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ABSTRACT
"A Coyote in the Outer World" is an observational
exploration by an American Indian about the influences of
culture change upon his own ancient Navajo traditions
since 1868.

The colonial model of an authoritarian

bureaucratic state of faceless disempowered citizens
serves as the abrupt change-agent for native and native
American culture since circa 1780.
Observations, opinions and culture specific models
exemplify the culture-specific oral traditions contained
in the complex mythologies, interpersonal theosophies and
wisdom of the Navajo's kin-based community.

Also included

are strategies for self-definition that help distinguish
between and revitalize one's ancient ancestral and
contemporary historic oral traditions.
Conveying American Indian perspectives about culture
based self-definition in the United States reiterates that
the Coyote is actively utilizing methodologies appropriate
to his native perspective and acknowledges the dearth of
scientific buttressing of culture specific observations.
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INTRODUCTION
A Coyote in the Outer World relates my observations
regarding the present day manifestations of the rampant
personal and social alienation and disorientation
experienced by Dineh (the people, Navajos) as the direct
result of intense colonial and contemporary pressures of
culture change.

I feel that these responses to the social

and political influences of the contemporary native
American system of impersonal bureaucracies disrupt the
psyche and interfere with Navajo culture specific mores
and social values with respect to personal responsibility,
self-reliance and self-respect.

The insistences of native

America toward native people to "...become like the rest
of us!" most often results in self-abusive, highly
romantic, and idealistic responses to a state of cultural
confusion.

I feel that these are commonplace effects

upon leaving an inner directed and relatively closed
traditionally sanctioned and sacred institution of kinbased community and entering an outer directed world of
authoritarian and paternalistic bureaucracies that
controls and manipulates its citizenry for its own
purposes.

In light of this situation, the question is,

become like whom?

Should we, as aboriginal native

peoples, become like the disenfranchised and dishonored
colonial European immigrants of 300 years experience on
this continent whose descendants continue to cling to mere
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haphazard and highly romantic vestiges of their former
heritage?

Or, would should we become like the

traditionals of the Coyote's cultural heritage who persist
in surviving culturally and socially by active
participation in the on-going experiential and historic
traditions of Dineh.

In my own experience, the living

oral traditions, while bespeaking eons of historic
experiential awareness, also encourage a real sense of
self-assuredness and individuality when I actively
participate in cultural societies of differing social
organization and values.
I propose, by observing those around me and through
my own life experiences, that many psycho-social pressures
result from inappropriately applying native and native
American culture specific devices for personal and social
interaction because of inadequate sophistication about the
vast differences that distinguish each of our human
cultural experiences.

I shall utilize the correct

application of the term "native American" which describes
an individual of former European heritage whose ancestors
began arriving on the North American continent in the
early 1600's and who founded the colonial United States of
America in 1783.

Native people or specific tribal names

are used in reference to the heretofore politically
invisible indigenous cultures of Snake/Turtle Island upon
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whom the historically guilt-ridden and present-day
economically motivated term is frequently misapplied.
Through the use of charts and examples, I will establish
that in Dineh culture self realization emanates from
personal and familial historic knowledge that builds
outwardly in steps to enjoin an inclusive sacred
experiential lifeway of sacredly sanctioned traditional
theology and a constantly evolving personal philosophy
that encourages interaction with the surrounding kin-based
community of other human beings who inhabit their own
highly personal philosophical perspectives.
I then surmise that the insistence of cultural or
personal change must include a fair amount of historic
family, kinship and culture specific knowledge as a
foundation.

I then further realize within this varied

framework of historic knowledge that the real nature of
oral traditions builds upon an experience-based foundation
which enables one to cope with the influences that promote
culture change and the revitalization of older mythic
tales that assist and in many instances may prevent one
from repeating the same old mistakes again.
My alter idem of a coyote in disguise correlates to
traditional stories among many other southwestern tribes
in which the trickster, who is also known as the All-wise
One, is always striving to gain knowledge and understand
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the rich diversity of other peoples' cultures by donning a
disguise that allows it to unobtrusively experience and
observe its intended interest and/or curiosity.

In this

sense, the nature of this observational thesis makes use
of observations from my own cultural perspectives while
taking a look at native American society in a nonthreatening and experiential manner.

This culture

specific perspective also allows me to address the
predicament of native people who are experiencing a
variety of cross-cultural confusions and to design a
framework of topics and diagrams that describes what I am
learning through observation about myself, my culture and
that of others.
My intention with this thesis of study is not to
include a rehash of pre-columbian scientific
investigations that diminish "the people's" present
lifeways and lifestyles, nor is it intended to reemphasize what we are no longer.

I have chosen to

demonstrate from a Navajo perspective the accommodative
resiliency of my own culture in its emergence into another
world of experience and I incorporate supportive
documentation to enhance my own story of A Coyote in the
Outer World.
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1.

AN HISTORIC PERSPECTIVE:
The events surrounding my birth, into the race of

homo sapiens in 1946 and later as one of the Coyote
Society establishes a fairly reliable point-of-reference
to begin my investigations.

All knowledge preceding that

Julian date I must regard as ancestral historic and
mythological time.

My own life journey from my birthdate

until just yesterday is wholly experiential, personally
significant, that adds to the vast compendium of historic
knowledge I have learned from others within my own
cultural worlds of the Navajo and the native American.
Thus, I have established myself and the nature of this
thesis in time.

Whence came I to be here now?

I am a

person living in two worlds at once, maybe more if I chose
to investigate further.

In one world I am familiarly

called "the one who runs at them talking", of the "Red
streaking into the water people," and in the other I am
known as an American Indian of the Navajo and Ute tribes,
formerly sovereigns of their homelands but who are now
regarded as a vanquished people.
The familiar refrain, "Just call them the First
Americans," similarly obfuscates the fact that my people,
the southern Athapascan speaking tribes of Arizona, were
here long before the United States of America was invented
in 1783.

Since the early colonial period, numerous

international agreements and treaties have defined various
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indigenous native people's relationships to the exploitive
economics of the European community.

In 1780, the newly

formed corporate community called the United States of
America sought to redefine its authoritarian
representative bureaucracy relative to what it came to
describe as the Indian problem.

Consequently, in the

waning years of the 20th century the American Indian, who
is not really an American citizen, belongs to an invisible
culture.

The federally recognized and independent tribes

are not fully designated sovereign nations but "quasisovereignties" who are continually seeking redress from a
modern colonial power bent upon the American Indian's
ultimate demise.
In deference to Eurocentric hypothesis and scientific
reductionist theory, we are not from India nor any
portions of the Asian land mass, since any references to
those lands are not included in any of our sacred creation
and emergence mythologies which ultimately carry more
weight than science because of their experiential nature.
As an example, the Creation and Emergence mythologies
recount in simplistic language the development of
specifically Dineh awarenesses, as a kind of people, among
the myriad flora and fauna of the surrounding lifezones
that we had experienced through time.

The first world,

the Black World, is re-interpreted not as the windy plains
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and steppes of Siberia but as the hazy and undefined dark,
brooding and very dangerous jungle world of the Amazon
Basin of South America.

The succeeding worlds through

direct re-interpretation of the experiences and natural
features describes and secures our philosophic and
geographic movement from the center of the planet or our
migratory emergence from the Equator.

So, there are many,

many external definitions and insistences of whom we are
and where we really originated, yet we continue to become
everyday in our own ways as individuals of a social
community of kin and extended family each of whom carry a
significantly personal historic experience that is
revitalized daily and who are not really vanquished as
individuals of a people.

How?

For me, in this newer melange of personal and social
lifestyles, priorities, quick adaptation, assimilation and
accommodation active use of the cultural structures of my
kin-based inner directed and sacredly sanctioned
traditional world of kin as well as the outer directed
world of native America, helps me to redefine, temper and
make successful use of these widely disparate cultural
influences.

However, I am not merely taking both cultural

puzzles and all their pieces, fitting them together
haphazardly, disposing of the remains, and attempting to
make sense of the resultant crazy quilt patchwork pattern
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of personal and social criterion.

Instead, I have learned

to carefully formulate and weigh the personal and social
strategies that incorporate each perspective of
experiential wisdom.

The resulting combination of useful

knowledge, strategies and frequent comparative analysis of
other information along with periodic maintenance and
updating contributes to my well being and guides my future
success in my own personally defined worldly adventures.
Since the early period of colonial intrusion into the
European's "new world" the Dineh and other native tribes
have adapted, withdrawn, re-organized or have been
relocated and re-educated to fit, albeit imperfectly, into
native American society .

The impact of these new

influences upon the Dineh society are evaluated through
comparisons of the historic and mythologic culture and its
traditions before and after colonization.

The present

state of transition by accommodation, adaptation,
acculturation and assimilation are useful in identifying
the catalysts for change through personal, socio-political
and spiritual contexts.

The cultural resiliency and on

going stability of Dineh society through this transition
period is further indication of their active awareness and
maintenance of influences affecting their cross-cultural
motives in adapting to culture change within their own
cultural environment.

However, out of these new social
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patterns also come adaptations of traditional perspectives
into pluralistic, cross-cultural compromises of differing
philosophies, like native Christianity in the form of the
peyote cult, which is a mixture of Huichol-Tarahumara and
plains Indian tribal spirituality and practice that
selectively infuses Christian elements into an admixture
of faith from the native perspective.

Or, as in the

intertribal pow-wows that include significant remnants of
the decimated central, northern, and marginal plains
cultures.

The social values of the older cultural

traditions have been merged into a significant urban
Indian expression that is a complex mixture of positive
social values of both aboriginal/indigenous societies and
native American perspectives.

As in the older culture the

new pow-wow teaches social competitiveness in revitalized
traditions that helps the participants to make adequate
use of the tools of culture ensuring their survival within
either world of their own choosing.
The new tribalism also affords marginal urban natives
a modicum of traditional lifeways inclusive of present-day
experiences even though they are engaged in occupations
and lifestyles far removed from their own homelands.
However, a host of exclusive Indian-oriented mutations
that embody a multilayered stratum of reactionary
philosophy coerces, confuses and distances many marginal
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and unsophisticated reservation Indian individuals into
misusing, overpowering, or overly romanticising, for
economic or social prestige, the reality of their ancient
sacred traditions.

As in the stories of the frequent

mishaps that Mr. Coyote suffers of his own willingness to
please, many disillusioned Indian Americans, on federally
mandated reservations or in urban ghettoes, are abdicating
the responsibilities of acknowledging and revitalizing
their own historic lifeways.

These individuals influence

others by engrossing themselves in self-serving knee-jerk
radicalism isolating themselves and their followers,
through misguided animosities and short-sightedness, in
the social community of their own indigenous culture or in
that of native American society in general.

Further,

modern romanticists of native culture continue mirroring
the past rather than recognizing that native people have
continued to build upon the experiential knowledge of
historic tradition and that most native philosophies
disdain what is regarded as ancestor worship.

From my

perspective, an active involvement in and revitalization
of one's culturally significant history is essential in
helping to guide future generations of native peoples in
becoming themselves in a rapidly changing world.

I have

come to realize that this way of self-definition and
personalization of history and traditions will also assist
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the integration of the native Americans into their new
homelands of 205 years in origin rather than mirroring
romantic and useless traditions of their now older and
mythic cultures.
Our arrival at this present state of affairs is now a
moot issue encompassing the suppression of Navajo lifeways
through forced assimilation, military subjugation,
extensive religious and educational proselytization of
native American paternalism.

These influences contributed

to the present day political and social situations that
continue to dog many native people within and without
their remaining sacred traditions in their urban ghettoes
and rural reservation communities.
The acquisition of American consumer culture, from
the former European chattel slaves and outcasts (read
colonial forefathers) who quickly saw economic profit and
enterprise in these free for the asking natural resources,
I feel, should not entirely replace our own native
responsibility to our culture.

The issue of cultural

abandonment and economic usury however is considered bad
form when it is addressed in the mixed company of
progressive and traditional natives and may upset the
apple carts of their often confused social and political
perspectives.

Some of these progressive natives have told

me that these concepts of self-definition are outmoded and
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have no real usefulness in this modern world of seemingly
endless possibilities.

I have found, on the other hand,

this wholly personal knowledge to be invaluable in finding
my own place in my own world and in the greater social
world that surrounds me and impacts my personal philosophy
daily.

I have experienced on a personal level how

developing this sense of awareness based upon a singular
and personal history of experience and survival through
time has helped friends of the native American culture in
making a pathway out of a dogmatically imposed void of
self-doubt and feelings of powerlessness.

In many

instances, with regard to native involvement in native
American society, I have observed that many Indians have
bought the farm without the instruction manual and they
have the wrong cultural tools for estimating their future
success in the strange new world where personal knowledge
is deemed unnecessary and entirely unimportant.
we come to this state of existence?

How did

The following section

offers a broad overview of the influences and outright
conflicts that have shaped what the modern American Indian
is today and remarks upon the confusion many of us have
regarding our status as "Native Americans," "First
Americans," or just plain dumb Indians in a faceless everchanging social mix of ethnicities and political
priorities.

Or, as in the favorite saying of a good
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friend of mine, "If you don't know where you come from,
then how the hell do you know where you're going!?"
A.

Colonialism, Reservations and Indians in general.
From the earliest, a.d. 1500, American native peoples

have struggled to survive the onslaught of intense
colonization and proselytization from the zealots of many
religious and socio-economic communities of the western
Asian continent (Europe).

At the outset of the earliest

treaty negotiations, definitions about the status of
native peoples had been nebulously established through
theological justifications from a miasma of Eurocentric
viewpoints.

Vine Deloria, Jr. and Clifford M. Lytle

explain the initial state of indigenous cultural relations
at the outset of European colonial expansionism in the
following.
When the European settlers arrived in America, long
before the establishment of the United States
government, they were faced with a formidable
problem. How were the newly arrived immigrants to
deal with the native inhabitants of the land—the
American Indians? The laws of discovery and conquest
had been applied in different fashions throughout
human history. New continents had not been conquered
before and the richness of the prize inspired the
maritime powers of Europe to gain whatever advantages
they might in the new hemisphere. At that time the
emperor of Spain, a devout Catholic monarch, in order
to ensure that his country followed the dictates of
the religion it strongly professed, on the advice of
Francisco de Vitoria, a prominent theologian, as to
the rights the Spanish should claim in the new world.
Vitoria reached the conclusion that the natives were
the true owners of the land. Since the Indians owned
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the land, the Spanish could not claim title through
discovery, for title by discovery could only be
justified where property is ownerless. Furthermore
in the absence of a just war, which was defined with
theological precision and could not be undertaken at
a whim, only the voluntary consent of the aborigines
could justify the taking of Indian land. The Indian
tribes, at least in North America, were recognized as
legitimate entities capable of dealing with the
European nations by treaty. Since the first
settlements were very small, mere outposts in a
hostile land, and rarely contained more than a few
hundred inhabitants, treaty-making was a feasible
method of gaining a foothold on the continent without
alarming the natives. The impact of Vitoria's views
on European-Indian relations for the next two hundred
years was very important because it encouraged
respect for the tribes as societies of people.
(Deloria-Lytle:1983, 2-3)
The early Spanish exploits upon the landmass later
named North America and the subsequent acquisition by
force and settlement by early European chattel slaves,
those sent to the new world to acquire, manage and hold
tracts of land for their European lords, and other
immigrants who were forcibly evicted because of their
undesirability as radical zealots or hopeless by-products
of the over-crowded European prison systems, assumed vast
tracts of traditionally held indigenous environmental
regions.

Their spurious exploits are well documented and

moot in this discussion, except to introduce this section
and describe the long history of Indian removal.

The

original intent of definition by European monarchies
regarding the colonization of native tribes engendered a
polemic morass of moral attitudes and justifications which
have since been codified as a doctrine of discovery.
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Essentially, the doctrine includes theologic decrees and
Eurocentric ideals that serve to effectively diminish the
sovereign status and socio-political relationships between
the so-called "discoverers" and the indigenous cultures
they encountered and immediately excluded these savage
native populations in their view as a people.

Social,

economic and political criterion inordinately compared and
contrasted the vastly differing modes of civilization
including lifeways, lifestyles and government clearly
expressed in the myriad provisos for post-reformation
European expansionism from the late 17th to 20th
centuries.

Followed by intensive annihilation by disease,

dislocation and social isolation from familiar environs,
the subsequent decay and disempowerment of the economic,
political and social institutions of native communities
weakened native defenses to invasion by later colonial
doctrines and policies.

These policies, among others,

wreaked havoc with entire communities of native peoples,
finally leading to complete subjugation of Indian
governments and societies, continent-wide.

This form of

classic imperialist colonization became the established
rallying cry for the subsequent native American
bureaucracy to administrate on behalf of the economically
and politically disempowered American Indian.
Deloria and Lytle comment.

Again,
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And when the young colonies finally became the United
States, the treaty-making powers that earlier had
been exercised by the European nations were assumed
by the Americans with their independence. In the
course of the next century over six hundred treaties
and agreements were made with the tribes and nations
of North America. Not only were these treaties
designed, as was the first treaty, to ensure peaceful
relations with the Indians but, even more important,
they were also a means of securing an orderly
transfer of landownership from the tribes to the
United States.
In 1823 in the case of Johnson v Mcintosh, 21 U.S. (8
Wheat.)543 (1823), Chief Justice John Marshall both
adopted and amended Vitoria's theory for the domestic
law of the United States. (Deloria-Lytle:1983, 3-5)
For the Navajo people, upon establishment of their
federally mandated reservation in 1868, traditional family
organization and residency now depended upon various newly
introduced economic factors.

