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PREFACE 

Traditionally, the aim of the ethnographer is to describe in 

some meaningful sense, the culture of a certain group of people. This 

study reflects the author's wish to describe an important part of 

Lakhota culture — communication styles and the social uses of speech. 

The research on which this study was based was begun during the summer 

of 1973, when I was invited to teach Anthropology at the Sinte Gleska 

Junior College (Spotted Tail Junior College) on the Rosebud Sioux 

Reservation in South Dakota. During my first weeks1 residence, I be

came aware of the complexity in language use, and more acutely aware 

that, contrary to stereotyped notions of 'dying Indian cul .ures,' the 

native language, Lakhota, was in some regions being strongly maintained. 

It became evident to me that the preservation of the native language 

was the primary factor in the maintenance of native culture and tradi

tion. One year later, I returned to Rosebud specifically to study 

communication in various reservation communities. While the data 

gathered reflect speech patterns for the reservation in general, two 

communities were studied in detail — Antelope, a recently developed 

housing project community located one mile from the town of Mission; 

and Spring Creek, a small, fairly traditional community, 32 miles from 

the town of Mission, and 17 miles from the agency town of Rosebud. 

The total period of residence on the reservation was ten months, seven 

of which were spent specifically conducting the research of which this 
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iv 

dissertation is the result (June-December 197*0 • Interviews were com

pleted during the summer of 1975» during which time tape transcriptions 

and other ethnographic information were obtained. Visits to Rosebud 

during the spring and summer of 1975 permitted rechecking some of the 

data. While the formal interviewing and general observation took place 

during the actual period of residence, continual visits to Rosebud have 

provided me with a more intimate knowledge of Rosebud and its people. 

Many of my insights came late — and are still being broadened — as a 

result of my friendships with the people. 

While this research is synchronic in nature, observations of 

linguistic behavior under conditions of acculturation reveal adaptive 

processes which are presently occurring among many native American 

tribes. The importance of the data, then, lies not only in an explana

tion of the Lakhota situation, but in its potential application to the 

explanation of linguistic behavior under these circumstances. 

I am grateful to my dissertation committee — Dr. Jerrold E. 

Levy and Dr. Edward H. Spicer — for the help and guidance which led 

to and includes the preparation for this research. My advisor and the 

chairman of the committee, Dr. Keith H. Basso, has helped strengthen 

my work by continually presenting new challenges and insights. I am 

deeply indebted to him, both for the stimulation I received as a stu

dent, and for the encouragement he gave me as a field worker. 



Much thanks is due Dr. Jerry Moles of the University of Cali

fornia at Davis who conscientiously and enthusiastically worked with 

me on improving the research design for this project and assisted in 

the methodological preparations. 

Ms. Nancy Higgins volunteered a summer of her time to assist 

in the interviewing and general research. Her good will, company, 

friendship and academic assistance are gratefully acknowledged. Her-

mine Crazy Cat assisted with interviewing, translating and interpreting 

particularly with native Lakhota speakers who preferred to respond in 

their own language. Her willingness to help me get acquainted with the 

people of Spring Creek eased my research task considerably. 

My appreciation is extended to my long-time friend and inform

ant Reginald Cedar Face who cheerfully answered my endless questions, 

and provided great insight into Lakhota thought and tradition from both 

a native and anthropological perspective. 

I am deeply indebted to the Tribal Council of the Rosebud Sioux 

Reservation and its Chairman, Mr. Robert Burnette, for granting me 

permission to conduct this research, and to the Economic Development 

Office of the Rosebud Sioux Tribe for graciously opening their doors 

and records to me. Mr. Clyde Wain, Resource Officer of the EDA, was 

particularly helpful. 

To my Lakhota instructor, Ben Black Bear, Jr. I owe many thanks 

for his skillful instruction and assistance in Lakhota grammar. 

I am especially grateful to Elaine Pretty Bird and Mabel Blue 

Thunder for their assistance in transcribing tapes. I am grateful to 



Perry Wounded Shield who assisted with tape transcription and assisted 

me by discussing and describing several features of formal speech. I 

would like to thank my friends at Antelope for their kind friendship 

and concern for me; my gratitude is extended to all the friends who 

tolerated my intrusions, endless questions and interest, and who came 

to look after me as a member of their families. My friendship with the 

Blue Thunder family — Leo, Vernie, Jr. and Mabel — was a source of 

joy and warmth, and one which X hope will be life-long. 

My debt to my parents, Michael and Miriam Grobsmith, reflects 

not only their financial support throughout this endeavor, but through

out all my efforts — personal and academic. Their confidence in me 

and continual encouragement were boundless. I would like to thank 

Bruce La Brack for his professional and personal support. 

I would like to thank Mary Lou Kepler and Jean Sanders for 

their skilled editorial and typing assistance, and Hazel Gillie who 

expertly typed the manuscript and assisted in its final preparations. 

Dr. Gerald Weinberg assisted me with statistical computations and 

methods; his help is gratefully acknowledged. 

My deepest personal and professional thanks are due Dr. James 

Gibson whose consistent interest, support, professional advice and 

friendship enriched my field experience immeasurably. I am grateful 

to him for assistance with linguistic methods, analyses and tape tran

scriptions, and for many helpful discussions on American Indian lan

guages, particularly Lakhota. 
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greatest debt, for allowing me to take up their time, for their inter

est, cooperation, warmth and concern. I hope this dissertation will 

return a fraction of what was given me. 
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ABSTRACT 

The Rosebud Sioux Reservation in South Dakota is the setting 

for an exploration of communication, including a description of the 

speech styles available to the Lakhota people; the situational con

straints which influence speech selection; the bilingual nature of 

the community; the code switching or bilingual shifts which occur be

tween selected speech styles; and the feasibility of bilingual educa

tion programs in light of the above data. 

The study focuses on two contrasting reservation communities, 

Antelope and Spring Creek. Antelope is a large, newly created settle

ment with strong acculturative influences, while Spring Creek is a 

small indigenous community with strong ties to the traditional native 

culture. These communities reflect the full range of speech forms and 

usage on the reservation. 

Preliminary investigation suggested several hypotheses: that 

distinguishable speech styles occur; that functional bilingualism is 

present; and that Antelope and Spring Creek are linguistically differ

ent. The hypotheses are tested with quantitative data derived from a 

schedule of interviews and ethnographic observation. 

