navajo, BEV, 

Dialectal English, Village English, Indian English, Gaelic, Spanish and the like. This does 

not necessarily exclude English, although when talking about a person's 'heritage', the 

usual reference is to the person's background of non-English language. For a more in 

depth discussion of this concept see: W. Leap, 1978; R. St. Clair & W. Leap, 1978; W. 

Wolfram, 1990. 

2 I acknowledge the use of , Standard' English and the debate which surrounds its 

use. In using the lower case "standard" I mean to imply a more common variety of 

English which is used throughout the United States. I am most comfortable with Dialects 

of English to characterize the language varieties extant in our nation. 

3 For a more in-depth discussion ofianguage as a resource for access to goods and 

services and other resources, and for restriction of activities, see Brunn (1991 Ms). 

4 There has been much warranted criticism raised about generalizability of styles of 

learning to groups of people, especially to non-dominant cultures/peoples. McCarty et al. 

(1991) has noted that Native Alnericans are particularized to inaccurate learning 'styles'. 

"While learning 'style' as performance is fairly well defined, learning style as a set of 

processes generating the performance is often obscure, or so general as to be useless, if 

not deleterious, in informing instructional practice ... these predilections are a function of a 

complex set of integrated out-of-schoollearning experiences that are rationalized and 

guided by a Navajo theory of cognitive and personal development" (p. 44). The 
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metamessage in my use of the term 'style' includes this criticism and directive. My sense of 

'group' is the combined association of individuals and in no way should be taken as a 

generalizable construct. 

S For my purposes here, following the notions of Adams (1988), ideology is taken in 

its broader meaning as "a set of interconnected and mutually reinforcing beliefs and values 

that provide members of a given society with a sense of who they are as a collective 

cultural enterprise and where they fit into the historical scheme of things" (p. 4). 

6 Styles of speaking encounter the same problems as styles oflearning, as discussed 

in this paper and in footnote 4, and is used here with much caution. I use ways of speaking 

wherever possible as a more appropriate means to characterize a person's individual manner 

or way of using speech and of communicating. Again, no intention is made nor implied to 

generalize a person's patterned use of speech to the larger group. 

7 Ruiz (1981) and Spindler & Spindler (1991) offer unique and interesting thoughts 

on the notion of world views. Their papers synthesize an integration of individual and 

affective domain and offer some interesting insights. Cited in References. 

8 Danesi (1991) acknowledges that this is a contiOversial notion, but uses the 

concept to provoke intuitive thoughts about the positive effects on one's cognition of 

knowing more than one language. It is beyond the scope of this paper to begin to debate 

or enumerate the myriad issues for and against the Whorfian Hypothesis. 

9 Reflexive social interaction is taken to mean the interplay between an individual and 

the society. The individual's view of themselves is, in part, influenced by how other 

members of society see them and react to them. Conversely, individuals construct a social 

order in which they participate in contexts they recognize as their reality. There is a give 

and take interaction which implies adjustment and compromise on the part of the individual 

and within the affective domain. In this way the dynamics are reflexive: individual and 
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society defining each other interactively. For a more in-depth discussion of this notion, the 

reader is directed toward: 

Mead, G.H. (1956). On Social Psychology. Chicago: University of 

Chicago Press. 

Schutz, A. (1967). The Phenomenology of the Social World. Evanston, 

IL: Northwestern University Press. 

10 The terms "traditional" and "non-traditional" are problematic as descriptors in 

that they are generalized and widely used without much definitive explanation. As such, 

they do nothing to promote knowledge of and understanding about what individuals think 

and feel about their ancestral backgrounds and the heritage of their group. 

The consultants in this project used the terms extensively to talk about the "old 

ways and beliefs" which they learned, or wished they had learned. The variety of 

characteristics which constituted their explanations of "traditional" were extensive. What 

I have come to believe as their intention to describe is their ancestral ways and beliefs. 

Following their intentions and my sense of their meanings, I chose the term "ancestral" to 

augment and to replace in many instances the term "traditional." Ancestral may be just as 

problematic, however. 

11 Because adults and children actively participate together in the process of 

socialization, and because I believe the process to be reflexive, I am choosing 

'socialization' rather than 'enculturation'; enculturation has more of a sense of passive and 

unconscious participation. 
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Appendix A 

LANGUAGE SOCIALIZATION, LITERACY AND CULTURAL IDENTITY 
PROJECT 

Consultant: ------------------------- File # ____ _ 

DISCUSSION OUTLINE: 
Section I: Culture and Language Socialization. 

1. Consultant's: 
a. Tribal membership(s) 
b. Heritage Group(s) [family/clanlcommunity/tribelNationlband] 
c. languages understood; at what age; what ability [some (I)-all (8)] 
d. languages spoken; " " 
e. languages can write; " " 
f languages can read; " " 

2. Mother's (a - f) + level of education. 
3. Father's (a - f) + level of education. 
4. Siblings' (a - f) + level of education. 
5. What other kinds ofteaching/learning activities did they participate 

in and which language(s) were used by whom? 
a. culturally? 
b. socially? 
c. politically? 
d. personally? 