Agriculture, animal

husbandry, occupations and possession of Spanish deeded
property became included in deciding where and how to
live.

The strict clan-based matrilineal residency

patterns acknowledged by those well-versed in older
traditional kinship patterns become bilineal and bilocal
to accommodate the influences of culture change upon
traditional pre-reservation Navajo subsistence activities.
For today's Navajo, having first hand knowledge about
Dinetah (all the people's home), the local social and
political environment and its history are important when
conflicts over land and property arise.

The rampant

dislocation and misappropriation of "Indian country" and
the ensuing cultural difficulties that surface is quite
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well-documented and researched both within and without the
native people's community as in George C. Vaillant's,
Aztecs of Mexico. Origins, Rise and Fall of the Aztec
Nation, 1950;
1934;

Grant Foreman's. The Five Civilized Tribes.

and Navajo Community College Press, Navajo Stories

of the Long Walk Period. 1973.
At the outset, the export of easily exploitable
natural resources from North America and the rapid
introduction of manufactured products and livestock from
the Asian continent made rapid inroads into the varied
subsistence patterns of all native tribes in the Americas.
Of significance were the horse, the plow and education.
These last in their many forms, oft-encouraged but many
times severely disoriented Indian kin-based society, and
reduced it to surviving in an overwhelmingly strange
social environment.

The further influences of unrelated

and ethnically mixed immigrant populations whose prime
motivations included the unrelenting acquisition of
personal, political and/or social power and prestige,
based upon the manipulation of economic strength, also
sorely tested the endurance of native personalities,
traditions and society.
Operating under the War Department of the federal
government, in the years following the civil war, Indian
tribes were coerced into federally established

23

reservations administered first by Indian agents and later
under the newly organized Department of the Interior by
Bureau of Indian Affairs Indian Area Directors.

These

individuals represented the vast federal bureaucracy who
ensured that tribes under their jurisdiction adhered to
federal mandates issued by the paternal Congress of the
United States on their behalf.

This move effectively

disempowered any notions of tribal sovereignty and was
many times in direct opposition to traditionally ordained
chieftainships, conclaves of elders, priesthoods and
tribal assembly forms of governance.
The intent of United States policy, with regard to
the burgeoning Indian situation, has been seen as the
ultimate genocide of Indian tribes.

The over-reaching

social and political sensibility of these on-going events
are sometimes equated to the recent history of atrocities
surrounding the Jewish problem of Nazi Germany.

The

General Allotment Act (Dawes) of 1887, followed by the
Indian Reorganization (Wheeler-Howard) Act of 1934,
forcibly encouraged tribes to give up lands, to draft
constitutions and formulate tribal governments modeled
after the federal bureaucracy that would allow
representatives of the tribal membership, at the behest of
the BIA Area Director, to secure contracts between private
industry and the present-day quasi-sovereign Indian
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representative tribal government on behalf of the U.S.
government.

This change in tribal representation

signalled a move from kin-based tribal society to
representative federally-ordained tribal governments that
no longer encouraged the active participation of its
citizenry and effectively removed internal control
mechanisms into a local bureaucracy of mixed intent.
Specifically, tribal governments that are overseen by
BIA directives and policies do not represent Indian
communities-at-large but act as representatives for any
Indian community as a whole in contractual negotiations
for the surface and sub-surface exploitation of natural
resources, ostensibly in the public interest and/or for
the "national security," that are contained within the
boundaries of any federal Indian reservation.
Consequently, mining interests enjoyed a boom in Indian
resource development through the 1940s to 80s.

Many

smaller tribes were terminated or removed to confederated
reservations, despite the angry protests of tribal
members.

The privately retained legal representatives

manipulated opposing factions within the reservations
borders and in the surrounding border town communities
thus paving the way for coal mining drag-lines, logging
clear-cut operations and a plethora of non-Indian owned
recreational development, discriminately serving only the

25

employees and families of the imported corporate work
force.
Compilations of articles and research pertaining to
the Navajo's progressive reservation development may be
found in texts like Navaio Nation Fax. Navajo Nation
Technical Support Department, 1988;
USBIA, Navajo Agency, 1961;
the Navaio. 1953;

The Navaio Yearbook.

Ruth Underhill's, Here come

Gerald Thompson's, The Armv and the

Navaio. 1976; and The Navaios' Long Walk for Education, by
Hildegard Thompson, 1975.
In the 20th century, besides the Navajo, many other
native peoples have endured extreme hardships of
dislocation, abrogation and pre-emption of their former
kin-based institutions of culture, lifestyles and
lifeways.

Locally designated socio-political controls,

once an active part of communities, have been replaced
with a representative bureaucracy managed locally by
Indian agencies and federally designated appointees who
conveniently reinterpret mandates of the U.S. Congress to
suit convenience.
Through this bewildering saga of mismanagement and
intense federal re-education at the local level, the
majority of Navajo have continued to reassert those
vestiges of culture and tradition that ensure and define
while accommodating this new world of emergence.

Despite
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the constant paternal molestation of the United States,
the resilience of Navajo culture and community
accommodates, adapts and assimilates the new influences
upon their lifeways.

However, colonial attitudes by non-

natives continue to persist regarding the responsiveness
of native traditions to change agents forcing or
encouraging the revitalization and fruition of newer modes
of cultural expression.

Remarks that diminish the

importance native peoples apply to their ancient lifeways
and their adaptiveness to contemporary lifestyles have
been viewed as "constructive, playful or ironic fictions
of Utopia", (Sale, 1991, Columbus journals excerpt)
Similar belittling attitudes are manifest within the
consumer-oriented Indian arts community as cultural
generalizations, descriptive stereotyping and superficial
misapplication of culture-specific terminology in
continual attempts to homogenize native lifeways and
lifestyles.

The manipulation, objectification and usury

of material aspects of native cultures outside the
mainstream of European-based native America serves as
another reliable indicator of the importance that is
placed upon role-orientation and social status in the
heretofore externalized, impersonal and goals oriented
maximizing individuated shop keepers who view ethnicity
and culture as merely another profit or loss statement.
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The resulting negative outcome of cultural suppression
affects the total institution of traditional culture from
its sacred mythologic lifeways and oral traditions to the
individual struggling to say afloat in a very racially
polarized society of romantic "boat people".
As an example, Robert K. Thomas comments on the
destruction of traditionally sanctioned tribal government
in this excerpt from his "Position Paper on Tribal
Government".
In simplistic terms, the structure of Indian
governments...consisted of chiefs and elders
representing kin groups; Political decisions were of
two kinds...traditional proscriptions...an open
assembly. Great care was taken to protect the
wishes, autonomy, dignity, and integrity of each
individual. In the early 1800's...tribes undertook
to reform their original governments...to adopt a
republican form of government...to centralize and
curtail the powers of the local chiefs...to deal with
the social chaos prevalent in their tribes; and to
have a formal, stable institutional structure
...modeled after that of the United States. (3-10)
In the mid 1930's treaty rights were redefined by the
United States at the insistence of corporate lobbying
interests and Christian zealots in another attempt at
resolving the issue of obligatory treaty responsibility to
Indian tribes and draw native people further from their
sense of internationally recognized sovereignty.

The

American Indians had conferred upon them the rights of
American citizenship, first in the Burke Act of May 8,
1906 (34 stat. 182), followed by a legislative act for
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military service in 1919 (41 stat. 350), and finally by
the Indian Citizenship Act of 1924 (8 U.S.C.A. $ 1401
(a)(2)), to enable more accessibility to resource
exploitation by outside interests.

The consequences of

this continual redefinition of heritage and political and
social standing I liken to racing horses on a merry-goround in that you go up and down and round and round all
day and you're still in the same place.
In general, being Indian today is not simply having
an aboriginal native identity of time honored experiential
knowledge that is expressed through culture-specific
methods but qualifying it with external badges of federal
recognition and documentation in the form of a roll/census
number, at least one Indian Health Service Identification
card, a homesite lease, grazing permit and other
accessories and badges that indicate federally-recognized
tribal participation.

In the parlance of the older

tradition, these "hang around the fort Indians" and
"progressive apples" invoke the paper tiger of these
external badges in times of need, regardless of how
infrequent and/or generalized their participation may be.
Of course, this is in direct opposition to the long-held
tradition that one is of "the people" if he or she has
knowledge of ancient tribal social systems, a degree of
linguistic facility, and demonstrates a philosophic
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spirituality that builds upon rather than is derived from
questionable literary sources.
In the past 205 years the tremendous onslaught of
social and political reductionism through religious
proselytization and public or parochial re-education has
now manifested itself into an urban warrior tradition.
Warrior cults and societies for some American Indian
tribes included symbolic and social warfare for ceremony,
protection, policing and maintaining order at large
spiritual gatherings and managing hunting expeditions,
and/or wholly personal reasons derived from significant
dreams or visions.

War expeditions and revenge raids

required societal and community sanction.

Warrior

societies in priesthood organizations like the Rio Grande
pueblo-dwellers, the savannah dwelling tribes of the
southeast and others were designated primarily to maintain
control within a community, monitoring strict adherence to
historic sacred tradition and providing defense in times
of intertribal raiding.

Rather than generally assumed or

self-appointed stations within native society as with the
modern urban warrior appellation, the sacred tradition of
belonging in a warrior society demanded active knowledge
of the manner of personal service one hoped to render
without recompense to the community-at-large.

Thomas E.
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Mails cites some of the general traits of traditional
Plains warrior societies as:
Age-graded. In this scheme all the young men of
a tribe as a group entered the first of a series of
societies, doing so at whatever age the tribe had
established as sufficient to begin a career as a
defender and policeman of the tribe.
Non-graded. In this scheme a man who had come
of age and was ready to be a defender and policeman
could enter any of the societies of the tribe, either
by choice or by invitation.
Women's war societies. Wives often accompanied
men to war in order to cook, to provide company and
sometimes to fight in retaliation for husbands or
relatives killed in other battles against the
strangers. Most women's societies were honorary or
related to significant activities of expeditions like
the
Scalp society—a women's dance performed
the day after the return of a war party, and the
War Mother's society—composed of mothers
of war victims whose function is to honor returning
veterans of the tribe. (Mails:1973, 37-40)
The modern urban warrior fulfills native American role
expectations emphasizing pride in personal achievement and
ego-boosting prowess at the expense of others which is the
direct opposite of personal responsibility espoused in the
social tribal community.

A form of social anarchy and

self-imposed mob rule inspires a wide variety of
disruptive fear-oriented campaigns to subdue, threaten or
call attention to themselves and more often than not
results in harsh discipline by the native American
government that is levied upon the tribes they selfishly
misrepresent.

This form of disruptive activity reinforces

the official attitude that native people still cannot
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manage their own affairs despite their active
participation and presence within the native American
bureaucratic system.

Furthermore, it diffuses attempts by

the native people themselves in unifying to declare
dissatisfaction with their official bureaucratic status as
an invisible culture rather than as truly sovereign
nations in these waning years of the 20th century.
The traditional Dineh seasonal subsistence pattern of
nomadic hunter-gatherers as wandering social isolates of
the Yukon territories Denay, the hunter-gatherer
philosophy insulated the Navajo people sufficiently from
the overt influences of the outer culture of strangers.
Throughout this period of change following the Dineh
migration southward, 900-1000 years ago, along the eastern
slopes of the Rocky Mountain range, they successfully
surrounded themselves in a malleable panoply of culture
specific armour that was periodically re-vamped with
knowledge gleaned in cross-cultural meetings with tribes
in the path of their journey.

Soon after establishing

themselves as a people among the pueblo-dwelling tribes of
the Rio Grande in New Mexico and upon the Mogollon Plateau
in northern Arizona, the Dineh again weathered the abuses
of 205 years of Euro-American colonization, cultural
disruption and removal that once more necessitated
additions and changes to their own cultural fabric.

The
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relative flexibility of the Dineh cultural and social
system has contributed to the survival of modern Navajo
people in a rapidly proliferating world of varied
economic, political and social influences.

The Navajo's

colonial southwest experience as mercenary raiders and
traders for the pueblo-dwelling peoples, as slaves for the
Spanish encomienda system and as survivors of the United
States government's scorched earth policies exercised by
Kit Carson helped to reconstitute their culture by the
inclusion and accommodation of influences sufficiently
tested to ensure their survival through the adversity of
the times.
As an example, Christian missionaries quickly
identified the inclusive spirituality of "the people" and
their influence diminished the significance of the hunter
tradition and its close causal affinity with the
environment through intense proselytization, overt attacks
upon ceremonial and ritual practise and belittlement and
ridicule of those still embracing traditional lifeways.
The dislocation and disorganization of the traditional
Navajo hunter-gatherer livelihood have become outmoded
systems for economic survival but the affinal embodiment
of causal and responsive inclusiveness within their
traditionally sacred homelands are tainted by fearinspired Christian allusions of the natural world.

In the
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Navajo hunter tradition many songs and stories define
ancient Dineh lifestyles emerging from observed social
traits of other living cultures like the family of Wolves
who also live in kin-based social communities.

Their

task-oriented hierarchy of male hunters within a
matrilineal and matrilocal band closely resembles the
Dineh social organization.

The non-exclusive

territoriality and foraging practices enabled the Dineh to
develop the concept of living in harmony within an
inclusive causal environment that was utilized by other
tribes and bands occasionally.

Many other rituals

continue the philosophy of inclusive awareness through
acknowledgement of significant flora, fauna and
environmental features that influence Dineh spirituality
and philosophic wisdom within the boundaries of their
sacredly defined and sanctioned homeland.

Embodying the

ancient Dineh hunter tradition of becoming like our
brother Big Wolf (Maii Tso') was exchanged for a
reciprocal belief system that relegated the cause and
effect relationships of humans in their environment to the
auspices of an external omnipotent mythologic father
figure.

Now, instead of amicably and respectfully living

in harmony with other life-forms, the new doctrine
advanced the premise of exploitive dominion over all other
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life on earth.

In the First Book of Moses, called

Genesis, chapter 1 verses 26, 27 and 28 state:
And God said, Let us make man in our image, after our
likeness; and let them have dominion over the fish of
the sea, and over the fowl of the air, and over the
cattle, and over all the earth, and over every
creeping thing that creepeth upon the earth. So God
created man in his own image, in the image of God
crated he him; male and female created he them. And
God blessed them, and God said unto them, Be
fruitful, and multiply, and replenish the earth, and
subdue it; and have dominion, over the fish of the
sea, and over the fowl of the air, and over every
living thing that moveth upon the earth.
Many modern Navajos readily adopted the new belief system
that externalized their one-to-one relationships with
their local environment and that placed all consequences
upon a mysterious vengeful supreme deity.

The causal and

responsive nature of human life in congress with the local
environment and the attendant psycho-social
responsibilities of personally designated ceremonialism
and ritual were almost at once objectified and cast aside
for a careless and inconsequential manner of existence.
The new theology justified the rampant destruction of
people, places and other life-forms not sanctified as
human and permitted them freedom to exploit and wreak
havoc carelessly and without shame all in the name of
their omnipotent male god.

The Wolves and other wild dogs

were aimlessly hunted and killed for sport, discouraging
the presupposed predation of domestic European livestock.
Today, the philosophy of becoming like our brother Maii
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Tso' is reinterpreted as an evil concept that effectively
separates us from the practice of our ancient hunter
tradition.
Embracing wholeheartedly the Christian mentality of
separating oneself from the land and therefore becoming
dependent upon the great white father's BIA handout
programs has become the modus operandi for many Navajos
suffering under the excesses of this new social
bureaucracy.

Personally defined traditional knowledge,

personal responsibility, self reliance and self respect
are skills which are deemed no longer viable and
attributable to garnering success in the modern world of
native America.
Today, the milieu of political, religious and social
influences confronting all native peoples in the Americas
is presented as a perplexing array of intercultural
exchanges.

The recent history of genocidal intent through

modern colonialism is we11-documented and serves most
traditionally oriented native communities to acknowledge,
renew and revitalize their ancient tribal culture-specific
lifeways.

In order to "keep myself" and still participate

in either world of experience as a person of culture and
ethnicity, I have learned to know and understand the ways
of the Navajo and the native American people.

Each of

these worlds are very different and many concepts,
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understandings, and realities of defining one-self are not
compatible because the modes of participation and survival
are also very different.

In the traditional Dineh culture

I am totally dependent upon myself for all my needs and in
the native American society I am entirely dependent upon
an estranged representative bureaucracy to anticipate and
legislate appropriations that will serve what are
understood to be the needs of the populace in general.
Since the earliest colonial advances upon native
societies, efforts at mainstreaming Indians and
encouraging them to forsake their sacred oral traditions
are now met with renewed fervor by native people and
native Americans alike.

I believe that the intent by

individuals in both cultural settings today is to relegate
the old industrial-military society to its time and to
begin forging a new alliance of Native and American
culture and society that will define us as a global
society of new native people of varied ethnic, religious,
spiritual and historic backgrounds.