The hypotheses concerning speech styles propose the existence 

of two forms of the native language, Lakhota: formal and informal; 

two forms of English: standard and non-standard; and a limited use of 

sign language. The complete data indicate that formal Lakhota is a 

xvi 
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distinct style characterized by specific grammatical structures and 

situational constraints. It occurs in religious contexts and public 

oratory. Informal Lakhota is the conventional speech style, distin

guished by different structural characteristics and wider contextual 

usage. Standard English is spoken by Lakhota with advanced education 

and by those with considerable off-reservation experience. Non

standard English is the more widely used variety. Its form differs 

among speakers according to the degree of native language dependence, 

the amount of participation in non-Indian contexts and the influence 

of regional dialects. Sign language is used primarily by elderly in

dividuals for whom gesturing is a traditional part of communication. 

The hypotheses concerning functional bilingualism state that 

English and Lakhota are currently maintained for use in different con

texts. Comparative data from the two communities support this thesis 

of functional bilingualism. Although Spring Creek and Antelope differ 

greatly in the number of native speakers and the types of situations 

in which Lakhota and English are spoken, both communities consistently 

require the use of the native language for ritual activities. Simi

larly, other situations require that only English be spoken, such as 

official transactions. The data confirm that the languages are not 

used interchangeably and that English has not replaced Lakhota in cer

tain contexts. Therefore, functional bilingualism exists on the 

reservation. 

The possibility of introducing bilingual programs in both com

munities is explored. In the more acculturated community, native 
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language instruction is appropriate because most children are unable 

to speak the native language. In the traditional community, however, 

bilingual programs are feasible because children, while learning Eng

lish at home prior to attending school, still learn Lakhota as a 

native language and appear to be fully bilingual. Bilingual education, 

particularly in a community with lower levels of education, could 

potentially raise the level of education and promote literacy in both 

the native and English languages. Education alternatives are dis

cussed in terms of their acceptability and viability for the individual 

communities. 



CHAPTER 1 

INTRODUCTION 

The philosophical and theoretical orientation of this research 

lies within the framework of a sub-field of anthropology that has come 

to be known as Sociolinguistics whose main concerns are with the social 

use of speech and the description of a fundamentally important dimen

sion of cultural behavior: communication. The 'Sociology of Language,' 

as it has been termed, departs from traditional linguistics in its 

concern with variability in actual speech performance. Rather than 

examining the skills and abilities of the native speaker to generate 

grammatical utterances, the student of sociolinguistics aims at de

scribing the styles or varieties of speech available to a particular 

community and the contexts in which these styles are appropriately 

used. The preferential selection of a speech variety iB the result of 

a speaker's internalization of several interacting factors, namely the 

locale, situation or "setting" in which the verbal exchange will occur; 

his own status as well as that of the person or persons to whom he 

will speak; the varieties of speech available to both the speaker and 

listener; and a cognitive assessment of what style of speaking is 

situationally appropriate. All of these variables are dealt with 

immediately and spontaneously and therefore reflect the native speaker's 

knowledge not only of the kinds of speech available to him, but of the 

appropriate cultural rules for their use. An examination of verbal 
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behavior serves as an index to the interpretation of cultural events, 

since in a single selection, a speaker is demonstrating his competence 

in his own society. The speaker's decision, then, is a result of the 

interplay between certain variables, the isolation of which permits, a 

model of principled anticipation. This composite 'speech event,' then, 

becomes a statement about rules for social interaction. 

. . .  n o  n o r m a l  p e r s o n ,  a n d  n o  n o r m a l  c o m m u n i t y  i s  l i m i t e d  i n  
repertoire to a single variety or code, to an unchanging 
monotony which would preclude the possibility of indicating 
respect, insolence, mock-seriousness, humor, role-distance, 
etc. by switching from one code variety to another (Hymes 
1967:9-10). 

The study and analysis of speech events has been aptly termed 

by Hymes, "the ethnography of communication" (Hymes 196*0. Every indi

vidual has a verbal repertoire consisting of all the speech varieties 

available to him, from which he selects a linguistic code appropriate 

to a given situation (Gumperz 196*0. One's 'communicative competence' 

is the knowledge he has of all the linguistic varieties in this reper

toire as a member of speech community (Hymes 1971)• A description of 

the speech event elucidates the social constraints operating on code 

selection. 

This research focuses on two aspects of language use at Rose

bud: 1, a description of the verbal repertoire and the social con

straints which operate on the selection of each language variety; and 

2, a comparison of language use in two very different reservation com

munities, and the differential maintenance of the native language — 

in any of its forms — in each community. The communities selected 
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for intensive study were Antelope and Spring Creek. (See Chapter 3 for 

a detailed description of. these regions.) 

Together, these two areas provide a rich key to viewing the 

nature of speech in a highly diverse reservation population. As each 

language code or speech style is explored, one begins to see the full 

range of linguistic possibilities. Yet the patterned selection of 

speaking styles indicates clearly that the reservation as a whole is 

a functionally bilingual one. 

The first main focus of this study, identifying the varieties 

of speech, is the necessary prerequisite to a linguistic ethnography. 

The styles which comprise this repertoire include two varieties of 

Lakhota which are frequently considered, by elderly informants, to be 

the same basic style — formal or 'slow speech' or the "old way" of 

speaking (Taylor and Rood 1972). This represents the variety least 

affected by acculturative pressures; it is the purest style of Lakhota. 

Second, is the informal or 'fast speech,' sometimes equated with 

modernized Lakhota, reflecting the use of contractions, slang and the 

abbreviation of long words. This type of speech includes a large lexi

con of recent additions to Lakhota, and the borrowing and translation 

of English concepts and terms introduced since contact. This is the 

style of speech generally known as modern conversational Lakhota and 

is the style most frequently used. Standard English and non-Standard 

English are two other varieties available to speakers. The non

standard variety is highly variable depending on the speaker, but is 

generally characterized by interference, i.e., an English lexicon 
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sprinkled with Lakhota syntactic constructions, the interjection of 

Lakhota pronominals into English sentences, and, the influence of 

Lakhota phonology and inflection upon the pronunciation of English 

utterances. 