6. Outside of institutionalized education, when you were growing up, 
what were the things you learned and the ways you learned them? 

a. who taught them to you? 
b. who were the other participants in the learning? 
c. what language( s) were used by you, the teachers and the other 

participants? 
d. what was the context of the teaching and the learning? 
e. what were the resources used in the teaching and the learning? 
f why did you participate in these activities? 
g. your feelings about these types ofleaminglteaching activities: 

1) back then? 
2) now? 

h. what kind of impact has that teaching and learning had on you as an 
individual: 

1) personally? 
2) your sense of who you are? 
3) your place in your family and community? 
4) your place in the larger society? 
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7. Who lived in your house when you were little? how long? 
8. Who else's house did you live in when you were growing up? 

how long? [grandparents/other relatives] 
9. What language(s) did they speak? 

a. adults with you? 
b. you with adults? 
c. you with other children? 

10. Where did your other relatives live? 
11. How often did you see/visit them? 
12. What kinds of activities did you do with them? 
13. What languages did they speak? 

a. among other adults? 
b. adults with you? 
c. you with adults? 
d. with your siblings? 

14. How would you describe the community: 
a. socially? 
b. culturally? 
c. politically? 
d. demographics of the people? 
e. shifts in the populace? [move in/out/around] 
f family/clan/community relationships? 

IS. What recollections do you have of growing up: 
a. what did you do with your time? with whom? 

1) play? 
2) go places? 
3) activities at home? away from home? 

b. what thoughts preoccupied you? 
16. In school and high school: 

a. How did you choose your friends? [criteria] 
b. What language(s) did your friends speak: 

1) in school? [in which genres; for what purpose] 
2) out of school? [in which genres; for what purpose] 

c. What peer groups did you form/were a part of? 
d. What was the criteria for membership in the group? [ such as: ] 

1) language and jaigon 
2) clothes 
3) attitudes 
4) mannerisms and ways of being 
5) activities 
6) gender and age 
7) Heritage Group and social background 

17. What language(s) did your teachers use: 
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a. in school? [in which genre; for what purpose] 
b. out of school? [in which genre; for what purpose] 

18. What were their attitudes and beliefs about your HL? 
a. how did you feel about that? 

19. In what ways did your teachers validate your HL? 
20. What were the community's attitudes and beliefs about your HL: 

a. replacement? 
b. maintenance? 
c. rights and obligations? 

21. What methods did they use, ifany, to teach you your HL? 
a. how did you feel about their approach/pedagogy? 

22. What methods did they use to teach you other languages? 
a. how did they do that? 
b. how did you feel about that: 

1) back then? 
2) now? 

Section II: Literacy Socialization. 
1. When did you first become aware that there was writing/print? 

a. What was the language? [first / second] 
b. What was the genre? [literature, notes, songs, signs, etc. ] 
c. What was its purpose and context? 

2. When did you first start writing? 
a. In what language? [first / second] 
b. What were the first things you wrote? [language(s)?] 
c. For what purpose? 

3. When did you first start reading? 
a. In what language? 
b. What was its function? 
c. Who was the audience? 
d. What did you read? 

4. Who helped you write? [language(s)?] 
a. When did the help begin? 
b. In what ways did the person(s) help? 

5. Who helped you to read? [Janguage(s)?] 
a. When did the help begin? 
b. In what ways did the person(s) help? 

6. Why and in what ways has literacy affected your personal identity? 
a. Culturally? 
b. Socially? 
c. Economically? 
d. Politically? 
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7. What differences and similarities do you feel/experience when you 
speak/use your Ill.. versus other languages? 
8. What things would you change or keep the same about the way you 
became literate? why? 
9. What things do you want to change or keep the same about the way you 
use literacy? why? 

Section III: Heritage Language (Ill.) Attitudes and Beliefs. 
1. Learning: 

a. Why should people learn their Ill..? 
b. Who should learn HLs? 
c. When should they begin learning m.s? 

2. Teaching: 
a. Who should teach the Ill..s? 
b. Why should these particular people teach it? 
c. In what context/environment should it be taught? 
d. How should it be taught? [pedagogically] 

3. Literacy: 
a. Should your HL be written? 
b. Why / why not? 
c. What should be its function? 

1) restricted? 
2) unrestricted? 

4. Relationships: 
a. What is the relationship between culture and HL? 
b. In what ways does knowing your HL personally affect your: 

1) cultural identity? 
2) social identity? 
3) gender identity? 
4) political identity? 

5. Affects: 
a. How would the maintenance ofHL affect the culture as a whole? 

1) the people? 
2) the social structure? 
3) the political status? 

h. How would the loss of the HL atLfect the culture as a whole? 
1) the people? 
2) the social structure? 
3) the political status? 
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AppendixB 

Language Socialization, Literacy and Cultural Identity Project 

LANGUAGES AND DIALECTS SURVEY 
Supplemental questionnaire for discussion outline section I: 1 c-f. 
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Consultant File # _____ -=-__ _ 

Write the languages and/or the dialects on the line and then mark the box which best tells 
your ability with that language or dialect: 1= a few words; 8= all the words. Use the space 
to the right to note at what age you began to use the language or the dialect (to the best of 
your recollection). 

Languages you speak: 
8 

Languages you understand when it is spoken: 

Languages you can write: 

Languages you can read: 

Add'l comments: 
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