These individuals

have become aware too that each of culture groups have
impacted one another and now defines the fabric of an
emerging new cultural perspective that will leave behind
the old 18th to 20 century animosities as we embark upon
another centennary journey.
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The contemporary traditional native culture of today
includes a broad culture-based spectrum of highly
traditional elders who are the last of the old-style pre1900s culture.

The story of these, our parents and

grandparents, who weathered the storm of boarding schools
and relocation programs and who managed to retain portions
of the old style knowledge and wisdom which they proffered
from their elders are now mostly ignored by the younger
generation who possess and many times revere only the
celluloid image of being Indian and who also exhibit the
socially acceptable trademarks of homogeneity that they
clearly mistake for some kind of generalized native
heritage.
For many of this generation the expense in time of
learning or re-learning culture-specific knowledge and
wisdom is too great a sacrifice when compared to an
upwardly mobile progressive lifestyle.

Voicing this

longing to others is met with derisive taunts and ridicule
demanding "Throw it all away, it just doesn't work
anymore, chief!", or "Why do you want to do that, stupid
Indian?"

"Don't you see you're taking a step backward?".

The paradox of becoming middle class urban Indians in
native America is one of the myriad tasks facing our
generation today.

Will we finally acquiesce, surrender

and melt away into the outer-directed culture of mere
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consumers?

Will we forsake our long walk into the 21st

century as aboriginal native peoples and cultures to
enlist in a society that has never defined us as a people
and even now refuses to engage our rights in our
homelands?
Michelene Fixico addresses the situation of middle class
American Indians in contemporary American society in the
article "The Road to Middle Class Indian America" as:
According to the last United States census, over one
half the Indian population shifts from rural
communities to cities, and as tribes expand economic
development programs on reservations, more Indian
families will reach middle-income levels. The unique
historical, political, and social experiences of
Indian people led them to their middle-class status.
For two hundred years the American government and
Christian organizations have been trying to
assimilate Indians into mainstream society.
Everything conceivable was tried, from reservations
to land allotments, from the Bureau of Indian Affairs
(BIA) and mission schools which shunned and ridiculed
Indian culture and language, to short-lived programs
aimed at revitalizing cultures, culminating in the
disastrous urban relocation and federal Indian trust
termination programs of the 1950s and 1960s.
In the nineteenth century federal officials and
Indian supporters felt that allotting land to
individuals would force Indian people to turn to
agriculture and education to sustain themselves.
Once the tribal land base was destroyed, hunting
lifestyles would no longer be possible, thereby
destroying tribal communal traditions and culture.
Government officials believed that Indian people
would eventually become a part of the mainstream
society. The same type of reasoning was proffered
for removing children from their homes and placing
them in Bureau of Indian Affairs and mission schools
for extended periods of time. Separation from their
families and friends meant they would not be able to
learn their languages and cultures. The end result
of these efforts, however, was extreme poverty and
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disease on reservations and the creation of Indian
ghettos in the cities. (Trafzer:1989, 57-60)
In attempting to understand and qualify concepts of
accommodation, acculturation, adaptation and assimilation
when differing cultures interact, the biases of
ethnocentrism and cultural relativism must be consciously
acknowledged.

European-Indian confrontations and

relations, historically, have always been at a stand-off
because of the biases and misapplication of judgements
that colored the research of early and modern
ethnographers and explorers.
As an example, although rural/reservation native
people are frequently regarded as being in-step with the
lifestyles and technology of the so-called modern world,
the real underlying dilemma is that observers in either
world are sometimes not fully aware that cultural
adaptations befitting present day experiences are not a
reliable indicator that traditional and/or modern crosscultural sophistication is demonstrated.

Instead, such

activities may only indicate the facility to perform tasks
or specific task-oriented activities serving the immediate
needs of the rural/reservation individual.

Similar

confusions result in the outer world (native America),
when urban native people do not appear as traditionals in
full dress, speak a native language of choice when asked
to do so, or subscribe to the penchant of one or more
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self-appointed "American Indian native gurus" as their
philosophy of choice, thereby meeting the expectations of
the outer world society.

The angst for urban natives on

the other hand who are without the kin-based social world
is one of role-modeling socially correct behavior and
generally accepted Indian-like facades only serve to
reinforce stereotypical concepts and expectations while
affording them a means for saving face out of ignorance.
"Hey chief, make it rain!"

Many times these textbook

facades seem to bely lack of specific knowledge in matters
of kin, tribe, language, sacred historical oral traditions
and having a personal theosophy based upon eons of
tradition and careful guidance by elders.

Vine Deloria

comments on this situation with:
Indian students who come from traditional homes have
considerable difficulty assimilating the practices
and beliefs which they learned as children with the
modernist attitude of science. And for Indian
students who grew up in urban areas and whose
experiences in reservation communities is limited to
sporadic summertime visits, an even greater
difficulty in assimilating this attitude exists.
They believe certain things about tribal knowledge
and techniques as a matter of faith many times
because their experiences are very limited but they
want to recapture as much knowledge of their own
tribal past and practices as possible so the problem
becomes an emotional as well as an intellectual
dilemma. (Deloria:1991, 26)
An endless profusion of horrific tales of the
boarding school experience, government relocation
programs, child placement programs and many, many other
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silently endured disempowering hardships have not deterred
the Navajo from acknowledging their personal
responsibility for their language and kin groups and
becoming self-reliant enough to actively invest themselves
in the vast compendium of historic oral tradition freely
available from others within the on-going and living
traditional society.

This insight by Robert K. Thomas,

reiterates the events of the past 500 years that reflect
upon the present-day American Indian situation of
surviving in a colonial Eurocentric predicament.
In the last century the colonial arrangement was the
major way in which Europeans came in contact with and
set up relationships with other peoples, particularly
folk peoples. Let me first take the classic model.
To begin with, there is, in the broadest sense, the
decay of the subordinate people's own institutions.
Secondly, as the native institutions decay and are
not repaired it becomes harder for people in such a
community to relate to one another in any productive
manner. The third effect of colonialism is to bring
about a very high degree of social isolation. It
seals off the community from relationships with other
people in other communities. The present structure
of Indian-U.S. relationships was set up in the last
century after the period of conscious exploitation of
Indian land in a benevolent attempt to save Indian
resources by making a federal bureau the trustee of
Indian lands and directing this same bureaucracy to
guide Indian destiny in an effort to adjust, usually
by forced assimilation practices, Indian communities
to their new situation. The modern result is a
complete and socially destructive colonial situation.
(Thomas:1967, 1-7)
The new native American-ized urban Indian citizen
proclaims one or more closely guarded and questionable
heritages and declares his/her lack of actual knowledge to
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the Indian wars, or "I was never brought up THAT WAY, but
I know that I'm INDIAN." .

While the urban civilized

Indian citizen is meeting expectations within the setting
of the dominant society that values reinforcement of role
models and stereotypic behaviors any casual contact with
dumb reservation types are publicly shunned and often lewd
remarks are levied upon the impoliteness of those who
question their cultural heritage in public forums.

The

generalized person of supposed Indian cultural origins
recognizes the problem of ignorance in not having an
individualized identity, carries little knowledge of one's
own tribe and traditions, and has very little grasp of the
traditional language of his own people.

Thus, this person

strives for social rank and status in a lower middle class
suburban lifestyle by over-generalizing and homogenizing
specifics of native culture and his/her living oral
traditions.

This individual is unlike the generally more

tribal reservation Indian who regards the city as a mere
stop-over point and new kind of hunting ground only.

And,

he/she is unlike the enclaved tribals who sustain
themselves within ghettos of close affinal and kin-based
organizations in the midst of native American society, or
members of one or more idealogized tribes that have
retained their language, sacred history and a sizeable
amount of their traditional spirituality.
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Although a significant degree of accommodation and
culture loss has been evidenced, the degree of significant
acculturation is unclear.

In the recent history of the

urbanized American Indians who maintain ties of varying
degrees to their traditional culture, spirituality and
language, the emphasis in self-identity is not in the
amount of acculturation and assimilation of what is called
"white" (read European/dominant) society, but is in the
sense of knowledge of what remains, in a real mode, of
their older culture.
In summation, the rapid expansionism through
colonization and exploitation of the countryside was met
with little resistance by the native populations because
of a lack of understanding of the motivations and
priorities of this vastly different European-based
culture.

The social institutions of the early European

colonizers quickly abrogated and pre-empted the tribal
societies and communities encountered.

Historical

documentation of forced removals, relocation, forced
assimilation and acculturation, persistent proselytization
and ridicule of the sacred institutions of American
Indians are arguments frequently addressed by native
people in this era of high technological development and
cultural pluralism native American-style.

The impact of

the colonization of Snake/Turtle Island is seen as an
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example in the homogenization of the American Indians'
diverse culture and the all too real impact of cultural
disruption and displacement in its normal development at
the time of so-called conquest, and is now evidenced in
the widely disparate communities of isolated, enclaved,
and/or ideologized units functioning within an Indian
reservation or in enclaved outfits within the communities
and cities of the native Americans.
The disruption of traditional lifeways by
indiscriminate settlement patterns and the rapid
exploitation of the natural environment by colonial and
modern industry, the early fur and lumber trade and
subsequent environmental entrepeneurs, and other local
enterprises forced many tribal people during the early
period of colonization and settlement into emigration to
more isolated environmental settings.
now?

Where can we run to

The federally mandated reservations are slowly being

given over to state control while National Parks and BLM
lands are still maintained under the strict auspices of
the Department of the Interior.

The abrogation of treaty

responsibilities by the United States government is now a
pressing danger and native people will be forced to assume
American citizenship, more unrepresentative taxation,
indifferent governmental control and further invisibility.
In recent history some tribes like those of the Five
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Civilized Tribes and the confederation of the Lumbee in
order to protect themselves and retain the significant
portions of their now decimated lifeways they quickly
adopted the overt culture of the new people.

The

insistence of the capitalistic motivations and peasant
system of society in the north and the patron feudal caste
system in the south, with a liberal sprinkling of
Christian sectarianism throughout, led to significant
institutional pre-emption and suppression of the culture
by the native people themselves.

Now, everyone could

become a great leader (read 'chief') by adopting the
bureaucratic institutions of the colonial governors
without regard for the mores of traditional native social
politics.

Treaty-making and education created a new kind

of Indian person, one who had instilled the social
imperatives of the new culture and its society and placed
new prerogatives upon the diminished importance of tribal
cultural mores and institutions from the perspective of
"progress."

Extensive language loss, abrogation of tribal

institutions, reciprocal rather than responsive
associations ensued.

Redefining self image and becoming

very selective in class association while identifying
loosely with one's being Indian become the mode of choice
for survival in the outer culture.
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Generational isolation and philosophic differences
emphasize the loss of significant cultural mores, values,
historical philosophies and language that ultimately
serves to increase cultural isolation.

The middle class

"white" Indian/American Indian citizen idealizes the loss
of culture as unattainable "goals" because they are no
longer good enough to "inherit" the "role-models" of
actual native tradition.

The urban native person confuses

contradictive terms for social priorities without weighing
the similarities and differences in application of these
concepts of social organization.

Cross-cultural marriages

increase the chances of modeling native American class and
status orientation toward becoming "white" socially while
attempting to remain within the purview pan-Indian
traditions expressed by others of the same predicament.
These situational pressures of trying to fit into another
social set while misapplying the social mores and
priorities of another continues to affect the often
confusing relationship of urban native people to
themselves today.

Further, the increased urbanization of

reservation Indians for economic and political reasons
increases the disorientation and marginality of these
native peoples further eroding the remaining traditions
they strive to maintain.

The onslaught of progressive

modernization and the miasma of cross-cultural influences
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also impact and in many individual cases diminish the
personal responsibility and self respect inherent in
becoming a traditional Navajo individual and a native
person of culture.
Today, a plethora of intertribal grassroots and
professional organizations bring together native people
from all walks of life to address the immediacy of
ensuring our cultural survival as part and parcel of
extant native American culture.

Surprisingly, more and

more native Americans are enlisting in support of Indian
social and political concerns while voicing a strong
interest in formulating a sense of belonging and personal
identity based upon the principles of native traditions
and wisdom.

Throughout the United States gatherings and

workshops abound wherein the participants have voiced
their discontent and disillusionment with native American
social policies and seek cultural self-definition and
identity that mirror and/or builds upon certain aspects of
native cultural traditions.

However, with the Hotchkiss

diplomacy of Wounded Knee still reverberating in the minds
of native peoples, a real sense of paranoia pervades most
intertribal and intercultural social and political
activism.

Federal infiltration and intervention within

reservation and urban native communities seeks to
destabilize, estrange, polarize and render helpless any
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attempts by Indian and native American activists to
initiate public and private debate that reveals the
ineptitude of federal authoritarian controls and social
policy.

The long list in this regard incorporates the

early colonial radicalism of emancipation to the civil
rights conflicts we are now experiencing as the national
attitude becomes more intolerant of the paternalistic
oversight of the federal bureaucracy.
The quest for cultural roots relevant to what we all
have become over time by reservation and urban natives and
native Americans is indicative of and a reaction to the
pressing need for social, political and cultural change in
a disempowering bureaucratic hand-out culture.
Paternalistic authoritarianism and the skeletally
transparent and scientifically compartmentalized values
fostered in media massage and extensive parochial assaults
upon native American society reflects what an Apache
medicine-man once remarked upon native American people as
becoming:
All you people (native American audience) have lost
your center and are now just a bunch of dumb sheep!
Why even your religion says that, "the lord is my
shepherd and I shall not want. He leads me down to
green pastures, he restores my soul." That means you
all have become dependent, you can't think for
yourselves, you can't define yourselves and the
different histories of how you came here, because
someone else will just tell you and you'll become
more lost in believing that rather than finding out
what's really true. You're being led around with a
ring in your nose on a leash. Oh, what a bunch of
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dumb sheep!. (Cassadore:l987, Heard Museum-Native
Spirituality and Tradition)
Discovering through personal research one's ancient
European and native ancestry and the violent contemporary
history of colonial native America from the 1600s to just
yesterday is the foundation upon which to reconcile, to
redefine and to buttress the on-going traditions of
personally significant culture and wisdom.

This

burgeoning attitude will become reality if each person
researches the histories of how each one came to be here
now.

The historic ancestral experiences of their mythic

Eurasian/African cultures, the contemporary histories of
their early immigrant relatives and what one can recover
about their struggles to survive upon this continent
should become a matter of course for a native American
defining his/her own existence within the present-day
cultural context.

Inculcating that imperative into the

mentality of the native Americans in their present-day
cultural transition may awaken the native American people
to the all too obvious fact that they are no longer a
European colonial outpost in the hinterlands of the "new
world".

They are, through generations of miscegeny in

this land, the most recent manifestations of our culture
who must re-learn how to become a real human being in
their new homelands instead of mirroring an unrealistic
and romantic gossamer apron-string loosely connected to a
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culture that is no longer their own.

The new native

American people who embark upon this journey of selfdefinition will also discover that all the tools and
skills for their own successful survival within an everchanging world of experiential history do not need the
facade of native culture and the snake oil vendors that
prey upon their self-imposed ignorance and rejection of
reality.
The throngs of disenchanted native American
workshoppers adopt facades of cultural paraphenalia in
wanna-be tribalism or aimlessly assume other cultural
motifs without regard for their own historic traditions,
missing the point entirely.

The Coyote in disguise has

inquired of these individuals whom they are and the
replies include names derived from flora, fauna and
environmental features preceded by adjectives that give
them "Native" oriented vision-sought genre.

The rampant

denial of self by the acquisition of an other (read spirit
guide) only serves to increase the tensions that arise out
of guilt, self-doubt/effacement, lack of knowledge about
one-self and point out the problem of being a citizen in a
representative bureaucracy of kowtowing automatons.
Embarking on this quest is not role-acquired by
chanting, drumming, collecting paraphernalia, standing
naked in the woods, nor is it found in culturally mixed
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metaphorics in imitation of and confused with the
development of cultural sensitivity.

Nor does it require

the coital sanctions of pseudo-native shamans, rocks and
stones, nor by further polluting the already fragile
atmosphere with scented smokes from backyard weeds.
The actual responsibility for self-definition is
entirely personal and is contrary to the diatribes and
emotional criticism of the native American state that
reinforces its paternalistic and disempowering mores and
values as an oversight of its bureaucratic establishment.
Further justifications persist objectifying the native
American predicament, and in this sense making cultural
ethnicity and significant personality on a singular
unqualified level reduced to concepts of "third world"
cultural deviancy.
Each of us embark on this historic journey at various
points in our personal lives, influenced by a need to
know, understand and build upon the knowledge of those who
came before us.

That starting place is with self, family,

kin and lastly, the society of people both of ancestral
and contemporary history.

Many arguments ensue at this

juncture about birthright and culture but the reality is
that the only birthright everyone really has or can lay
claim to is of being born into the human race, period.
Culture and becoming acculturated, contrary to popular
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opinion, is not a process of osmosis or of genetic
determinism.

it is the life-long process of learning to

become a self-respecting human being within a social world
of other self-respecting human beings.

I have always been

told by my elders and peers who are well-versed in the
Navajo way that I am able to respect others only if I
respect myself first because I must have the same quality
within my self to discern it in others.

I further

realized that in my experiences as a secondary public
school teacher the weekly entreaty by administrators to
the faculty was "get these kids to respect their school
and not deface and vandalize it."