Non-verbal communication is an important addition to all verbal 

codes used. Gestures play a significant role in illustrating and com

menting upon verbal utterances. While the use of signs exclusively, 

without any speech, does occur, it is infrequent and is restricted 

primarily to elderly people (Gibson 1971). Most frequently, signing 

occurs to accompany orders and instructions, in storytelling, and in 

prayer. 

Detailed descriptions of each variety and their contextual uses 

appear in Chapter **. In Chapter 5 some consideration is given to ver

bal switching and bilingual shifts which occur among these styles. 

The second portion of the study is fundamentally concerned with 

the question of the maintenance and preservation of all styles of 

Lakhota, and with the question of functional bilingualism (Ferguson 

1959)* Basically, this refers to the exclusive use, and therefore 

maintenance of, a particular language code or variety in a particular 

social situation and the speaker's inability or unwillingness to sub

stitute another code in its place. Conversely, the existence of a 

certain context or event would demand the use of (and therefore insure 

the preservation of) a certain verbal style and prevent its falling 

into obsolescence. The lack of interchangeability among the styles 

assures the preservation and continued separation of languages or codes 
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since each fulfills unique communication requirements. The appropri

ateness of a certain style in specific contexts leads to the realisa

tion that language use is so fundamentally bound up in the notion of 

context, environment or setting that it can hardly be considered inde

pendently (Goffman 196*0 • A study of domains, the classes of situa

tions, reveals the important relationship between an event, and the 

language behavior which characterizes or accompanies it. The two are, 

in fact, inseparable elements and are critical to linguistic ethnog

raphy. Sociolinguistically, Rosebud is not at all a homogeneous 

reservation. Interview data presented in Chapters 6 and 7 illustrate 

the complexity of differential native language maintenance. 

While this study does not include an ethnography of communica

tion in the school, formal education has in the past and still does 

play a significant role in influencing the preference for English in 

some communities and the concomitant rejection of the native language. 

Since there is no formal bilingual education program at Rosebud, schools 

have made no formal attempt to deal with the linguistic diversity of 

school age children. More social pressure exists now for the intro

duction of bilingual programs than ever before, as is demonstrated by 

the recent funding and organization of Native American Studies in at 

least five of the reservation schools, included in which is Lakhota 

language instruction by native speakers of the local community. (The 

question of language use in the school and the relationship between 

bilingualism and education will be dealt with in Chapter 8.) 



For the Rosebud community, there are no statistics available on 

the numbers of children who are native speakers of Lakhota when they 

enter school, nor is it known what percentage of children have English 

language facility. However, it i^s generally known that language poses 

a serious problem in education, and that "the language problem" is fre

quently cited as the main reason for high school drop-out and scholas

tic failure. There has never been instruction in the native language, 

although there are now formal Lakhota classes being taught at several 

public schools and at the local Indian junior college. As with most 

other reservations, the early 1900*8 Bureau of Indian Affairs policy of 

forbidding the use of the native language in school has left its scars 

~ in some cases, adults' experiences as children in boarding schools 

have been exemplary in teaching their children that the native language 

does not have a place in the classroom. Those parents object to formal 

Lakhota language instruction, although their children may themselves be 

native speakers. Other similar experiences have resulted in a re

luctance or refusal to allow children to use the native language or 

identify with anything Indian. Some other adults feel that their 

childhood experiences were so debilitating and psychologically harmful 

that they have supported the creation of an Indian Studies curriculum 

to provide their children with a sense of security, dignity and pride. 

Of great concern is the fact that frequently children cannot communi

cate with the elderly who possess the knowledge essential to the 

passing on of Lakhota tradition. The result is social pressure to 

institute and support Lakhota language classes, and in a highly 
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conscious effort, preserve the very core of the culture — the lan

guage. 

It is the hope of the author that the information and data pre

sented in this dissertation will be of some use to the people about 

whom it is written. Specifically, if it were necessary to justify bi

lingual education budgets, that the following data be used to demon

strate the fact that there still are communities where children are 

monolingual in Lakhota when they enter Head Start. More to the point, 

it is hoped that the materials presented here will provide a foundation 

for the assessment of the language abilities and needs of Lakhota 

children at Rosebud. 



CHAPTER 2 

ROSEBUD 

The Rosebud Reservation. 

The Rosebud Reservation in south central South Dakota is the 

home of approximately 7,200 Western or Teton Sioux and three times as 

many non-Indians (Fig. 1). The band affiliation of most residents is 

Brule (Burnt Thigh or Sic^gu); the second most highly represented band 

is the Oglala. The other bands of the Western Sioux include the 

O'ohenunpa, Minneconjou, Hunkpapa, Sihasapa and Itazip^o or Sans Arcs. 

All Western Sioux classify themselves as Lakhota, which refers both 

to their shared cultural heritage as well as to the dialect of the 

Siouan language they speak (Appendix C, Note 1). Together, they con

sider themselves to have closer linguistic and cultural ties to each 

other than to the Yankton/Taaktonai, the "middle" Sioux who speak 

Nakota, or to the eastern or Santee Sioux, who speak Dakota. Few 

Rosebud residents identify themselves as being Brule, or for that 

matter belonging to any other band. Rather, they consider themselves 

to be "Rosebud Sioux" and their identification is with a reservation 

group or geographic location. Variations in culture as well as dialect 

are recognized between Pine Ridge (Oglala) and Rosebud (Brule) Sioux, 

but they are not considered marked enough to create separate ethnic 

divisions. Somewhat competitive feelings exist between the reservation 

tribes as to which one is most traditional, i.e., less "mixed blood." 
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Figure 1. The Rosebud Reservation area. 



An individual residing on the Rosebud Reservation may consider himself 

to be a "Rosebud Sioux" regardless of whether or not he is a Brule 

Sioux. One's right to participate in tribal politics, however, is 

contingent upon being an enrolled member of the "Rosebud Sioux Tribe." 

One's ethnic identification is determined politically, as well as 

culturally and genetically. 

The Rosebud Reservation has its tribal headquarters at the 

agency town of Rosebud and falls under the jurisdiction of the Aberdeen 

Area office of the Bureau of Indian Affairs. The reservation is spread 

across four counties in the state: Todd County, with the highest popu

lation of Indian people; Tripp County, Mellette County, and Gregory 

County, with the fewest number of Indian residents. The total land 

area on the reservation, including tribally-owned, government-owned 

and allotted land is just under one million acres. From its eastern 

to western boundaries, the area spans about 135 miles, stretches ap

proximately 60 miles from its northern to southern edges and includes 

over 5*300 square miles. East and west of the reservation along State 

Highway 18 lies White-owned ranch and farm land. At one time, the Pine 

Ridge and Rosebud reservations were adjacent, but they are now sepa

rated by the town of Martin and contiguous farming areas owned by or 

leased to non-Indians. The climate is semi-arid and the land is not 

highly suitable for farming unless extensive irrigation works are con

structed. Raising cattle is, ecologically, the most suitable occupa

tion; however, many Indian people lease their land to non-Indians for 

this enterprise. While few families farm, many have small garden plots 

where they raise corn and other vegetables. 
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Topographically, the reservation appears as rolling prairie, 

stark and barren to the tourist's eye, but beautiful and somewhat mys

terious to the inhabitants. The vegetation is primarily buffalo grass 

on the hills, cottonwood and pines in the ravines — creeks lined with 

wild fruit shrubs, and occasional yucca and prickly pear suitable for 

drying and storage. 

On the reservation, over half the Indian labor force is em

ployed in some capacity, by the Federal or Tribal Government. This 

includes the areas of Health, Education, Welfare, Housing, Bureau of 

Indian Affairs, Tribal Administration and Tribal and Bureau Land 

Offices, etc. (Mohatt 197*0 • Government subsidized projects such as 

construction and road work create additional jobs which, although 

seasonal, provide welcome employment opportunities. The remainder of 

the population works in various industries located on the reservation, 

such as Lakhota Furniture, the Sioux Dairy Co-Op or the Lakhota Cheese 

Plant, Electronics Company, the Sioux Pottery Factory, and others. 

Few Indian people are in the employ of the White-owned local 

businesses in the towns. Most of the professional positions, such as 

in medical care, law, education, are filled by non-Indians. However, 

many Indian women and some men aire employed as para-professionals, as 

nurse's aids and teacher aides. Due to the difficulty of obtaining 

loans for commercial enterprises, few Indian-owned businesses exist at 

Rosebud. Recent federal legislation providing small grants for begin

ning Indian-owned businesses is seldom realized, since most families 
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do not have the capital necessary to complete the remainder of the 

purchase or to underwrite the cost of the remaining construction. 

Several varieties of housing are available at Rosebud. Most 

homes are "Sioux 'fOO's" or "Transitionals," fairly small, two and 

three bedroom wood, prefabricated modular homes erected either indi

vidually on the site where an eligible family has requested the con

struction or in a housing development, such as Antelope. Communities 

such ag Antelope, Parraalee and Okreek are formed as a result of urban-

type city-block planning, drawing people desiring new homes out of the 

rural areas and closer to town. These developments sometimes contain 

community centers, general merchandise stores, and filling stations, 

and therefore provide a new community cohesiveness previously existing 

only among kin groups. Most communities, however, depend on the town 

of Mission for commercial purposes — for groceries, hardware, auto 

repair, banking and utility service. Each community (either indig

enous or government-planned) gains representation to the Tribal Coun

cil, the local governing body for the entire reservation. However, 

each community frequently conducts its own weekly or bi-monthly meet

ings to deal with its problems and projects at hand. 

Twenty-one communities exist at Rosebud which are grouped geo

graphically into five regions. The population, by community grouping, 

is subdivided as shown in Table 1 (see Fig. 2). 

The 1973 census (when the population more closely approximated 

7,000 than the more recent figure of 7,300), the estimated number of 

•families' was 1,61^ (Appendix C, Note 2). Most residential units 



Table 1. Reservation population by community group. 

Communities Population 

1. Corn Creek 

Black Pipe 

Parmalee 

He Dog 

2. Swift Bear 

Horse Creek 

Soldier Creek 

Rosebud 

1,664 

3. Upper Cutmeat 

Grass Mountain 

Two Strike 1»6^1 

Spring Creek 

St. Francis 

k. Bad Nation 

Butte Creek (+ White Thunder) 

Ring Thunder 1,525 

Antelope 

5. Okreek (includes Little Crow) 

Ideal 

Bull Creek 1,256 

Milk's Camp 

Total 7,201 
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contain extended families. There is no clear residence-type preference 

evident, as young married couples generally live with the parent with 

whom there is the most room. When one wants his own home, his name is 

placed on a waiting list until such time as one becomes available or 

until a new project is built (Table 2). 

Those families not living in government-built houses live in 

log cabins, hand-built wooden houses, trailers, and in the summer, they 

frequently camp in tents or tipis. Trailer's are desirable and popular 

because they are well suited to easy relocation. Frequently homes are 

without running water, refrigerators or indoor plumbing. They are 

heated with propane gas or woodburning stoves. 

The diet of most Lakhota people (Nurge 1970) reflects the tra

ditional preference for meat, specifically beef. Pork, chicken and 

canned meat is popular; mutton however, is undesirable. (During the 

Navajo stock reduction of the Collier administration /l93^7 the mutton 

shipped to Rosebud was frequently refused or discarded.) The vege

tables most frequently used are corn, beans, cabbage, and onions. Most 

often they are cooked and seldom are eaten raw or fresh. Native plants 

continue to be an important part of the diet, including wild herbs and 

teas, wild turnips, and a large variety of berries, such as curr nts 

and wild plums. These are used in the traditional dishes wasna (Appen

dix C, Note 3) 'peiranican' and wo£api, a 'berry pudding.* Little fresh 

fruit is purchased at the supermarket. Wild turnips are still gathered, 

dried and strung and used as needed during the winter months. Meat is 

frequently jerked and dried, and traditional delicacies such as boiled 
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Table 2. Rosebud Sioux Tribe census communities and age groups.* 