I had always questioned

this approach to mindless obedience and frequently asked
how the students could respect the institution of public
education and its physical plant when they did not have an
understanding of themselves.

Needless to say, I no longer

teach in public school because I attempted to teach Navajo
culture rather than the curriculum assigned to me.
The overall orientation of this philosophic approach
to inclusiveness within a community of other individual
kin-based society members and within the local environment
begins at the center of a great circle, whose sides are
connected by two intersecting lines.

The crossing point

of these two roads is regarded as the central core of
ancestral wisdom and personal philosophic knowledge that
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is built upon and serves to define oneself in a world of
many, many others of like awarenesses.

The following

diagram also demonstrates the over-reaching philosophic
approach to self-definition by placing the surrounding
external world in perspective; this is the essence of
Dine' thought for development of personality within a
social culture.

FIGURE 1, The First Circle of Awareness:

I am born into a world that includes:

Family, Kin
Community
of Dine7,

Language,
Traditions
Gender considerations

Ancient Mythos,
Wisdom of Ages
Theology,

Knowledge
Personal experience
growthful awareness,
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B.

Family, Kinship and Society.
I have come to the realization, as a person of

southern Athapascan descent, that I live in two very
distinct worlds at once; in each, I must constantly
reflect upon and realize my personal and social
responsibilities, acts of self reliance, and self respect,
lest I negate the sacred sanctions of my responsibilities
to the order of the Dineh universe.

Belonging for me, as

a Dineh, is defined initially through knowledge of family,
clan and tribal society and institutions.

Family and

clanship are not generally assumed or acquired role
relationships for the Dineh.

The ideal from the pre-

1900's culture, wherein the nuclear family of birth
recognized only the mother's lineage of biological descent
and social recognition was accorded to the father's family
for purely economic or political reasons, was derived from
the former nomadic lifestyle.

The father was from another

lineage entirely and lived with the nuclear family and his
wife's family and relatives within their loosely organized
and arranged community of hogans and enclosed ramadas.
She maintained exclusive control and order within this
communal setting of close kin, including ownership of any
real property and livestock with her mother that became
the property of her kin in times of need.

Gary

Witherspoon explains the older Dineh system in this
succinct manner:
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In summary, we can say that the Navajo descent system
is bilateral, formulating unilineal, inclusive
categories on the mother's side and nonlineal,
exclusive categories on the father's side. A Navajo
is also related to four additional categories by a
combination of affinity and descent, two of which
utilize the father-child relationship, while the
other two utilize the maternal grandfather-grandchild
and the paternal grandfather-grandchild
relationships. A Navajo is also related by affinity
to his spouse's clan and to the clans of all the
spouses of his clansmen. (Witherspoon:1975, 37-48)
Following the end of the treaty-making period in the
1880's and the subsequent relocation of Navajos onto
federal Indian reservations, the strict kin based social
organization was relaxed somewhat to accommodate the
abrupt changes in lifestyle.

The exclusive unilateral

descent system became more bilateral—recognizing the
father's lineage too—and sometimes ambilineal—
recognizing both lineages equally to discern common
ancestry.

Culturally mixed marriages headed the shift to

ambilineality both for economic and social reasons.
Today, Navajo lineal kin choose to live with or in
close proximity of either biological descent group, or
they may choose to live outside of and within an entirely
different residence for work, school, better social
conditions or for entirely personal reasons.

The newer

kinship pattern serves the economic strategies of some
reservation and most urban middle class natives who
achieve financial independence within native American
society.

Severing kin ties for long-term economic
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stability is a hard choice to make especially if the newly
urbanized native person had just achieved middle class
status and continues to maintain closely-held linguistic
and social connections with his/her family of kin.
Frequently these newly introduced urban Indians usually
begin to weigh the attributes and shortcomings of both
cultural settings and their distinct priorities through
soul-searching and talking with friends in the city and
back home.

The usual choice is somewhere in between and

the individual soon learns to try to keep each world
separate and distinct in his/her daily life.

However, if

financial independence and urban lifestyles fail to meet
expectations, the individual and his/her family may
retreat into the protective boundaries of kin, extended
family and community.
In a sense, the close ties of biological lineality
and tradition have become broadened and more inclusive and
accommodative of changes and influences in the surrounding
environment.

The traditional community of hunter-

gatherers influenced by different cultural traits and
imperatives interpret the change agents from the ancient
philosophy of causal responsiveness, or in clarification,
that by responding to external environmental influences
affecting the status quo of traditional society their
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accommodation and adaptation to change will also influence
change in the world at large.
For Navajos, from earliest childhood, meeting the
relatives and close family friends is actively encouraged
and described in the native language along with
participation in all manner of social functions for one's
edification.

The parents, the maternal uncle and/or aunt

who are regarded as surrogate parents and go-betweens in
parent-child relationships, and other close family
associates contribute songs, stories, personal experiences
and their own renditions of Dineh history to the
youngsters in a manner that effects a greater social
awareness without intimidation.

Tongue-in-cheek chiding

and teasing is proffered by older, more informed
individuals to help teach the younger ones not to take
anyone, especially themselves, too seriously.

In this

manner, attention is given to careful listening and
reasoning through application of their own experientiallybased knowledge to reach valid conclusions.

The

application of knowledge and experience are tested on many
levels in the Navajo traditional society toward the
eventual skills of deductive reasoning and interpretive
and intuitive cognition.

In a sense, the much older

traits of the Navajo hunter tradition still serves a
useful purpose through teaching devices that incorporate
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and reinforce the abilities to see, analyze and act
efficiently.
Although, at this point, an idyllic lifestyle is
usually ascribed to Navajo culture by native Americans,
interpersonal conflicts resulting from the proximity of
very close kin and extended family are usual, as in any
other close knit community, to varying degrees of
intensity.

In the Navajo household and community, overt

displays of displeasure are regarded as deviant behavior,
and such attitudinal expressions are best kept to one-self
in the greater interest of communal solidarity within the
closed social system.

Public ridicule, shunning and

ostracism continue to occupy prominence as social controls
for modifying attitudes and behaviors in the modern
reservation and urban societies which encourages overt
perpetrators to change their ways immediately or abandon
themselves to a marginal urban existence in a nearby
bordertown city.
In the older culture before the treaty reservation
period having an active cognitive awareness of kin,
community and environment enabled a highly motivated sense
of self worth and inclusive participation in the social
and spiritual fabric of the community.

Careful attention

was paid to age-graded guidance, which allowed sufficient
time for interpersonal communication to share and test
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cnta's burgeoning knowledge.

In the modern culture a host

of new cultural influences encouraged adaptive inclusion
of scientific abstractionism, theoretic deduction and
hypothesis.

The inwardly directed, socially responsive,

self-reliant individual philosophy has been replaced with
authoritarian dependency and goal oriented career
objectives within a categorized hierarchical system of
bureaucracies.

Youngsters, both male and female, are now

educated to become selfless and respectful of unspecified
authoritarianism, to assume objectified role relationships
with the surrounding world according to accepted practise
and to exclude personalizations of life experiences as
wholly unreliable behaviors and emotions that will prevent
an individual from succeeding or being taken advantage of
in the native American world of maximizing citizens.

C.

Creation, Emergence and Origins.
Historically, the Dineh were Athapascan-speaking

hunting and foraging bands of isolated extended family
groups of the northern Plains and Yukon territory,
organized into well-structured closed and bounded social
and political systems that were kin-based around
experiential knowledge rather than ideological conformity.
In the course of their southward migration, around 900
a.d., along the eastern slopes of the Rocky Mountains,
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they developed a cosmogony, cosmology and ritual
ceremonialism obtained in-part from tribes they had
contacted during their migration into new homelands.
This lifeway came to represent a well organized core
belief system that theologically and philosophically
exemplified the Dineh world view of the causal
relationship between "the people" and nature.

This world

is embodied in chant and mythology that places them at the
center from which order and purpose are achieved and
derived.

The ultimate responsibility for positive and/or

negative change in this environment is manifested, through
one's own actions, in the causal and responsive spiritual
relationships with the world at large.

Dineh tenets show

that each individual is the progenitor of his/her total
environment—one's own life, family, physical and
spiritual possessions as well as the natural world of
other living things and natural physical manifestations in
the environment: each is the controlling force that
extols, influences, placates or enlists the aid of the
panoply of holy beings in motivating them to build a more
hospitable environment in which to proliferate.

Gladys A.

Reichard surmises that:
Navajo dogma is based upon a cosmogony that tries to
account for everything in the universe by relating to
man and his activities. (Reichard:1983, 3)
Also, Charlotte J. Frisbie has the following:
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Wind and inner forms were placed within all living
things on the Earth's surface, to be their means of
life, breath, movement, thought, and communication.
Thus all natural phenomena are equipped to
communicate, to provide instruction and guidance to
the Earth Surface People. In such a universe, it is
up to the individual to know and abide by the
numerous prescriptions and proscriptions established
by the Holy People, thus maintaining harmony with
other humans, nature, and forces in the supernatural
world, and helping to maintain equilibrium among the
supernatural forces. Frisbie:1987, 2)
Thus, maintaining a state of active well-being inclusive
of the total internal and external environment is a
constant goal.

Conscious knowledge of this relatedness in

a continuum of harmonious interdependencies contributes to
being in beauty, in harmony, or in psycho-social balance
called Hozho'.
The wisdom of ancient experiences is not meant to be
inviolate, unquestionably sanctified and subscribed to, as
in religious belief systems.

They are meant as learning

devices to be built upon and revitalized with contemporary
experiences.

These serve to qualify and exemplify the

ancient wisdom, as well as the spiritual, physical and
psycho-social philosophies, personal and experiential
phases of knowledge and awareness.

The ancient wisdom

taken in sum with the experiential knowledge and personal
philosophy of a Navajo individual all contribute by their
own influence to instill a sense of well being and
personal directedness in a social world of kin-based
individuals having similar origins.
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The experiential journey through ages of creation,
emergence and the origins of Dineh forms the basis of and
reasons for becoming a person of culture in the Dineh
tradition, and exemplifies the dual purposes of
theological and philosophic methods for self-defining
perspectives and wisdom.
The first phase, the Creation and the ordering of the
Dineh universe from a formless chaotic underworld
inhabited by beings who were yet to become "the people,"
the experiences and motivations of these proto-humans in
the yet-to-be-created world are expressed in the epic
perspective as deific figures derived from or emerging
through the miasma of the early imperfect world of
insects, mists, spirits and warlike pre-human creatures.
Chaos, death, evil and violence attempt to corrupt the
quests of these early proto-humans in establishing the
sacred and physical parameters of their world.

Witness to

the conflict and violence among the pre-humans are the
first of the deities: Sun, Coyote, First Man, First Woman,
White Shell and Turquoise, as well as the First white and
yellow Corn created from the bodies of the First People.
The tales also describe theological and philosophical
boundaries which offered challenges to the First People in
achieving more personal control of their own lives.

Each
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is a journey of self-discovery derived from external and
internal conflict.

Paul G. Zolbrod comments,

The Navajo Creation story gives individual Navajos
(including many illiterate ones) an important ethnic
identity. It defines meaningful relationships among
members of the community and between the community
and the entire cosmos. Such relationships are still
very real among traditional Navajos, and very, very
important. (Zolbrod:1984, 25)
Or, in the following from Peter Iverson,
Taken in sum, the Navajos view of their history
provides them with a usable past, a record of "common
memories, sacrifices, glories, afflictions and
regrets," which help to create and unite a nation.
One must look to what Scott Momaday once termed the
living racial memory, the inspiration that informs
Navajo oral historical accounts. These rich
resources have been indispensable to the evolution of
the Navajo Nation. A central theme of Navajo history
comes from what some have termed mythology. Navajo
mythology is part of an alternative perspective that
de-emphasizes time in history. (Iverson:1981, xxxii)
A dichotomy within the system sub-divides
ceremonialism and practise into rites—dramatizations of
mythologic histories wherein no curing occurs, exemplified
by the Beautyway, Blessingway and Enemyway; and into
chants—wherein portions of rites are combined with ritual
forms to effect curing by graphic or medicinal treatments.
This is a significant by-product of a complex cohesion of
ancient and contemporary experiential histories
surrounding a core mythology that firmly establishes the
person within the Dineh universe.

While events and

figures vary, the central motive is defining the nature of
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this purposeful journey through one's life in this present
world and reflecting upon previous events.
In the second phase called the Emergence, primordial
events recount essential experiences leading to the now
definitive prototypes of the forthcoming Dineh.

The

further development of a socially aware being is reflected
in the archetypal journeys of sacred and secular life
forms usually significant within the local environment,
that continually suffer disaster and disillusionment in
confronting their own egos.

Paramount in the deific

panoply for the Dineh are, again, the first people, First
Man and First Woman, and the trickster or All Wise One,
the Coyote.
During the time of emergence, a symbiotic
relationship had been established between deities and all
forms of life that inhabited each of the known worlds,
enjoining "the people" to consciously acknowledge the
natural habitat and to abide in the manner of responsive
service within the environment.

This approach effectively

determines how Dineh exploit and build upon rather than
are affected by the environment and ecology of their local
domicile.

Each stage of the emergence is intuited as the

formation of concentric cosmic spheres evolving outwardly,
but confined to the nucleus of preceding worlds of
evolution, whose entire present-day manifestation is built
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upon a solid core of sacred tradition and layers of
theosophic and, now, historical experience.

Sam D. Gill

relates the following about the Navajo and their origin
stories in, "Navajo Views of Their Origins",
Navajos tell stories of the origin of their people
and their world, Navajoland (dinetah'), which often
reach grand proportions and comprise a number of
distinct story traditions. Navajos are quite
conscious of story variations, and storytellers are
often familiar with the versions of others...In any
case, the many versions of these stories have in
common a description of the origin as a series of
primordial events occurring in two phases, a journey
ascending through several worlds below...upward
through a subterranean domain of unaccounted
origin...with a series of events recounted for each
world... followed by a cosmic ordering process once
the earth surface is reached. Set in worlds that are
somewhat impoverished, yet clearly identifiable as
projections of the yet-to-be-created Navajo world,
the stories of emergence portray images of disorder,
disruption, and broken laws. The stories reveal a
Navajo world in chaos and disorder. In some versions
the repetition of this failure to successfully exist,
world after world, creates an increasing urgency to
find that place upon which an orderly world might be
founded. First Man, First Woman, and other figures
who will take part in the creation of the Navajo
world come into being as does the sacred medicine
bundle, the collection of objects and powers from
which will come the Navajo world. These appearances
serve as the background for the creation of the world
as told particularly in Blessingway, a ritual and
story tradition that forms the core of a major Navajo
view. (Gill:1983, 502-505)
The following graphic depicts the worlds of Dineh creation
and emergence.

Beginning with the Black or First World,

the encompassing layers describe theologic perspectives
built upon experiential awarenesses within an historical
context of ancient mythologic and sacred oral tradition.
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FIGURE 2, The Five Concentric Worlds of Emergence:

The first Black

The second Blue-Green World
\\
•

The third
Yellow World

The fourth
White World

The present-day experiential world
of All Colors.

The realities of the extensive mythological creation
and emergence stories express the development and
encouragement of an inclusive social lifeway that forms
the core of mythic ancestral wisdom helping to define an
individual Navajo through time in place and sacred
cultural tradition.

The stages of human emergence through

demonstrable stages of growth and awareness from a
personal inner world built upon historic experiential
traditions are recognized in physical traits, through
rites-of-passage from birth and childhood to being a young
person, then evolving through puberty to become first a
young adult, then a full socially participating adult, and
finally an elder.

Dineh spirituality and ritual practice

incorporate diverse theosophies derived from environmental
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and interpersonal perceptions, behaviors and emotions, all
surrounding the mythology of Dineh creation.

Again,

Iverson comments:
The Emergence story surely is important as a means of
instruction. Through it, Navajos learn not only
about how things came to be, but what kind of world
they live in and how they should live within it. It
tells The People something about their place in the
universe. In addition, the origin story mirrors a
great deal about Navajo social organization and
Navajo values. One learns how things should be. For
example, there is an emphasis upon the maintenance of
harmony. (Iverson:1981, xxx-xxxi)
In the Dineh world philosophy of experiential
antiquity, the center within oneself is that from which
all awarenesses and realities of time, place and
spirituality emanates.

The creation, origin and emergence

stories form a distinct portion of the centering and
grounding an individual uses to conceptualize first an
"inner life," one's core of mythologic, historical and
personal knowledge, and then the "outer world," of other
life forms.
This foundation layers present-day experiences and
revitalizes the older historical data with newer
experiences that serve to personalize and enlarge upon the
experiential nature of the sacred and secular oral
traditions.

Each expression has a format that grasps at

key concepts of those early proto-humans becoming aware of
the realities of personal and social interactions,
understanding selfhood and kinship, then expanding those
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awarenesses to include an outer world of other unrelated
beings and life forms.
The sacred Beautyway and Blessingway incorporate the
dual concepts of inner form or animism—the first is
regarded as a sort of living human entity within all life
forms created from First Man's sacred bundle, and assigned
by the holy beings in the creation of living things on the
earth.