1-15 16-21 22-44 45/Over Total 

Corn Creek 71 12 28 17 128 

Black Pipe 106 12 43 37 198 

He Dog 13 4 17 12 46 

Upper Cutraeat 110 16 19 17 162 

Parmalee 350 97 185 99 731 

Grass Mountain 70 24 42 38 174 

Spring Creek 130 28 85 **5 288 

St. Francis 510 110 179 142 9^1 

Two Strike 59 16 36 25 136 

Rosebud 338 108 222 138 806 

Soldier Creek 127 20 61 30 238 

Ring Thunder 27 9 2b 8 68 

Antelope 585 159 272 190 1,206 

Horse Creek 21 5 15 7 48 

Swift Bear 188 54 126 72 44o 

Butte Creek 61 8 14 19 102 

Okreek 143 43 72 61 319 

Ideal 255 41 147 57 500 

Bull Creek 119 22 84 46 271 

Milk's Camp 108 44 49 47 248 

Total 3,391 832 1,720 1,107 7,050 

•Compiled by the 1973 census showing distribution of population by age 
for each community. 



intestine, raw kidney and wasna continue to be enjoyed. Most of the 

standard additions to the diet and grocery list reflect familiarity 

with the government rations of the early 1900's and the present com

modity program. This includes such staples as rice, potatoes, pinto 

beans, canned meats, canned tomatoes and corn, soda crackers, flour, 

oatmeal, lard and coffee. 

The prohibitive cost of meat and the availability of foods 

which are high in carbohydrates are largely responsible for the obesity 

common to women. Also, children's cravings for candy, pop, and 'junk* 

foods are seldom discouraged or controlled. 

The health needs of the reservation are met by a Public Health 

Service hospital and a Community Health Program, the latter of which 

is designed to place para-professionals (e.g., nurses) in their own 

communities, to look after the medical needs of the elderly, to apply 

first aid, and to keep children's skin irritations and diseases such 

as ringworm and impetigo under control. The CHR Program seems to be 

an effective means of bringing medical care to the people, particularly 

since many traditional people — or those who speak only Lakhota --

tend to keep a fair distance from the hospital. No medical services 

other than the PHS hospital are available to reservation residents, so 

that if ineligible for PHS care, one must travel 30 miles to Valentine, 

Nebraska or ho miles to Winner, South Dakota for medical and dental 

treatment or hospitalization. For the reservation* s non-Indian popu

lation, as well as those Indian people who prefer not to use the PHS 

facility, this lack creates a strongly-felt hardship. Although alcohol 



is not totally permitted on the reservation, alcoholism is an extremely 

serious problem. Generally it is cited as the major cause of traffic 

accident fatalities. Liquor sales in the town of Mission and in the 

neighboring Nebraska towns supply most of the reservation's liquor. 

The Rosebud Reservation is fairly unique in that it is one of 

the few reservations having a junior college. Sinte Gleska Junior 

College (Spotted Tail Junior College) began as the result of a desire, 

among many Indian people, to provide higher education for local Indian 

high school graduates. This, it was thought, would eliminate the mass 

exodus of graduates to urban areas, and simultaneously provide oppor

tunities for employed individuals to attain credit toward various 

degrees while still remaining on the reservation. In addition, voca

tional training programs of the college could provide job training as 

well as services to community residents. In December 1969» a resolu

tion to create the Sinte Gleska Junior College was drawn up, presented 

before the Tribal Council and was unanimously passed (Mohatt 197^)• 

Upon obtaining funding, Sinte Gleska College was formed, offering 26 

accredited courses through Extension from the University of South 

Dakota at Vermillion and Black Hills State College at Spearfish. 

Courses are offered both at the College Center in the town of Rosebud 

and in outlying reservation communities, in order to make higher edu

cation accessible to all those in rural areas who lack transportation. 

The college is staffed primarily by Lakhota people and is run by an 

Indian advisory board. Classes are open to Indians and non-Indians 

alike. A Summer Institute now exists which is a five to six-week 



intensive program focusing on Indian studies. Six departments are 

organized within the college: Lakhota Studies, Human Services, Edu

cation, Business Education, Nursing and General Studies. 

While to the superficial eye, the Lakhota have made their peace 

with the non-Indian world and have taken on the technological attri

butes of White society, the reservation community remains culturally, 

ideologically and ethnically distinct from the surrounding non-Indian 

environment. The maintenance of the native language clearly distin

guishes the Indians from both local and surrounding Whites. Language, 

in effect, marks a profoundly significant ethnic boundary (Barth 1969)# 

While local Whites may have considered the Indians isolationist, both 

Indians and Whites now recognize the Lakhota's conscious identification 

with a distinct Indian identity^ language and culture. 

The maintenance of the native language and traditional Lakhota 

values, beliefs and rituals contribute to a distinctively Lakhota style 

of living. Many communities still reflect the organization of the old 

tiyo^paye, the 'bilateral extended family group' within the band. 

Reciprocal kin obligations within this unit are of paramount importance 

and, like a clan, define the limits of mutual aid and support. While 

most individuals belong to various Christian churches, primarily the 

Catholic and Episcopal, a great deal of activity revolves around native 

religious practices. Lakhota religion, origin myths, legends and cere

monies have ultimate priority and significance in one's daily activi

ties. The native religion touches on everyday life in a far more in

timate way than the mere attendance of occasional ritual services or 
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meetings. Spiritual beliefs revolve around immanent justice, super

natural retribution and fatalism to the extent that all behavior is 

controlled, to some degree, by the belief in spirits or supernatural 

agents. This group of religious beliefs has been examined as a form 

of social control (Grobsmith 197^b). This complex of beliefs is con

sidered unorganized by this author, as compared with the more formal 

organized rituals which form the backbone of the Lakhota belief system. 

Traditional curing and healing rituals, yuwipi (Appendix C, Note k) and 

low^pi (Appendix G, Note 5) are the primary means of contacting the 

supernatural. These meetings are held frequently and with various 

* 

purposes: to find or locate lost or stolen objects, to heal sick in

dividuals, to ask for help, either tangible or psychological in re

solving one's problems; and more generally, any situation requiring the 

use of a medicine man's powers to contact supernatural agents. These 

rituals and the beliefs underlying them have been described elsewhere 

(Kemnitzer 1971, 1975; Feraca 1963)« The Lakhota belief in animism 

and animatism encompasses all aspects of life, inbuing supernatural 

power to natural phenomena such as the earth, sky, trees, waters, b-

legged creatures, and the four winds or directions. (See Dorsey 1889; 

Hassrick 196*t for full descriptions of Lakhota cosmology.) 

Medicine men are of two kinds: the spiritual healer or 'holy 

man,' the wica^a wakh^ and the 'curer' who uses herbs and native medi

cines to effect cures, the pezuta wi£a&a. (For detailed ethnographic 

accounts of shamanism and healing techniques and rituals, see Kemnitzer 

1970, 1971» 1976.) The Lakhota belief in immanent justice or 



supernatural retribution is extremely strong, and frequently occurrence 

of events is attributed to supernatural causes. This belief has more 

positive effects than negative, for most Lakhota believe that there is 

an underlying order in the universe, symbolized by the circle or sacred 

hoop, which should not be broken. The belief in a sacred and spirit-

imposed moral order serves as a mechanism for social control and as a 

leveling device against deviance and infractions of the moral code 

(Grobsmith 197^b). This belief, wakuza is basic to Lakhota ideology 

in that all people recognize that ultimate control of the universe 

rests with the 'great spirit,' wakka tKaka and in the spiritual beings 

who inhabit all living things. Disturbances, disease and misfortune 

are accepted as being one's due. 

The most important organized tribal ritual is the 'sun dance,' 

wiwayan wacipi ('looking at the sun') performed annually by one or 

several medicine men from Rosebud and Pine Ridge. (For complete de

scriptions of this ritual, see Walker 1917; Dorsey 1889). Ritual 

preparations still include the 'vision quesb,' hableceya, the presenta

tion of the pipe to the medicine man, the return of his spiritual 

guidance and counseling, and the participation in the now four day 

ritual in July or August. The 'sun dance' ceremony was reintroduced 

to Rosebud after many years of Rosebud residents traveling to other 

reservation areas to participate. Dancers (or candidates) still fast 

during the four days, at the end of which their flesh is pierced as 

they are attached to the 'sun dance' pole, a cottonwood tree, placed 

in the center of the shade. Attached by thongs tied to skewers 
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inserted in their flesh, they dance and finally complete the ritual by 

breaking free of the bonds. The symbolic enactment of the capture and 

torture of the enemy and freedom from captivity is seldom, if at all, 

referred to in the contemporary performances. 

All ritual activities are preceded by a •sweatbath' (inipi), a 

purification ritual conducted by the medicine man for himself and his 

patrons. Women may dance in the 'sun dance' to fulfill a vow they made 

themselves in support of a male kinsman; however, women are never 

pierced. They participate in skin sacrifices, during a section of the 

•sun dance' and at other times, and also in sweat lodge ceremonies. 

Menstruating women are not permitted participation since menstrual 

blood is considered contaminating and is believed to prevent or reduce 

the effectiveness of the medicine man's actions, prayers or herbs. 

Medicinal herbs and roots play an important role in native healing and 

continue to be gathered and stored for this purpose. 

Other traditional activities include extensive ceremonial 

•giveaways' or 'feasts' and the Indian 'pow-wow,' the latter taking on 

more secular meanings and occurring both in sacred and secular con

texts. The importance of the 'giveaway' is revealed by the great 

amount of prestige awarded to gift-giving, both reciprocal and redis-

tributive in nature. Ceremonies of gift-giving (wihpeya) are "tra

ditional" events which probably originated with the elaborate gift-

giving and celebrations held to honor a warrior safely returned from 

a raid or war party. During World War I and II, such ceremonies became 

an essential part of the proper welcome-home given to any war veteran. 
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Currently, 'giveaways' are held for a wide variety of reasons (besides 

honoring a war veteran): to commemorate the anniversary of the death 

of a family member; to thank one's community for political assistance, 

appointment or election; to mark the passage of a girl into womanhood 

or an elderly woman into old age; to celebrate the birth of a child or 

grandchild; to honor a graduation or a marriage; to honor a child being 

given an Indian name; or for any reason a sponsor believes will serve 

as a rationale for sponsoring such an event. Giving has become such an 

integral part of Lakhota culture that individuals practically invent 

reasons to hold them. One 'giveaway' was observed which was held to 

thank the community for electing the sponsor's child "Miss Rosebud." 

•Giveaways' are elaborate and costly affairs, for items given away are 

either hand-made or purchased at a local trading post or store. Prized 

items include hand-made star and patchwork quilts and dance shawls; 

other items include bedding, towels, kitchenware and appliances, trunks 

and suitcases, toiletries, fabric yardage, and small gifts such as 

scarves or perfume. In addition, every 'giveaway' includes a feed for 

which the sponsor provides all the food (usually boiled beef or pork 

and various salads, fry bread, wo'&api and coffee). An important part 

of this event includes speech-making by various orators, or in the case 

of a commemoration 'giveaway,' words of remembrance will be offered by 

the local priest, minister or 'holy man.' The meaning and function of 

this ritual elucidates the most fundamental principle of Lakhota life 

— that of sharing, generosity, and the more generalized redistribution 

of wealth. No other ritual in Lakhota culture demonstrates the fervent 



belief in reciprocity as strongly as does the 'giveaway.' This event 

is one of the few contexts for which the oratorical style of Lakhota 

is reserved. (See Chapter k for discussion of formal speech.) This 

ritual has been described in detail elsewhere (Grobsmith 197^a). 

The 'pow-wow' (Appendix C, Note 6) is an extremely popular 

social event, one which has its origins in native traditions of music 

and dance, but is now popularized. The round dance of the Plains may 

have originated with the Ponca Grass Dance Society, a warrior associ

ation, which held dances to celebrate the return of a successful war

rior (Powers 1970). Spreading throughout the northern, southern and 

central plains, the 'pow-wow' has become a characteristically Plains 

event, reflecting individual competitiveness, display of finery and 

ornamentation, and a rich tradition of music for singers and drummers. 