And, the second is a soul-like breath that enters

the inner form at birth, controls its life functions and
all actions, and then exits at death; it is not understood
however as the breath of physical life, but that which
belongs to the inner form of all traditionally sacred
lifeforms.
Essentially, the descriptive primordial events
occurred in two philosophic and theosophical phases of
ancient mythologic and significant historic sacred
knowledge.

All of these insights and concepts lead one to

acknowledge oneself through history while developing
personal responsibility, self-reliance and self-respect as
one of "the people".

These are girded by and include

contemporary cultural and historic events of significance,
from an individualistic perspective, these do not change
but serve to resurrect the complex body of experiential
and philosophic knowledge at the core of Dineh world
philosophy.

Thus, the key to survival as a Dineh
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individual in an ever-changing world is having a welldeveloped sense of cultural and personal knowledge, upon
which the impact of contemporary historical experiences
add to ongoing Dineh theosophies.
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2.

AN EXPERIENTIAL WORLD PHILOSOPHY:

The historical adventures contained within numerous
ceremonies and rituals and the ever-present rites-ofpassage like the Beautyway, Blessingway, Enemyway, are
used to define and realize personal significance in a
sacred and traditionally sanctioned world of on-going
experience.

These experiential historical traditions are

esteemed and shared by all members of the kin-based
society in which sacred knowledge, causality and
responsiveness and future thought contribute to the selfdefining principle of becoming truly Dineh and an
individual thinking being within a society of others.

I

establish myself in my world through the realization that
I am the product of centuries of mothers whose knowledge
and wisdom I carry forth to the East, a cardinal direction
of new beginnings and change, and from whom I am enlisted
the grave responsibility of passing on this historical
knowledge to future generations so that we may always be
here.

For a Dineh oriented into the theological

philosophy (theosophy), the journey of life is a series of
philosophic tests, confrontations and acknowledgements
which serve to balance and ordain one's own existence.
The Dineh system of spirituality is organized around
a series of significant events that bring to light the
discovery or emergence of 'a people' onto a higher plane
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or dimensional level of self-aware knowledge.

Assistance

is proffered throughout from deities and notable figures
whose wisdom and insightful commentary consist of a warp
of spiritual fiber through which is woven a colorful weft
of sacred oral tradition and ceremony, creating a
beautiful tapestry textured with variegated experiential
and philosophic explanations.

Dineh self-awareness and

personal motivation are derived from personalized reinterpretations of major precepts contained within the
ancient stories of Dineh creation, emergence and the life
long passage of our ancestors and our selves through many
worlds of experience and knowledge.
These ceremonials, rituals and rites-of-passage offer
realistic perspectives about the purposes for being here
and the entire justification for one's motives which are,
as all Dineh know, centered within one-self.
Sacred knowledge is passed down in the oral tradition
from relatives, parents, grandparents and others in
related clans that manifests in extensive philosophical
perspectives that inform and educate younger Dineh about
the ancient and contemporary histories of their own
people.

The personal re-interpretation of Navajo deism

and dogma also encourages the ultimate development of
lifeways and perspectives that define one self in
relationship to others within and without the system.
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This individualized set of self-defining principles and
philosophies places an individual Navajo within his/her
personal and varied social environments.

A coping

mechanism for social and philosophic interaction is set up
that places the individual at one's own center and is
surrovmded by an outer world of varied interpersonal and
theosophic experiences.

The language, lifeways, social

customs and lifestyles enable the individual Dineh to
readily identify with a homeland and the particular
uniqueness of their being within Dinetah (the people's
homeland).
The ancient mythic and experiential knowledge is not
a haphazard agglomeration of moral justifications for
Dineh existence.

It is a well organized tool for

fabricating a sense of self through historic discovery,
accessorized with present-day knowledge and experiences.
The theosophic sacred traditions of Dineh include many
detailed graphic depictions and illustrations originated
through experiences in time.

A.

The Circles of Awareness.
Many non-literate cultures, those without written

languages, use a variety of visual graphics as keys for
conveying culture-specific information through
generational time.

In the early period of archaeological
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and anthropological study and research into native picture
writing processes and techniques, the mistaken belief that
these writings contained hidden secret meanings that could
only be deciphered through cryptoanalysis was the
prevailing doctrine.

The real clues to making sense of

these symbols are found in researching the lifestyles and
lifeways of the makers.

Exact definitions and meanings

are not ascribed to these symbolic devices, because like
the oral traditions their creation in time will be
overshadowed by newer experiences which will build upon
the culture-specific concepts of their time.

Garrick

Mallery makes the following comment upon the nature of
American Indian pictographs.
The pictographs of the American Indians are seldom if
ever cryptographs...They are intended to be
understood without a key. As the art is in actual
daily use it is free from the superstition pending
from remote antiquity. The contrivance of drawing
the representations of objects, to fix in the memory
either the objects themselves or the concepts, facts,
or other matters connected with them, is practiced
early by human individuals and is found among peoples
the most ancient historically or in the horizons of
culture. After the adoption of the characters of
purely mnemonic purposes, those at first intended to
be iconographic often became converted into
ideographic, emblematic, or symbolic designs, and
perhaps in time so greatly conventionalized that the
images of the things designed could no longer be
perceived by the imagination alone. (Mallery:1972,
25-26, 201)
In the vastly diverse American Indian material
culture, the significance of personalized reinterpretations of ancient processes and techniques, as
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well as innovation and variation in all aspects of
decoration, design and utility, express the experiencebased nature that influences change.

In many instances,

these personal signatures identify the maker or they serve
to illustrate important concepts surrounding the use of an
object.

As an example, the individual manufacturing

techniques and the application of significant design and
decoration principles seen in the material culture items
of American Indian communities and tribal groups vary
depending upon environmental and psycho-social influences
that force adaptation and change.

Comparing early

beadwork techniques with older painted, incised and
quilled decorations, or compare the distinct variations of
traditional skin and plant clothing items with that of
modern fabrics and the introduction of the sewing machine.
In many cases, native people institute the importance of
traditional knowledge versus contemporary awarenesses.

In

this sense, many objects over time achieve sacred status
or become imbued with power because of their use or in the
strictly defined materials and methods of their
manufacture that identifies an older traditional use.
Many tribes of former hunter-gatherer kin-based
social systems, including the Navajo, had very little time
to develop a written language since the personalization of
the lifestyles and lifeways was not suited to supporting
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and transporting the equipment and libraries of
ideographic culture.

Further, the complex personality of

the sacred and social oral traditions would have required
a vast library of individual experience-based historic
data.

Sedentary cultures, in contrast, evolved economic,

political and social control mechanisms of written
authorization in ideographic or mnemonic devices that were
guarded and maintained by selectmen whose reinterpretation of "the written law" deferred individual
power to arbiters of socio-political and religious/sacred
(read secret) authority.
Thus, for a people whose ever-changing habitat,
lifestyle and loosely conjoined kin-based communities
necessitated rapid accommodation and adaptiveness to
vinreliable environmental conditions and influences, the
use of picture-writing assured them an efficient albeit
simplistic means for transmitting and revitalizing
important culture-specific concepts over generational
time.
The following graphic illustration serves a similar
purpose for exemplifying and organizing the concepts
presented here regarding personalized self-definition that
builds outwardly into a social world of other
personalities and world-views.

It also serves to
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illustrate the concept of the statement, "I AM the most
important person in MY WORLD•"
FIGURE 3, Inner and Outer World Awarenesses:
My Inner World of self,
Creation and Emergence,
the cardinal directions
of self-definition,

"I Am"
gender
Kin
ancient wisdom

B.

the Outer World,
becoming a social
being in a world
of new experience
of others.

"the people",
social community,
community service,
professions,

Inner World Concepts.
In observing the persistence of Navajo philosophy in

the context of the dominant society in the United States,
I have found distinct differences in personal and social
orientation and identification that could be derived from
a wide variety of natural and man-made influences.
Researchers have found that early humankind may have
organized into distinct hunter-gatherer bands and loosely
organized outlier communities surrounding sacred
homelands, hunting territories or sites of readily
accessible food sources, both for game and wild or
seasonally cultivated plants and herbs.

Long
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journeys/expeditions for obtaining physical sustenance are
infrequently remarked upon in sacred stories and songs
within their own traditionally demarcated environs.
On the other hand, awakening journeys and spiritual
quests, meant to test the boundaries and life-skills of
the individual, are frequently recalled as venturing away
from the protection of significant territorial boundary
markers.

These adventures test the extant knowledge of

experience and subsequently induce the seeker to derive
and test new concepts and perspectives based on older
experiences.

Ultimately, one always returns to the center

and shares these new awarenesses with others to obtain a
consensus through evaluative discussions pertaining to
that new experience and its further effects on known
traditions.

Having that center to return to is quite

secure and protective, both to the individual and social
community.

The concept of always returning to the center

of one's cultural and personal awareness contained in
personalized re-interpretations of historic oral
traditions and the on-going experiences of life and living
I regard as that wholly personal and sometimes secret
inner world.
My first world of knowing, exemplified in FIGURE 3,
Inner and Outer World Awarenesses, (page 76), is my INNER
WORLD of mythic sacred oral traditions of Dineh,
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revitalized through my own re-interpretations to include
personal histories about my own survival through time.
The personal and social significance of this knowledge is
demonstrated and exchanged in the social greeting of
Ya'ateeh, R. C. Haadaa sha" nanina', haash nii donee nili?
("Hello, where are you from and whom are your people"?)
This initial resume of experience, of personal kin-based
knowledge is sometimes dependent upon the linguistic
facility and discerned intent of the parties sharing
information especially if the other party is without the
cultural, linguistic and social fabric of ones people and
is inquiring out of curiosity or as a mere social amenity.
A more lengthy introduction involves the addition of
personally significant and/or specific historic and
theosophical information for comparative introspection and
adjudication of the level of communication that will ensue
between individuals of a culture.
Some questions may include, Is this a human being
similar to myself?

Will I be able to speak in our

language to this person?

Will I be able to relate in a

realistic manner in this person's way?

Does this

individual really know himself/herself or will he/she
impress me with only obvious outer world knowledge?
Besides establishing a point of reference of kinship and
culture-based experiential knowledge, the introductory
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interview helps to influence positive interpersonal
contact by putting both parties at ease through sharing
specific personal knowledge.

A variation of this

introduction works in other cultural settings and is quite
effective when other ethnic people recognize the personal
responsibility and self respect exemplified in this kind
of knowledge that defines an individual's inclusion within
a kinship based social world.
As an example of the innermost component of my inner
world experience, I am born into the family of my mother,
the Corn Growing People of the Red Streaking into the
Water Clan.

I am born for the Ute Band of the Red

Streaking into the Water People.

My mother's parents are

Corn Growing People of the Red Streaking into the Water
Clan and Those who walk around or Back Skin People and
Bitter Water People and Corn Growing People.

My father's

parents are Ute Band Red Streaking into the Water People
and Wandering People and Tangle People.

My maternal

homelands are surrounding the locale known as Lok'aaniteel
(Ganado, Arizona), specifically the community of
Kiiltsoitah (Cornfields, Arizona), which is located 16
miles to the southwest of Ganado.

Presently all of our

nuclear family live with my father's people in
Lok'aach'eegai (Lukachukai, Arizona), 78 miles
northeasterly, beyond Tsegi' (Canyon de Chelly) at the
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mountain exit of Totso' creek.

I live with my wife who is

of the Those with whom we fight People (bilagaanaa) and of
the Menominee tribe (Anaatlani') in an environmental area
called (hoozdo dii) At the Hot Place, the Sonoran Desert,
near (Naakaii dine'e) the Wandering People, in or near
Tucson, Arizona.
A point of reference is established by naming the
ancestral heritages that are the foundation of one's
personal perspectives and the influences that instill
one's present-day cultural awareness of belonging to a
people.

The topical nature of clan and lineal kinship

introductions describes the theosophic boundaries of my
relationship to the people.

Further descriptive

information may be related about the origins of my clans,
the philosophic and sacred wisdom of their origins, the
traditional homelands of each and how the early
reservation period affected those traditions.

Even more

discussion about ancestry, significant historical kin,
family and personal experiences and the state of clan
related affairs all serves to educate and inform others
about one-self in a personally defined world.

Through an

inner world context, the prerequisite for enabling and
initiating most forms of interpersonal communication
begins by sharing personally significant information.
a sense, we place most of our cards on the table of

In
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interpersonal communication to compare, interject and
reciprocate in dialogue with other of like cultural
experience.

Matters of kinship and self-definition and a

smattering of personal philosophy and ancient traditions
also help to foster a better understanding and attitude of
being a native person.

Further emphasis of personal

responsibility and self-respect for one's culture is
demonstrated if the introduction is made in the language
of the people.

Peter Farb comments about interpersonal

communication,
Having a language in common enables one to
communicate about deeply personal matters through
story-telling, dialectical variations and codified
inferences that are understood by others based upon
personal and social interactions and experiences.
Language also effectively serves to define distinct
tribal peoples one from the other. So, its value is
inestimable in regard to understanding the mores and
habits of cultures within their own homelands. All
speech communities similarly recognize categories of
kinship by which they give verbal labels to their
relatives. Only a very small portion of this total
experience is language-yet the speaker must use this
small portion to report on all the experiences that
exist or ever existed in the totality of the world
since time began. Language is supposed to
communicate experience, yet by its very nature it is
incapable of doing so. The function of language is
not to duplicate reality, but to recall it, comment
upon it, and make predictions about it. Every
language communicates what its native speakers need
to communicate in their kind of society. Language is
both a system of grammar and a human behavior which
can be analyzed according to theories of interaction,
play, and games. It also can be viewed as a shared
system of rules and conventions mutually intelligible
to all members of a particular community, yet a
system which nevertheless offers freedom and
creativity in its use. And the more simpler the
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culture, the more apt fit is to emphasize kinship
categories. (Farb:1983, 11, 12-13, 191-213)
As Navajo people experience a larger and larger outer
world of other cultural and social influences, the
exclusive use of our language has been modified and
enlarged to include admixtures of native American English
and dialects of Spanish too.

The traditional descriptions

of commonplace and sacred awarenesses now include the
influences of other cultural experiences based upon the
experiential historic traditions or include new words and
phrases that incorporate what was unknown before that
time.

As an example the traditional environmental setting

including other life forms, geographic features and other
details of their activities make up the language of the
ancient sacred songs and stories is very different from
the contemporary language that incorporates newer concepts
and awareness from other cultural influences like horses
that are known in the language as valuable, money is behso
from the Spanish peso, corn is "that which one eats",
since the northern plains Athapascan speaking tribes did
not have corn as a staple, rice is derived from the
Spanish arroz and pronounced in Dineh as ah-loss, lamps of
various kinds are "things that emit light or things that
burn and illuminate", automobiles are named for the sound
early model T's made "chidi", even the modern name for the
Dineh comes from the pueblo dwelling people who encouraged
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their survival and inclusion into the southwest but who
saw them as "strange, weird people who wander around".
Harsh criticisms ensue and a few battle lines have
been drawn on the issue of speaking survival Navajo and
the dilution of traditional culture versus steadfast
abandonment of non-Navajo influences for reasons of
cultural purity and enforced isolationism.

However, these

issues are moot when one considers the highly personal and
experiential nature of the on-going oral traditions that
have always accommodated, assimilated and acculturated
influences that effect change.

These nationalistic

attitudes will continue to plague many Navajos who will
randomly select what will serve themselves best, from a
personal perspective, in the outer world of new and
different experiences, forgetting that having a clearly
defined foundation of ancient traditional knowledge and
wisdom enables them to test the new ground with selfassuredness and purposefulness.

C.

Outer World Concepts.
The outer world is a place of non-kin, strangers,

culturally and linguistically unrelated people.

It is for

many Navajos represented in cultures which are not in-step
with the major precepts of Dineh theosophic and social
traditions.

The outer world of native America is seen by
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most Navajos as externalized, impersonal and is populated
with citizens that derive a sense of identity from
"kowtowing" to or challenging the paternalistic authority
of the alienating force of their federal representative
government.

In this outer world, social controls are

institutionalized and managed by a representative
authoritarian bureaucracy that also kowtows to a
systematic reductionist scientific community.
Reductionism is defined by Vine Deloria as:
a methodology that divides, subdivides and subdivides
again to find constituents of an event or entity with
the sciences of physics and mathematics overlying
chemistry, biology, psychology and eventually the
humanities as imperfect subsets or special cases of
their application toward phenomena. (Deloria:1991,
25)
This is the observed intent of the entangled native
American bureaucracy which attempts to manage social
controls and intervene in its paternalistic responsibility
as overseers of its citizenry as a whole.

Within this

strictly controlled "non-society" of individuated
citizens, the primary social and personal motivations are
wholly individual, mutually exclusive and oriented to
norms and standards regulated by the economic and
political concerns of the bureaucracy.

Robert K. Thomas

comments on "non-society":
In modern times, we have created a non society.
The United States is not a society. It is a group of
individuals maximizing their self interests, held
together by law and institution. When you create a
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non-society you are going to create social, psychic,
and spiritual trouble. If you pull people (American
Indians) from a stable society into a non-society,
you're going to increase that trouble. If you take a
stable society and you erode it by contact with a
non-society, you're just going to give that "stable"
society trouble. This is not to say that American
industrial society isn't productive in a great many
ways, just because it is a mass of maximizing
individuals. But if that's what you've got,
maximizing individuals, held together by institution
and law, then you are certainly not only going to
create psychic trouble for these massified
individuals, but also for all those others, like
tribal Indians, who are not of that kind of
personhood. (Thomas:1982, 15-16)
In the native American non-society, personal
recognition by reward, interpersonal competitiveness,
selflessness and other indicators of achievement measure
unattainable and highly idealized goals of success in a
vertical and horizontally structured hierarchical social
construct of separate and quite distinct individuals,
Again, Vine Deloria comments upon the reductionist system
of American education with respect to American Indian
students encountering the outer world.
Indian students today are confronted with a monolith
of western science when they leave the reservation to
attend college. In most introductory courses, their
culture and traditions are derided as mere remnants
of a superstitious, stone-age mentality which could
not understand or distinguish between the simplest of
propositions.
Indian students are further misled by outrageous
claims made by science which suggest that the various
fields of inquiry, if taken together, represent the
sum total of human knowledge. In fact, almost all of
western science is reductionist in nature and seeks
to force natural experience and knowledge into
predetermined categories which ultimately fail to
describe or explain anything. The whole process of
science is that of finding common denominators which
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can describe large amounts of data in the most
general terms, rejecting anything which refuses easy
classification as "anomalous," existing outside the
generally accepted labels and, therefore, not to be
given standing or serious attention. This way of
gathering information about the world-and-ourselvesis, of course, absurd. (Deloria:1991, 11)
The cornucopia of ideas which typify native American
society in general demands further explanation and
investigation.

The topical nature of this paper prevents

such in-depth study since it would significantly deviate
from the intent of and occupy thrice the number of pages
read at this time.

However, a logical starting point for

those interested in investigating further would be the
Northeast Indian Quarterly's, Indian Roots of American
Democracy. 1988;

Francis Paul Prucha's, The Indians in

American Society. 1985;
Destiny of America, 1944;
and Civilization. 1953;

Manly P. Hall's, The Secret
Roy Harvey Pearce's, Savaqism
Vine Deloria, Jr. and Clifford M.

Lytle's, American Indians. American Justice. 1983;

Oren

R. Lyons and John C. Mohawk's, EXILED in the land of the
free. 1992;

or, The Vanishing White Man by Stan Steiner,

1976.
Surviving in the relatively impersonal native
American non-societal community is not dependent upon
task-oriented usefulness within a communal setting, as in
American Indian tribes, but on achievement of singularly
distinguished prestige through rank and status.

The

rites-of-passage through life, recognized in significantly
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personal rituals heralded by a community of kin elders,
are without qualifiers in the native American world of
strangers who know little of and care even less for selfawareness and self-respect.

Many extensive mythologies,

experiential histories and significant personal and social
events are now relegated to research libraries and found
under the all inclusive heading - "Cultural Studies: The
American Indian Experience."

The historic knowledge of

kin, kinship, domicile and environment and the significant
historical awarenesses that I carry about my own family
and related peoples are regarded as either old fashioned
or not really that important "except to other Indians."
From my own experience, my personal theosophic
perspectives that are based upon knowledge and reinterpretation of ancient teachings and awarenesses and
meant to be shared among close friends and associates, are
met with salutations like "Hey, listen up chief, get
witha' program, huh, this is the 20th century"!

There

just isn't time for sitting and talking and becoming more
aware of our similarities as human beings.

The emphasis

is placed instead on measuring up to goals, standards,
role-models, winning the lottery, having something good,
getting lucky by faith, trying to get in control of one's
own life or just- working for a living.
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Further, I do not "practice" denominational
Christianity so I am regarded as not being religious,
although I am traditionally spiritual;

I have no

crucifixes or artistic renderings of Christian worship or
sacred traditional items save my own body;

my yard goes

to seed to the eternal consternation of my neighbors, and
I have cats, dogs and feral wild animals that visit and
take what handouts I can offer, so that the county Humane
Society and Animal Control officers have called and left
notices attached to the door handles of my home to alert
me to correcting an animal problem.

I always wonder if

praying outside will lead to being sought after by the
"new age" crowd, or will I be branded and debunked as
another local Indian-type weirdo by the neighbors?

This

outer world seems to not relate well to the surrounding
environments of earthly and human life forms as does the
traditional society of which I am still a part, even in
this urban setting.

Robert K. Thomas comments on how

American bureaucracies, intent upon total assimilation and
eradication of the "Indian problem" have impinged and pre
empted the traditional relationships and philosophies of
native peoples:
Unfortunately, many of the formal institutions of
American Indian communities have been pre-empted by
the federal government, by the great central
bureaucracies, or perhaps by the agents of the local
power structure in non-reservation settings.
However, at this point in history Indian communities,
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the local Indian kin groups, are involved in a silent
and unrecognized struggle with the great
bureaucracies which impinge on their life; even with
their own tribal governments. Many times it is a
competition which involves the best of intentions on
both sides, and herein lies the dilemma. If a human
community is still functioning and powerful
bureaucracies enter the arena to help individuals
there, such help pre-empts the community and weakens
relationships among people. Therefore, the
bureaucracy tends to create more of a mass in order
to further its efficient functioning. Those
communities which have been "helped" by the central
bureaucracies for a long period of time now show
social pathologies such as family breakdown, crime,
etc. It is simply to point out that the way a mass
oriented bureaucracy deals with people is
antithetical to the preservation of community and
ergo, to what are called the indigenous helping
systems of any truly functioning community of
people". Further, there are significant cultural
differences in values, world view, perceptions,
cultural assumptions, and the like between American
Indian groups and white society. And even though
American Indians as a whole share much culture in
common, each Indian group is unique and particular as
well. (Thomas:1979, 328-330)
Presently, many in the United States are in the
throes of re-defining themselves by a too rapid
identification with native peoples traditions and
philosophies.

The insistences of the "new agers" about

developing sensitivity to other cultures by imitation, or
assuming personas and easily divested role relationships,
reinforces the coyote's observations that the native
American people do not seem to realize that they already
unconsciously possess the where-with-all for discovering
their own personal world of experience.

Further, it is

essential to understand that the prerequisite of
personalizing and building upon the causative histories of
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the native Americans estrangement from their former EuroAsian heritage have been relinquished to the fear-inspired
authority of their representative federal bureaucracy.
This externalized control medium keeps the native American
effectively distracted, socially dependent and
psychologically inept and unable to initiate and assume
personal responsibility for their own lives.

Further,

this concept is well demonstrated in the extensive
stratification of native American non-society with regard
to outer directed social and professional premises for
determining personal achievement that are not rooted in
historically-based self-awareness and cultural knowledge.
This excerpt from an article in the Utne Reader cover
story "The Baby Boom yearns to settle down" states:
The question of roots is a highly personal
matter that increasingly seems to bother many
Americans, particularly people in their mid-20s to
early 40s (read: baby boomers). This is especially
true of a certain group that Barbara Ehrenreich
describes in her book "Fear of Falling" (1989,
Pantheon):
"....people whose economic and social status is
based on education, rather than the ownership of
capital or property." People in this "professional
middle class" (or, PMC) tend to stick to themselves,
according to Ehrenreich. Most spend their young
adult years in college, where they typically acquire
mates, best friends, and a shared code of values.
Once they grow up, PMC members seek to establish
their status and distinguish themselves from the
working class or the less educated element of the
middle class...the backgrounds from which many of
them originally came. This is done partly through
their consumer choices. They are especially fond of
things that are "natural," "authentic," or "the
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best," like cashmere sweaters or single-malt scotch.
The problem for this group...is that our over
developed work ethic, our primary emphasis on ideas,
and our global network of friends and colleagues make
us a uniquely rootless minority. We often find
ourselves like the man in David Byrne's song "Once in
a Lifetime," living in one place, dreaming of
another, unable to commit to either, and obsessed by
the question "Well, how did I get here?11. (74-77)
In summation, I have found that as a native person of
205 years historical and on-going contemporary experience,
I shall continue to remind myself of where I now stand by
recalling the history of those of my ancestry and adding
my own experiences to that living personal story.

In

acknowledging myself to others I bring back to life the
ancient oral traditions of my own people and personalize
their experience by adding to it my own, rather than
reiterating a generalized $20.00 history of America or of
the world from a totally Eurocentric perspective.
My inner world defines me as an individual who is the
sum total of many, many generations of matrilineal kin
extending back in time, like a long shadow of experience,
that only mythologies reveal their ancient exploits and
experiences as a developing people whose system of values
and self respect are all that remain for me to build upon.
The ancient stories of "the people" in their Creation and
Emergence through five worlds of experience and the
formulation of culture-specific knowledge and language
also help me to know that through my active research and
involvement in the fabric of culture I shall become a
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personally responsible, self reliant and self respecting
human being of culture.

Specifically, I will become one

of the Dineh.
This foundation grounds me adequately in
accommodating the new experiences of becoming a socially
aware participant in whatever society of others I wish to
immerse myself.

I know who I am and I know what I want in

the outer world that will serve me well in the adventure
of my lifetime.

As a Kiowa elder once said,

Never just go out and make enemies of those whom you
do not understand. First, stand back and observe,
get to know them, find out whom they are as
individuals and as a people. Second, what are the
realities of life both of us share in common. Who
fears whom. Lastly,understand your own anger of
ignorance and fear, make peace, enter the stranger's
heart to eat and share stories of life here on this
small place near the Morning Star. (JE, Seattle, WA,
1970)
The core of being in my native community is vested in
respect for and active regard of individual theosophic
personality without qualification.

I can never assume to

speak for others, only myself, from my own individual
perspective of how I see the world that surrounds me.

I

must also realize that no others see the world exactly as
I do.

Therefore, I must never speak for others or assume

that I represent others, for only a clown or Mr/Ms.
Coyote, the trickster, will attempt to do so.

I live in

two easily discerned worlds, one of ancient traditions and
another of new experiences, which influence and enlarge my
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personally defined world-view.

I have developed my inner

world of being and have come to understand the outer world
of my own people and that of others:

This is the

essential way of balance, of well-being, of Hozho'.
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3.

"FROM WHERE I NOW STAND!":

I have found over time that within the vast oral
traditions of many native mentors and peers, the tools for
empowerment and self-definition are readily at hand, and
if utilized correctly will ensure one's survival as a
native person within a rapidly changing world.

The circle

of life is not an objectified series of events beyond our
control, but is an acknowledgement of our inclusiveness
through our experiential traditions in a world that we
have created for ourselves.

However, these tools for

survival which we learn from disciplined and experienced
elders in growing from a child into adulthood require a
fair degree of knowledge of one-self, before true growth
will develop.

As in the elder's comment to the young

person, "If you don't know where you've come from, how in
the hell do you know where you're supposed to be going?"
I have taken this to mean that the knowledge and skill of
the bowyer, fletcher, arrowmaker, hunter and gatherer, and
skilled technologist of clothing, food and shelter
continue to be useful in a highly externalized
technological world.

Finally, all these awarenesses and

mechanisms for inclusive self-identity into a community of
people have always been taught in the older tradition and
will continue to serve all of us in our journeys into the
future.

The ancient knowledge about our creation and
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emergence is given and unchanging, and is the bedrock upon
which we have added the experiences of the First People
and other significant personages in order to understand
our direction and motivation through a recycling world of
new experiences.

Without the development of new stories

to fulfill our personal responsibilities and self respect
for ensuring the continual rebirth of our ancient
lifeways, the ultimate demise of a culture and a people
will occur because of self-serving blamelessness and
inattention to the purpose of the Navajo's sacred historic
tradition.
I have found in the Navajo world that an active and
renewing knowledge of one-self fosters a sense of
belonging and well-being that defines relatedness to other
kinsmen, to the extended family of relatives and clansmen
and to others within the local community and the outer
world of new experiences.

The romantic and usually

economically motivated attempts at recovering, reinstating
or resurrecting pre-contact cultural theosophies only
reinforces past-oriented native American scientific logic
and engages a disempowering sense of loss in the urban
middle class native seeking connectedness to a rapidly
evolving cultural tradition.

The responsibility of

building upon the existing foundation of ancient oral
traditions and wisdom is not relegated to native American
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public education in the guise of federally funded and
homogenized cultural studies, nor can it be applied to the
invariably nebulous "someone else".

The knowledge of the

ancients, the learning devices and mechanisms of their
myths, stories and songs and the revitalization of same is
entirely our personal responsibility.

Donald L. Fixico

writes, in "From Indians to Cowboys: The Country Western
Trend," about the loss of cultural perspectives and the
re-molding of another from bits and pieces of other
worldly experiences that are common in the modern American
society in general.
Many people are unaware of their cultural heritage,
since American culture is young in comparison with
European and other world cultures. Left without deep
cultural roots, Americans often experience an
identity crisis and do not realize this is happening
to them. Typical blue-eyed American may be part
French, Irish, Swedish, and Dutch; yet, they know
very little about Gallic traditions, Irish history,
Dutch customs, or the Swedish language. Wandering as
"free spirits" looking for keys to their past to
satisfy their lonely ego's lost cultural identity,
they seek their roots. American Indians (on the
other hand) possess a longevity of diverse cultural
heritages. Their generations of families and kinship
link the people to their past, preventing a need to
seek their cultural roots. Assimilated Native
Americans (native people, American Indians) in most
parts of the West experience a similar cultural void
as that of other Americans. The mixed-bloods and
full-bloods, who have been raised without prior
knowledge of their Indianness, have little experience
of their native culture. In addition, some Indians
have chosen to forego the cultural past to live as
mainstream citizens in society. In this sense, these
Native Americans are no different than white
Americans or other ethnic Americans who are without a
cultural identity.
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In contrast, Indians who are raised in their
traditional ways do not experience this cultural
identity crisis like other Americans. Their tribal
cultures are soundly intact, highly visible, and
still evolving. Their situation isolates them from
the mainstream society. Yet, they seek to find a
balance between their native culture and Anglo
culture, while co-existing in the white man's
society.
People continue to search their past for
strength, stability, and a peace of mind.
Trafzer:1989, 17-19)
As the coyote disguised in the outer garb of "the
strangers", I venture into their myriad social worlds and
notice the emphasis given to re-discovering one's "ancient
tribal roots" and finding a niche in native America's
rootless and cultureless non-society.

Writers have

remarked on the nature of cultural diversity and the
significance of same— Ronald Sanders, Lost Tribes and
Promised Lands. 1978;

Clifford E. Trafzer's, American

Indian Identity. Today's Changing Perspectives. 1989;
William Julius Wilson, the declining significance of race.
1987;

George Pierre Castile and Gilbert Kushner's,

Persistent Peoples. Cultural Enclaves in Perspective.
1981;

James Clifford's, The Predicament of Culture. 1988,

and address the burgeoning confrontations of modern native
Americans questing for origins, traditions, history, and
culture.

This excerpt from the issue on tribal community

and multiculturalism in the "Utne Reader" identifies the
present-day situation of ethnicity and tribalism viewed
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from the native American perspective based upon cultural
reductionism and stereotype:
Tribal people hold endless fascination for us
moderns. We imagine them as exotics trapped in a
lyrical past, or as charming anachronisms embarking
on the inevitable course toward modernity. What few
of us realize is that tribal peoples have not tried
(and failed) to be like us, but have actually chosen
to live differently. It is critical that we examine
the roads they took that we did not; only then can we
get a clear insight into the choices we ourselves
make and the price we pay for them—alienation,
loneliness, disintegrating families, ecological
destruction, spiritual famishment. Only then can we
consider the possibility of modifying some of those
choices to enrich our lives. (68)
In the wake of intense proselytization efforts during
the early colonial period, the present-day malaise of
Navajos on and off their federally mandated reservation or
surviving in urban ghettos or in middle-class bedroom
communities, are all affected by changes influencing the
personalization of culture and traditional society.

While

the juggernaut of industry and technology requires
enormous feedings of manpower and re-definition of
priorities there is little time for the working middle
class native person or native American to invest in
personal motivations and self-definition.

The change

agents of progress modify the physical and psychosocial
environment constantly forcing newer modes and responses
to change that are viewed in terms of profit and loss
leaving very little space for culturally significant time.
Robert K. Thomas identifies the change agents of
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colonialism and their ramifications upon the "subordinate
people" as follows:
Colonialism is one of the structured ways in which
people come in contact, or better put, one of the
ways in which people have a limited contact with each
other. In the last century the colonial arrangement
was the major way in which Europeans came in contact
with and set up relationships with other peoples,
particularly folk peoples. It is also the major way
that the modern middle class in large nation-states
come in contact with regional, rural and working
class groups of people. Let us say that there is
such a social unit as a "normal" community with
different kinds of institutional structures in it,
political and economic structures, which relate this
community to its total environment. In a colonial
situation most of these institutions are placed in
the hands of an outside bureaucracy of official, or
(is) indirectly linked to them.
To begin with, there is, in the broadest sense,
the decay of the subordinate people's own
institutions.
Secondly, as the native institutions decay and
are not replaced it becomes harder for people in such
a community to relate to one another in any
productive manner.
The third effect of colonialism is to bring
about a very high degree of social isolation. It
seals off the community from relationships with other
people in other communities. It even seals off the
relationship with the physical environment. Change
really doesn't take place under such conditions,
except in the form of internal decay.
Let me pause here and differentiate two things
that confuse Americans when I say experience. I
don't mean consumption. And Americans confuse
consumption with experience. When a man is in a
situation where change is involved, he is
experiencing and changing. A consuming type of
activity, on the other hand, does not change the
person. Thus, if the individual has not changed in
some way, there has been no experience.
(Thomas:1987, 1-30)
As a coyote searching out communal cohesiveness and
co-existence, I have come to realize that there are no
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real "communities" per se—one which comes to grips with
its every day environment as in kin-based, tribal
institutions, but there are plenty of "subordinate
systems" that are reliant upon an estranged representative
bureaucracy for decision-making and the socio-economic
welfare of the society.