•Pow-wows' take place throughout the entire year, but the summer is 

considered "'pow-wow' season." Many Indian families follow the 'pow

wow' circuit throughout the entire Plains area, competing for prize 

money in dance contests. Frequently the 'pow-wow' is an appropriate 

setting for someone to stage a feast or 'giveaway,' since large crowds 

can be anticipated. However, 'pow-wows' are generally considered so

cial and secular (see Gibson and Grobsmith 1975 for a description of 

of the modern-day 'pow-wow'). The 'pow-wow' context has been an ex

tremely important setting for the observation and recording of verbal 

behavior among all age groups at Rosebud. Speech-making in Lakhota 

and English, conversation among kinsmen and friends, Indians and non-

Indians alike, and encounters of all types were observed. See Chapter 

b for a description of verbal interaction at 'pow-wows.' 
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The Communities of Antelope and Spring Creek 

Although data for this study were gathered in a number of dif

ferent areas, environments and contexts, interviews (language history 

questionnaires) were conducted only in the communities of Antelope and 

Spring Creek (see Chapter 3 on Methodology for detailed information on 

investigation in each community). Brief ethnographic descriptions of 

each are provided here. These communities were selected for a variety 

of reasons. First, two communities that were very different in popu

lation size, geographical setting, kinship organization and proximity 

to town and the main highway, were desired. Second, it was convenient 

to conduct interviews in Antelope community, only one mile from Mission 

where I was able to obtain housing, since travel to more distant areas 

during the winter months when road conditions were poor, would have 

been prohibitively hazardous. Thirdly, several Indian friends from 

Antelope suggested that such a community would be interested in par

ticipating in my research project. 

Antelope 

Antelope community, located directly east of the town of Mis

sion on State Highway 18, is the largest housing project development 

on the reservation. The 1973 census figures estimate the population 

at slightly over 1,200 (approximately 17% of the total reservation 

population). 

Families 239 

Adults 565 

Children 642 

Total 1,207 



The population is predominantly Lakhota, except for non-Indian 

spouses* 

Four kinds of housing are available at Antelopes "Sioux 

ifOO's," "Transitionals," "Low Rent," and "Mutual-10's." The com

munity originated when the Battelle Memorial Institute of Columbus, 

Ohio developed a temporary home known as a "Transitional" to provide 

homes of limited quality and limited life until alternative housing 

could be provided. The Bureau of Indian Affairs, U.S. Public Health 

Service, the Rosebud Sioux Tribe and the Battelle Institute cooperated 

in the completion of these homes. The total cost of construction was 

$5,500 per house. There were 375 homes built. 

These homes were not expected to last for any length of 
time ... it is evident that they may be deteriorating more 
rapidly than anticipated. Replacements are going to be 
necessary in the womewhat near future. Despite this deteri
oration no plans are currently underway for their orderly 
replacement. Too many Indians view these transitional homes 
as permanent dwellings. This housing has performed a needed 
function despite their short life—they have filled the 
transitional gap. The impact of their presence in providing 
for a more favorable environment for further development 
cannot be denied (Rosebud Sioux Tribal Council 1971). 

More transitional homes were requested, but grants to build them were 

denied. The design for the Sioux '+00*s was obtained next; these were 

homes originally designed for low income families in St. Louis. In 

1969, contracts were granted for the construction of the Sioux MX)'s. 

Rent is graduated according to income. As the rent is generally 

applied toward the purchase price of the house, tenants become owners. 

Until the late 1960's, all of the people now residing in 

Antelope, were living in rural areas or were sharing quarters with 
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other families in nearby communities such as Parmalee, Ring Thunder, 

Mission and Okreek. Their present sense of community cohesiveriess, 

considering the recent formation of the community, is politically and 

socially strong. 

A community center at Antelope provides a program of meals for 

the elderly. Since this program is funded by the state of South Dakota 

and run for the county, it is not restricted to Indians. A Direct-

Employment grant from the Tribe has provided funds for a quilting 

organization which employs several women. The sewing group has gained 

a reputation of fine craftsmanship for its star patterns and quilting 

skills. 

Antelope community has no churches since residents attend ser

vices in the town of Mission. No commercial facilities are available. 

The community of North Antelope, once indistinguishable from 

the rural population now living at Antelope proper, is now completely 

distinct, located several miles north and west of Antelope proper. 

North Antelope consists of homes (Sioux 'fOO's or Transitionals) erected 

in rural areas where family groups wished to remain on their land. 

Antelope has a reputation for being a modern community enjoying 

its proximity to the Todd County School system in Mission and the con

venience of its location — only a mile from the nearest commercial 

services. (See Chapter 6 for data on language use at Antelope; see 

Chapter 8 for data on its attitudes toward education, Native American 

Studies curricula and bilingual instruction.) 
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Spring Creek 

Spring Creek is an indigenous settlement that existed, as a 

community, prior to any government housing developments. It is located 

along the Little White River in wooded bottomland, in an area associ

ated with a multitude of legendary, religious and historical events. 

Its residents share a community history unlike Antelope. Located 33 

miles southwest of the town of Mission, 17 miles from Rosebud and 10 

miles from even a grocery store or trading post, Spring Creek residents 

tend to identify themselves as an old and traditional community rela

tively removed from the concerns of the modern urban world and more 

cohesive than most communities. 

The 1973 Tribal Census estimates the population at approxi

mately 300. 

Families 67 

Adults 129 

Children 156 

Total 296 

(Discrepancies in figures reflect additions and deletions from com

munity census figures.) The population is entirely Lakhota, with the 

rare exception of a spouse from another tribe. At the time of the 

census, 52 people were unemployed, 22 had televisions, 2 had telephones 

and k3 had cars. Housing is of the same style, the predominant type 

being the Transitional. 

Spring Creek residents attend various churches in their own 

community, including the Episcopal and Holiness Church. Retreats and 

church functions are regular forms of worship and recreation. 



As with Antelope, no commercial services are available, but 

unlike Antelope, one must travel 10 miles to St. Francis to go to the 

nearest store, post office or filling station# 

Attendance at religious and ceremonial events (e.g., wakes, 

'giveaways,' yuwipi meetings) tends to be regular and community-wide 

whereas at Antelope families seem to be more autonomous. Religious 

rituals such as the 'sweatbath' and 'vision quest' ceremonies are held 

in Spring Creek whereas Antelope, resembling more of an urban grid, has 

no similar ceremonial grounds. 

At Spring Creek travel by horse is not uncommon. Children can 

often be seen riding along the roads and river bottoms, a sight seldom 

if ever seen at Antelope. 

Adults at Spring Creek have completed fewer years of school 

than at Antelope, and there is less pressure to complete one's educa

tion, less stigma attached to being a drop-out. School is generally 

viewed as something necessary but somewhat irrelevant or peripheral to 

life, whereas at Antelope it is viewed as a prerequisite to social 

mobility. 