Further, unlike tribal

communities of kin and extended family, the townships and
small communities function as independent competitive
entities that are unrelated and socially isolated except
through class identifiers and consumer/consumption
oriented activities.
Throughout my lifetime, without the disguise of coyote in
the outer world, but as a person of native culture, I am
fortunate in having the evaluative critique of elders, of
my traditional community and those of other tribal
cultures who are also witness to the principle of
personalization of historic tradition and selfhood in a
kinship-based cultural context.
As an example, institutions of most native
communities emerge from task oriented activities in which
the most adept kinsmen are selected to accomplish the task
at hand and out of which emerges an organization.

Tribal

societies and organization develop out of these kin
relationships, and throughout the traditional and
contemporary organization of tribal councils and other
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tribally designated governmental organizations, one will
discern immediately that they are all staffed with kinsmen
operating as a unit to accomplish some task or official
function.
Self-respect is derived from the task-oriented
activity by allowing the most adept individual to become
personally responsible and self-reliant enough to utilize
a wealth of experience-based knowledge to best accomplish
the task at hand.

In modern native American enterprise, a

task is perceived, an organizational plan is drafted for
an efficient means to accomplish the given task, and a
committee of unrelated professionals and other interested
individuals assume structured roles geared toward
achieving the goals and objectives of the assigned task
without regard for their experiential knowledge in the
nature of the task.

I or should I say the coyote, has

served with numerous national, regional and local boards
and commissions chaired by professionally and culturally
unrelated individuals of loosely identified expertise
within the disciplines or activities they will adjudicate
and fund appropriately.

The personally distinguished

honor of serving on these boards is constantly reinforced
and opinions are haphazardly encouraged with attention
paid to middle of the road statements and comments.

The

success of this disconnected means for accomplishing a
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given task is directly affected by interpersonal
competitiveness based upon personalities, careful
manipulation by the foreman of ego-based pride, confusion,
frustration, helplessness, etcetera.

In essence, one

spends more time attempting to forge interpersonal bonds
and keeping the workers happy rather than efficiently
completing the task.

A.

The Three "R's".

Personal Responsibility:
For many native people, personal empowerment through
self actualization is fostered through their active
acquisition of significant kin, extended family and
community relationships and the development of a personal
theosophy that is acquired from generational kin and by
participating in sacred and secular ceremonies, rites,
rituals and social events.

These mechanisms extrapolate a

well defined perspective of time in place and reflect the
inclusiveness of one's culture with its sacred and
traditional environment in physical, philosophic and
spiritual knowledge and sacredly sanctioned tradition.
The introspective historical foundation then builds
outwardly in concentric circular segments that illustrate
this correlation, as well as providing a method of
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compartmentalizing this knowledge for each portion of
one's greater social world.

Some basic biological facts

are relevant for understanding personal empowerment and
self respect, again as seen in FIGURE 1 on page 53 of the
Circles of Awareness depicting self-definition in a
cultural context, essentially one should readily
understand that:
1.

At birth, one arrives physically and

philosophically at the central crossing of the lines and
is surrounded by an immediate physical world of nuclear
family.

One is a human being in infant form without

culture, save the accoutrement common to the infant world.
One does not understand culture and tradition.
born with these concepts in mind.

One isn't

In other words, one is

born a human being infant specifically.
2.

Never mind the prodding, shoving and

unintelligible cajoling and doting over an infant receives
early on, the rudimentary skill of observation indicates
that I, the child, am similar in form but without the
other interpersonal traits they share in sensory ability,
particularly in language.

Eventually I learn to speak,

emulating the sounds of those seemingly bug-eyed, largenosed and leering kin around me.
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3.

Language and culture are learned traits.

are not genetically determined.

They

Conrad Phillip Kottak

describes culture as,
acquired sets of personal, social and historic
'control mechanisms' of archetypal, symbolic and
meaningful systems obtained by an individual through
first hand experience, parental guidance or
observation, or, through transmission of significant
sets of histories, mythologies and other social
pertinent culture specific rules that are modified to
include the experiences of succeeding generations.
(Kottak:1991, 35-47)
Human beings, like other animals, learn by imitation and
by constantly testing their frail abilities in a world of
other young animals.

Personal survival is the word of the

day for at least 18 years or more.

So, being born a homo

sapiens child into a community of others of culture and
language, I will attempt to learn to communicate personal
observations and thoughts and to establish myself as one
of kin who shares similar historically significant sacred
traditions passed through time in the language of "the
people".
Culture, tradition and survival is a matter of
perspective within a philosophic and theological context
based upon one or more sacred experiential histories.
Without adequate sophistication in matters of genetics and
human development, the premise that one is born with
culture and tradition is seemingly supported;

however,

these are all traits and knowledge that must be
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transferred by word of mouth in a social arena of ethnic
cultural tradition.

In Chapter 3 of Conrad Phillip

Kottak's text entitled What is Culture?

he states that:

Culture is all-encompassing of general traits shared
by all human populations and specific enculturative
traditions of cultural rules transmitted
generationally and influenced by environmental
considerations. Individual situational learning of
culture is based upon individual experience and
social situational learning and cultural learning is
obtained from other members in language, graphic
symbolisms and "control mechanisms—plans, recipes,
rules, constructions, what computer engineers call
programs for the governing of behavior" (Geertz
1973, p.44). Culture is symbolic in the manipulation
of language, art and thought, it seizes or imposes
itself upon nature as customs, it is shared through
interpersonal communication mechanisms and is
patterned with core values to distinguish one culture
group from another. Lastly, it can be adaptive
biologically and socially in serving the culture's
needs by modifying behavior or it may become
maladaptive when it threatens the culture's continued
existence. (35-43)
Engaging the first trait of personal responsibility
in culture-specific motives is accomplished by learning to
communicate in the language of one's people.
Interpersonal communication affords inquiry about one
self, one's direct relatives and extended family.

Then,

with child-like curiosity, one investigates the myriad
historical philosophies obtained from cultural elders in
the methodology of songs, stories and epic tales, which
are the foundation of the sacred traditions upon one will
build a personalized world-view.
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When one reaches the time of life change, social
identity and knowledge about the sacred and social
traditions enlarges upon self-defining wisdom and the
personal responsibilities inherent in becoming one of
culture.

The obligation and accountability for this duty

is entirely personal since there is no central facility
for retrieving significant information about familial
history and eventualities.

The personal and culture-

specific information must instead be extracted in social
barter from the elders of one's kin-based community by
becoming personally responsible for one's self-awareness.
The rampant assaults upon native culture and
tradition have decimated and fragmentized many tribal
institutions and encouraged a careless attitude among
younger natives who experience this sense of loss in
themselves and throughout the Indian community at large.
The demeaning complaisance of native peoples within their
own communities and enclaves about "culture sensitive
public education" only serves to mirror the paternalistic
insistences of native American colonialism.

The plethora

of educational materials currently available only redefine
native cultures from a totally Eurocentric perspective and
seek to re-define the myriad historic traditions in a
cursorily homogenous definitive manner.

Entreaties by

marginal native people, those of sparse and generalized
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personal, kin-based and specific tribal knowledge who
express a homogenous native awareness, encourage
assimilation and eunuch-like servility as an "ethnic
minority" of disempowered remnants of a now "vanquished
people".

The reality of culture-specific histories and

experience-based mythologies continue to establish that
the native people were created and emerged as distinct
tribal cultures on this continent;

therefore, no native

person of the Americas is a minority within his/her own
homelands except by the all too real forces of colonialism
and political subjugation.
As all coyote personages know intimately, the process
of intercultural socialization must begin with personal
research and development skills that acknowledge and
exemplify the uniqueness of one's cultural background, and
encourage individuals to build upon those unique
traditions by utilizing the context of the newer and
highly technological society that all have become part and
parcel of.

Tradition does not die; it changes and is

buttressed with the addition of more significant
information and skills that will ensure its passage into
the future.

Always look to the East, the place of new

beginnings, and never look back, because what has happened
is completed and no longer viable except as a learning
mechanism.
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Soon after birth and infancy, when one has developed
a sense of awareness about self relative to others and has
exercised the rudimentary skills of language, a period of
inquiry and searching is set in motion that delves
specifically into family, kinship, society and the sacred
traditions of one's own people.
people?

Who am I?

Who are my

Did they belong to clans, kin-based societies,

cultures, traditions, and communities that survive today?
How far back can I go into the shadow in describing my
ancestors?

What was their ethnicity, and what were their

own lives like way back then?

Where is the cut-off point

for my ancient ancestry and who I am now?
learn from all this?

What can I

What skills and professions did all

of these ancient ones participate in.

Are there any

stories, songs or other cultural paraphernalia that
survive to reflect their own philosophies from their
life's work?

Am I continuing generations of occupation

and life skills and am I successful or happy in these
endeavors?

How do these significant events impact upon my

family and culture in recorded time?

Did my family help

in any way to further the cause of humanity during their
lifetime?

Am I able to communicate in the language(s) of

my ancestors?

Can I learn?

Will I learn?

Have I known

about, been to or hope to travel to my people's homelands?
If I am not one of the aboriginal peoples of pre-columbian
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America what influenced my family to emigrate to this
land, to acquire a newer heritage of experience and to
ultimately develop a new experiential history based upon
their change?
Gifting and providing for the elders on occasion,
lauding the elders with high praise and respectful
connotations eventually lead to questions about
significant events in that person's life or inquiries
about specific topics that will enlarge upon the
questioner's knowledge and are the preferred social
interactions between young and old.

Like the trickster in

oral tradition, social adeptness is invaluable and some
form of respectful recompense is always appreciated.

This

is typically lacking in the culture of the "outer world"
and extensive broadsides and entreaties hint at a call-toaction in an attempt to define who, what and how the
native American people are.
My own experiences, as a native person, in asking for
personal information that will assist me in establishing a
comparative experiential relationship with citizens of the
outer world, are usually rewarded with a business card or
some other externalized response of entirely generalized
and non-specific ancestral knowledge.

This excerpt from

an article by Lewis H. Lapham, Harper's Magazine, entitled
"Is there an American tribe?" hints at this situation:
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Were I to believe what I read in the papers, I would
find it easy to think that I no longer can identify
myself simply as an American. As a plain American I
have neither voice nor authentic proofs of existence.
I acquire a presence only as a female American, a
white American, an old American, a rich American, a
black American, a gay American, a poor American, a
native American, a dead American. These days, the
news is full of arguments in the arenas of cultural
opinion that echo the same bitter refrain. The
ceaseless quarrels about the canon of preferred texts
pick at the scab of the same questions. Who and what
is an American? How and where do we find an identity
that is something other than a fright mask? When
using the collective national pronoun ("we the
people,""we happy few," etc.) whom do we invite into
the club of the we?
Among all the nations of the earth, America is
the one that has come most triumphantly to terms with
the mixtures of blood and caste, and maybe it is
another of history's ironic jokes that we should wish
to repudiate our talent for assimilation at precisely
the moment in time when so many other nations in the
world....look to the promise of the American example.
The jumble of confused or mistaken identities that
was the story of 19th-century America has become the
story of a late 20th century world defined by a vast
migration of people across seven continents and as
many oceans. Why, then, do we lose confidence in
ourselves and grow fearful of our mongrel freedoms?
(Utne Reader, July-August 1992, 80-81)
I have found while roaming around as coyote that the
preeminent form of self-identification, in the native
American and native people's worlds, is now manipulated by
media and status.

Social or political "correctness"

sparks imitative and role-oriented ethnic symbolism, in
public forums, that is romantic and past-oriented.
Throughout these interactions there is never a mention of
being born a native American, one whose ancestry is a
melange' of cultural intercrossings borne out of the
ancient mythological strata of their former western Asian
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cultural wisdom into a contemporary ever-changing
experiential "new world" of awesome intercultural
exchange.

Cutting these, the thinnest of apron strings of

supposition, romanticism and misidentification in their
search for personal and social recognition, is the hardest
to accomplish by the newest native American people.

Self Reliance;
Self-reliance is the second principle of
individuality.

Out of a thorough grounding in self-

knowledge emerges acknowledgement of the intents and
purposes of one's life.

Being able to provide for one

self in matters spiritual and mundane, having a high
degree of self confidence and independence in utilizing
the tools of culture, tradition and personal
responsibility, is stressed in the traditions of many,
many cultures and in the saying, "Nobody owes you a
living."

Building upon that knowledge of experience from

eons of cultural experience enables the capacity for
innovation—effecting or influencing change, manufacturing
an up-to-date offshoot of or altering an older part—for
future-oriented purposes, invention—a new device,
contrivance or discovery, ingenuity—of new skills based
upon the experiential knowledge of others, and
revivification—renewal, recall to life, give new life or
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vigor.

These age old mechanisms of survival in the

personal and cultural arenas are conveyed by elders and
entails adequate experiential knowledge of the ancient and
historic philosophies.

Now, one begins to build upon

these factors of one-self by expanding the core of
knowledge with theosophic mechanisms and life-skills that
are passed from generation to generation in the sacred
historic oral traditions.

The accumulation of knowledge

from many sources and disciplines serves to strengthen and
direct self reliance; in fact, true independence is
realized when one's potential in meeting self defined
goals and the actualization of objectives occurs within
the framework of one's own internal reality.

In this

regard too, the rewards of success contribute to the
experiential knowledge of the society where one is an
active participant and adds in its own way to the on-going
traditions of the community.
Essentially, the confusion and lack of understanding
by those outside of ethnic societies unlike their own is a
direct result of applying the definitions of one cultural
premise over another without regard for the uniqueness and
distinct character of the personal, social and political
organization of the culture(s) being observed.

Each

social premise has its own set of descriptive terminology
that is directly linked to the peculiarities of its own
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experience and in most cases these terms and descriptive
devices are not and cannot be interchangeable.

However, a

protective device called cultural insulation or being
unsophisticated in matters of historical and/or
contemporary culture and lacking in the skills for
understanding issues, perspectives and awareness between
intercultural peers, enters the arena of intercultural
and/or interpersonal communication.

In most instances the

factors of cultural insulation serves a traditional
community well, but in the greater sense it prevents
exploring and learning from a plethora of widely varied
inner and outer world experiences.

I have been frequently

discouraged and reviled by individuals in urban and
reservation communities about enticing their children to
go out and see the world, to become more than what they
assume themselves to be and to build upon the cultural
heritage of their older traditions.

Their greatest fear,

is that their children will not return ever again.

The

paradox of choices in this regard is made easy by having
adequate knowledge and well-developed sense of one's inner
world, but the elders have refused to exercise their own
personal responsibility in teaching their own children the
ancient wisdom.
As a coyote in the outer world, I have realized the
socio-political differences that contribute to culture
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conflict and disillusionment on many interpersonal levels.
Rather than casting aside my cultural traditions and
perspectives for a disempowered consumer oriented
mentality, the revitalization of native cultural lifeways
and traditions necessitates active knowledge of one's
outer worlds of contemporary on-going experience.

Self Respect:
Self respect, the last concept of the three R's, is
almost entirely inclusive of the prior self defining
tools, personal responsibility and self reliance.

The

conceptualization of I Am, is knowing oneself, one's kin,
and the extended community of others who carry knowledge
about historic culture, to accomplish and contribute to
the social community, and to express a sense of selfassuredness.

The awarenesses gained through application

of significant portions of the historic oral tradition
also instills a sense of well-being and self-control that
I refer to as becoming one in harmony.

How one gains

self-respect in traditional native communities is not in
having purchasing power, or a competitive edge through
usury, or in surrounding one-self with the offal of egoboosting consumerism.
The ego-based concept of having pride in one-self
places the responsibility for recognition of normative
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behavior on external responses reinforced by rewards for
singular achievement in meeting entirely personal or
social expectations, rather than accomplishing tasks from
a personally responsible and self-reliant orientation of
community service.

One must be adept in utilizing the

full potential of the tools of culture and traditions and
continually acknowledge that one is actively contributing
to the compendium of experiential oral traditions in a
manner that encourages respect for accomplishment in a
personally defined world.

The tools of culture and

tradition include skills, teaching devices, all manner of
interpersonal philosophy and personal identifiers that
must be maintained and revitalized generationally.
In my period of life as a public school teacher, the
weekly teacher conferences and departmental meetings
always ended with the refrain, "Teach these students to
respect their school, what it stands for, and the efforts
put forth by you teachers (emphasis) in their future
careers".

We were left with the question of how to

impress upon these students of another cultural persuasion
the importance of having respect, while we realized too
that the students had very little respect for themselves
and the educational institution in this by-the-roadcommunity.

In attending pan-Indian pow-wows, rodeos and

other intercultural events nearby, I found the same
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outwardly directed sense of respect levied upon others in
a confrontive and defensive manner which I will comment
upon later in this section.
In the era of boarding schools and relocation and
child placement programs there evolved an angry, reticent
and overly competitive "Indian individual" who assumed the
trappings and overt philosophies of the colonists for
his/her own survival; these are the parents and
grandparents of my generation.

The present day concepts

and generalities of their forms of "Indian awareness"
still carry the anger and romance of their experiences in
becoming disempowered, dispersed and dislocated from what
remained of their former cultural traditions.
The many facets of these crystallized memories of
what might have been, and the abject sorrow and dejection
of that loss, is the continuing providence of our parents
and grandparents.

They doggedly responded to these abrupt

changes by acquiescence or resignation, while secreting
their own portions of the historic sacred oral traditions
as their way of protecting the remnants of an older
cultural persuasion.

Hence, the antagonistic entreaty to

their own children, grandchildren and kinsmen, "Respect
your elders and always remember that you're an "Indian",
but you'll never become we who are—the last of the good
old days."

117

Many native people and native Americans today feel
the consternation and confusion at unqualified respect
demanded by "our elders" who should have acted rather than
retreat into contemplative wakes for the passing of
their/our culture in their time.

The oft-turned phrase,

"You must always respect your elders" is unqualified based
upon the experience of inordinately showing someone who is
just older and does not make accommodation for questioning
the real experiences that need to be respected in the
older individual.

Nor does it provide for positive

interaction except on subordinate levels of unreliable
age-graded physiological traits.

The experiential

philosophy surrounding the concept of personal
responsibility encourages me to question what they have
done to elicit my respect.
This unfounded dilemma is rampant throughout all
components of contemporary native culture, and harkens to
the subjective resurrection of vestiges of older cultural
concepts that were repressed in generations of outer
directed cultural immersion.

Many of the older cultural

traits and understandings of self-identity through
experience resurface for exclusionary and self-serving
purposes, without regard for the qualifying philosophies
that enabled others to participate in showing respect for
others.

It all boils down to the fact that in order to
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have respect for or derive respect from that which exists
outside of self, one must utilize the principle of
interpersonal communication to fully acknowledge the
experience-based tradition of similar traits in others.
Personal and social respect is derived from knowing
one's origins, life purpose and personal motivations for
meaningful experiences and finding a niche in the
community in which to be of service.

Out of that

involvement emerge many realizations for becoming
personally responsible and self-reliant in one's lifeway
and lifestyle(s), which elicits self-respect demonstrated
in singular achievements of self-definition.
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CONCLUSION:

Each Navajo has direct access to a duality of ancient
and contemporary knowledge of one's own family, its
history, its mechanisms for survival and the significant
events that enmeshes its placement in the timelines of
scientific humanity as a whole.

Ancient familial

knowledge is the underpinning of a native person's
philosophy, which build upon the wisdom derived from one
or more experiential and theosophic histories.

Many are

now regarded as the folk-lore of ancient kin, but the real
context of those myths and legends carries no impact
without the personal experience of one's elders, or by
others within the variegated fabric of traditional
kinship-based culture, who impart the wisdom gained from
these significant events of antiquity.

Similarly, the

ancient traditions and knowledge, for the Dineh, are
contained in the Beautyway, Blessingway and Enemyway and
countless other sacred mythologies pertaining to the
origins and development of the First People.
All peoples of culture and tradition on the planet
have similar stories of their emergence through time.
They are likened to a long shadow tracing one's cultural
lineage back to the mythic beginning of our time on the
Earth.

This knowledge of now mythological archetypes

supports the mechanism of inner being and demonstrates
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many reasons for one's present-day existence.

As an

example, I am a time traveller through a matrilineal
society of countless grandmothers, mothers and sisters who
have encouraged me to acknowledge and assume the personal
responsibility of finding myself in a myriad historical
world of events, time and place.

Consequently, there are

no singular elders or teachers who carry all the
personally-defined experiential knowledge about this
adventure through time, so the quest of these ancient
traditions for enlarging my personal philosophy, attitude
of well-being and self-assuredness rests entirely upon my
own shoulders.

A coyote originated motto for this portion

of self-discovery that negates the impersonal, social and
politically disempowering scientific approach of this
reductionist mentality is that science merely defines a
space in time, whereas tradition defines time in space.
In most native traditions, we are taught that each of
us was born into and belong to the homo sapiens race of
animals, and that as individuals within that diverse
culture-based family each of us carries a personally
designated sacred medicine bundle of dreams that will
serve us to survive successfully in this world.
When one is lacking in the essential core of
historical knowledge about ancient mythological and recent
historic ancestry and of direct personal knowledge about
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one's theosophic individuality incorporating a foundation
of wisdom in songs, stories and personal reinterpretations of those same ancient experiential
philosophies, an individual will grasp at any convenient
system for self-awareness.

In many cases the workshops

and self-help manuals only serve to reinforce non-native
social norms that stress and typify expected roleorientation, externalization of personal responsibility to
engendering the outer directed, unattainable and highly
idealized goals and objectives for developing a sense of
pride in one self.

Ethnicity and culture-specific

knowledge of ancient wisdom and experiential oral
traditions are reduced to simplisitic and non-specific
topical concepts derived from indiscriminate sources and
re-packaged for a consumer-oriented throw-away society of
self-effacing and outer directed marginal people.

The

Coyote in the outer world occasionally experiences and has
remarked to his own peers about how native Americans have
very little self-knowledge, ancestrally, historically and
personally and, as stated by the Apache elder, are self
less and being led around as herds of sheep by their
shepherd, who is the faceless authoritarian paternal
representative bureaucracy.

The adage "knowledge is power

and ignorance is bliss" befits the current predicament of
native Americans in their search for meaningfulness and
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identity in their personal and social worlds.

This

predicament is easily seen in the "wanna-be" complex and
"new-age" disillusionment that anything can be bought
and/or sold and that through adopting a facade of material
culture and the lingua franca of these petty involvements
one becomes somewhat culturally aware and somewhat
sensitive and is still socially acceptable and without the
stigma attached to being ethnic.

Never mind the real

people and their angry retorts of racism, stereotype,
usury and cultural manipulation for the all too apparent
clean adventure and fast buck.

James Clifford remarks

upon the situational pressures of cultural marginality in
the following excerpt:
Something similar occurs whenever marginal peoples
come into a historical or ethnographic space that has
been defined by the Western imagination. "Entering
the modern world," their distinct histories quickly
vanish. Swept up on a destiny dominated by the
capitalist West and by various technologically
advanced socialisms, these suddenly "backward"
peoples no longer invent local futures. What is
different about them remains tied to traditional
pasts, inherited structures that either resist or
yield to the new but cannot produce it.
(Clifford:1988, 5)
The stabilizing foundation in each world is the
ancient oral traditions and knowledge, knowledge of the
history of colonization and cultural genocide perpetrated
upon all native people by Europeans and early native
Americans, and knowledge of the historically directed
sense of personal responsibility and self-reliance to
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ensure the revitalization and survival of my cultural
traditions into the future.
Political, religious and social subjugation,
persecution, zeal and/or entrepeneurial economic reasons
have forced many western Asian peoples (European) to
emigrate to the shores of North America since the 1600's,
seeking to re-establish themselves in a manner more
befitting philosophies based upon highly idealized
democratic principles that were gleaned from a plethora of
cultural premises and principles.

Essentially, they were

cast out and cut-off from their former cultural heritage
either by choice or circumstance, as noted in historical
journals about the founding of the United States of
America, and forced to remake themselves through the
development of new philosophies and new experiences to
redefine themselves as a people.

However, for the past

205 years these very same people have adamantly refused to
recognize that they are no longer a part of what is now an
ancient mythological folk tradition.

Their first

ancestors to be born in this land redefined them as part
and parcel of American native people.

The 205 year

heritage of their existence, cohabitation and
miscegenation within the almost endless diversity of
aboriginal and immigrant humanity also affected change by
further establishing them as products born of and
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belonging to this country with new kinsmen and sacred
traditions emergent out of their varied interpersonal and
intercultural perspectives and philosophies.
For many native Americans didactic confusion,
helplessness, and loneliness arise about culture,
ethnicity, and the obvious realizations that they are no
longer Europeans.

The doctrines, precepts, principles and

rules intended to instruct both morally and socially
entirely overlook the historic experience of their
ancestors estrangement from their homelands.

Instead

children are consistently indoctrinated in a selective and
highly romantic fashion about an "American Dream" based
upon theocratic dominion and the providence of
hierarchical authoritarianism.

This situation encourages

the native American citizen to generally romanticize
historical fact, defer responsibility to the modus
operandi of bureaucracy, which almost entirely negates
their generational existence and their own psycho-social
well-being as a new people of this North American
continent.

The reality of this cultural confusion and

rampant self-effacing anger, which manifests as
conformism, racism and cultural stereotyping, is all too
evident in their "new-age vision quests" for personally
meaningful self-identity and community.

David Mura writes

in "Whites: How To Face The Angry Racial Tribes":
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In recent times, we've heard many white commentators
express a desire for people of different races and
other ethnic groups to go beyond so-called tribal
divisions. But for this to happen, whites have a few
thing to do first.
Whites must see the problem of race as one of
giving up power. They have to acknowledge that our
economic, political, and cultural systems have been
designed in part for the benefit of whites, and that
they, as whites, are less likely to acknowledge or
understand the injustice of these systems than are
people of color. Whites need to admit that their
understanding of the lives of people of color is
limited, and that limited knowledge has allowed them
to feel comfortable with the status quo.
In short, whites need to listen. And while they
are listening, they need to acknowledge the shame
they feel, rather than reflexively blaming those who
cause such feelings to come to consciousness. They
need to know that their feelings of shame will begin
to vanish only when they begin to take part in
dismantling racism and redistributing power, when
they see themselves as part of this process. They
need to know that turning shame to guilt and
responsibility is a spiritual as well as a political
task. (91)
While the intent of overt and intensive colonization
has abated somewhat, the current motive by the native
American bureaucracy is to encourage middle class urban
and reservation Indians to abrogate and abandon their
treaty relationships to the United States.

Since the

inception of treaty relationships with the U.S. in 17781883, a miasma of legal jurisdictions on the federal,
state and local levels, including international
agreements, presents a confounding maze of "carpet-bagger"
policies that defeats even the most adept proponents of
American Indian sovereignty.

Lawrence M. Hauptman
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summarizes his article "Congress, Plenary Power, and the
American Indian, 1870-1992" with the following.
Many of the problems faced by American Indian nations
today stem from a pattern of congressional intrusions
and manipulations over the past two centuries.
Nearly every congressional change in Indian policy
has been presented as a reform or a "benefit" to
Indians regardless of their wishes. From the (Dawes)
General Allotment Act of 1887 to the Indian SelfDetermination and Education Assistance Act of 1975,
Congress has determined Indian needs. It is obvious
that creating tribal business committees under the
Indian Reorganization Act or under the Alaskan Native
Claims Settlement Act can never produce true selfdetermination. The doctrine of plenary power and the
whole nature of the present federal-Indian
relationship must be altered from one of paternalism
and intervention to true self-government.
(Lyons/Mohawk, 3 36)
I find this to be a catalyzing agent for
reconstructing new lifeways and sacred traditions from
what remains of the older traditions, to resurrect,
phoenix-like, and to restate a world-view based upon the
old concepts but revitalized in a newer framework of
experience and philosophy inclusive of how we are today.
In other words the task is to begin to remake what has
always been referred to in research journals and cultural
studies philosophies as the living oral traditions of the
native Americans.

The colonial destabilization of

aboriginal cultures world-wide and the subsequent invasive
settlement and ideologicization by religious and political
zealots fomented abrupt reversals of commonly held
societal relationships.

Social deviancy and non-
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conformism were met with harsh disciplines or outright
destruction and the body politic was one of relinquishing
personal power, knowledge and experience to the "great
white father" of bureaucratic representative democracy.
In this scenario everyone, aboriginal native people,
emigre's, immigrants, tourists and others, suffered severe
losses of self-identity, self-reliance and finally respect
for selfhood.

In the modern world of the end of the 20th

century, many American people are looking for the essence
of selfhood, without ever realizing that it is freely
available for anyone to participate in if one stops to
realize himself/herself first and then work outwardly to
incorporate the environment of our wholly personal world
at her/his own speed and in his/her own fashion.

American

Indians do not have any secrets for self-discovery;

there

are no potions, stones, herbal remedies, sacred smokes
and/or incenses and ceremonies that will cause this change
to occur because all of us, as human being animals, carry
the very same or similar experiential knowledge within our
selves.

The act of discovering that knowledge is in

researching that long shadow of kin-based community that
follows each person, finding that which is important in
sacred and social songs, stories and rituals that have
evolved out of one's own family experience, and to compare
notes with other humans through interpersonal

128

communication.

Robert K. Thomas remarks upon the nature

of American society:
In modern times, however, we have created a nonsociety. The United States is not a society. It is
a group of individuals maximizing their self
interests, held together by law and institution.
When you create a non-society you are going to create
social, psychic, and spiritual trouble. If you pull
people from a stable society into a non-society,
you're going to increase that trouble. If you take a
stable society and you erode it by contact with a
non-society, you're just going to give that "stable"
society trouble. This is not to say that American
industrial society isn't productive in a great many
ways, just because it is a mass of maximizing
individuals. But if that's what you've got,
maximizing individuals, held together by institution
and law, then you are certainly not only going to
create psyche trouble for these massified
individuals, but also for all those others, like
tribal Indians, who are not of that kind of
personhood. (Thomas, 15-16)
In a large nation-states political structure, as in
the outer world of strangers (native Americans), middle
class institutions and community-oriented controls are
externalized and managed indirectly by specific legal
bureaucracies that administrate institutional
relationships and accordingly manipulate the economic and
socio-political citizenry within its system.

The

centralization of authoritarian institutional power and
bureaucratic decision-making redefines the emergence of an
elite middle-class a relationship to working class, rural
and regional groups.

Each of these socio-economic classes

and their attendant sub-groups become disempowered and
significant internal disruption by bureaucratic
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intervention in the social and political structure of
these groups results in internal decay.

They are

inexperienced historically and personally through
abandonment of their traditional institutions;

thus,

social and political change occur externally and without
the active involvement of individuals any longer operating
within a common sphere of interpersonal and historic
experience.

They become socially disorganized,

demoralized and effectively blocked from becoming truly
individualized in a hard-to-cope-with impersonal
environment that encourages negative self-definitions,
social isolation and lack of personal integrity.

In this

kind of socially proscribed reductionist class society,
self-empowerment is an undesirable and deviant trait of
radical behavior that challenges the bureaucracy's
theocratically sanctioned rights of eminent domain to
directly govern on behalf of the people.

Leadership and

prestige, which had been functionally-based, are co-opted
for exclusive and selective careers that do not affect
change or impact the overall bureaucracy within the new
progressive society of intermediate and marginalized
citizenry.

The resultant outer directed selflessness of

the citizen to society is regarded as normative behavior.
In retrospect, the causal and responsive factors that once
decided traditional Navajo society living alongside and
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within their total environment has become essentially
frustrated and relinquished as undesirable and unnecessary
in a fast-paced and multi-faceted world of new and
different personal and social experiences.
In regard to my outer world, I experienced the forces
of religious, social and political proselytization of
historic Euro-American colonization through hearing the
stories of Navajo elders and researching the early and
present-day reservation period.

I have experienced

varying perspectives of Navajo's history and the
persistence of our cultural traditions despite intense
assaults of genocidal nature.

I have actively experienced

too, the psycho-social conflicts resulting from living in
two culturally distinct and disparate worlds.

I am now

able to blend into each of these different worlds and
resolve most interpersonal animosities by realistically
applying and reconfigurating the process of Dineh selfdefinition in either world of experience.
Synthesizing these histories and experiences, rather
than bartering them for immediately available externalized
role-modeled relationships relative to an inaccessible
authoritarian bureaucracy, is the task before us all as
Americans in a society that is undergoing fundamental
change within its antiquated colonial premise.

For native

peoples and native Americans alike the continual bickering
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and romantic soapbox insistences that continually allude
to a glorious pre-history of not being of America reads
and is viewed like the fictions of media massage.

The

continual refrain in response to inquiries of culture and
ethnicity, "Oh, I'm_j?art African, Dutch, English, French,
German, Russian, Spanish, and/or something or other" is
most heard by the Coyote in the outer world by native
Americans.

The only problem is that one cannot be of

somewhere else unless they had been born there, learned
the culture and language of somewhere else, and continue
to maintain active residence within the national
boundaries of somewhere else.

But as in the tales of

Coyote the trickster who is always wanting to be someone
or something else the problems and predicaments that keep
Coyote in a tempermental state of dis-ease,
disillusionment and pridefulness stems from an
unwillingness to acknowledge one-self in a newer world.
As long as no one else carries specific knowledge about
one-self and their own personal historic journey to these
shores, the insistences of the authoritarian paternal
representative bureaucracy will continue to encourage the
"melting pot hypothesis/theory."

Accomplishing the task

of personal empowerment and self-awareness in defining a
malleable and wholly personal world-view is the
responsibility of all native Americans today, for it may
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ensure the development of a culture of people borne out of
a common fabric of ancestral humanity who may also realize
many distinct similarities of historic and on-going
experiences that will serve us into the 21st century.
as One with all creation, in beauty, in harmony and in
peace, and may you walk your own road with a cool body.

Be
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