Antelope and Spring Creek seem to represent different extremes 

on a continuum of types of reservation communities. At the one extreme 

is the most unassimilated group, retaining a high degree of native 

language maintenance, a strong involvement with native spiritual be

liefs and religious practices, a relatively low educational level (see 

Tables 39 and *K) in Chapter 8), a relatively high unemployment rate, 



a residential pattern wherein individuals live in the same community as 

their close kin, and a reputation for being an example of the old tra

ditional culture. Because of the emphasis on native culture in daily 

life, little attention is paid to the "need" to retain the traditional 

ways; instead the native pattern remains, unconscious, automatic, per

sistent. Even leisure activities consist largely of native crafts such 

as moccasin making and beading, tanning hides using native techniques, 

drying and jerking meat and other traditional tasks. Such a community 

is Spring Creek. 

At the other end of the continuum is the increasingly assimi

lated community which begins to define its identity on the basis of 

its relationship to the towns, i.e., its identification with bowling 

teams, store management, small business operation and social events 

sponsored by the nearby public school complex. The educational level 

of Antelope residents is higher than Spring Creek, and as such, repre

sents a community more involved in the process of becoming educated, 

both on and off the reservation. Many Antelope residents, for example, 

take courses from the University of South Dakota at Vermillion or 

Black Hills State College in Spearfish and transfer credit to the Sinte 

Gleska College for the completion of 2- and year degrees. There is 

a greater awareness of the need for, and value of, higher education. 

The community at this end of the continuum has weaker ties with 

native tradition, both in religious activities and degree of native 

language maintenance. However, people are more conscious of a need to 

retain the indigenous culture (for fear of its falling into 
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obsolescence) because of their remote contact with it, and so are 

vitally interested in Native Studies programs development in the 

schools. 

Unemployment rates are lower in this type of community, for 

many individuals, particularly men, are involved with Lakhota industry. 

Because of a good deal of intermarriage between Indians and Whites, 

many mixed-blood families reside in these communities, bringing an 

increase in use of the English language and introducing White patterns 

of family relationships and behavior. Unlike Spring Creek, in- and 

out-migration are quite common, since residents come from different 

communities. While there are still many extended families in a com

munity such as Antelope, it is not uncommon for the extended family to 

be split up upon the marriage of a child. 

Antelope, a community representing this end of the continuum, 

can be described as a new settlement which is politically aware and 

active, educationally accomplished, and economically more stable than 

a community like Spring Creek. However, the very meaningful distinc

tion between the two types of communities lies in the differential use 

and retention of the native language, Lakhota. This subject will be 

explored in detail in Chapters 6 through 9. 



CHAPTER 3 

METHODOLOGY 

It is the task of the researcher to decide prior to the incep

tion of his or her field project, what the best methods are to obtain 

the data needed to elucidate whatever problem has been selected. Since 

proposals are conducted in an academic, rather than a field situation, 

their limitations and inaccuracies remain hidden until one's project 

unfoldso While the focus, location and hypotheses may change once the 

field research has begun, the general methodological assumptions should 

not. The research plan proposed for this study was changed to accommo

date the situation as I really found it; but the methods for arriving 

at the data did not. 

While trends and attitudes have been noted statistically, it 

must be brought out that my assumption is that individuals are not 

always necessarily able to articulate their evaluations or biases con

cerning a certain event. Sapir clearly points out that, in fact, in

tellectual abstractions regarding one's own culture are difficult and 

perhaps burdensome (Sapir 1928). Furthermore, it would be presumptuous 

to assume that all the patterns resulting from the data are embodied 

in the individual respondents. Leach warns, 

. . .  t h e r e  h a s  b e e n  c r i t i c i s m  o f  t h o s e  w h o  t a k e  t h e  s t a t i s 
tical pattern they discern in a community through the lenses 
of am a priori theoretical frame and treat them as if they 
had jural value in the minds of its members (Leach 1961:12). 
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So while this interpretive study is intended to be methodologically 

viable, rigorous and "thick" (Geertz 1973)t all conclusions and pat

terns discerned bear the evaluative bias of the observer. 

Methodological Assumptions 

The philosophical, theoretical and methodological assumptions 

of this research have been aptly summarized by Gumperz and Hymes (196*0, 

Fishman (1971, 1972a, 1972b) and others — that cultural description 

is considerably enriched by an analysis of speech events; that formal 

grammars are inadequate in their characterization of language, and that 

language performance (speech) assumes a great deal more cultural knowl

edge than a grammar would imply. 

In dealing with linguistic phenomena in this way, we are thus 
operating in a new 'ethnographic' dimension /pymes 197}+/ 
where linguistic alternates are grouped not in terms of their 
purely linguistic similarity, but in terms of the norms which 
govern their usage (Gumperz 1971s182). 

An "ethnography of communication" (Hymes 196*0 attempts to identify all 

the elements involved in a speech act. These elements constitute the 

speech event, the analysis of which must include the following con

siderations. 

1. "The variety, style or code selected from the verbal repertoire 

or the full range of speech styles available to a particular community" 

(Gumperz 196*f, 1971). 

We . . . introduce the concept of linguistic or verbal reper
toire ... defined as the totality of linguistic forms 
regularly employed within the community in the course of 
socially significant interaction. Repertoires ... can be 
regarded as consisting of speech varieties, each associated 
with particular kinds of social relationships (Gumperz 1971: 
182). 



2. The factors conditioning the selection of the appropriate 

style, i.e., cognitive decisions regarding the correctness of each 

style. Variables in this process include: 

a. status of participants or speakers; 

b. place, locale, geographical setting; 

c. temporal location. 

The isolation of these variables or any other social constraints which 

condition or determine selection reveal native rules for speaking. 

3« The domains or classes of situations which generally require 

one variety of speech and their differentiation from other classes of 

situations requiring others. Fishman explains: 

. . .  t h e r e  a r e  c l a s s e s  o f  o c c a s i o n s  r e c o g n i z e d  b y  e a c h  
speech network or community such that several seemingly 
different situations are classed as being of the same kind 
... just where the boundaries come /underlining hij£7 
that do differentiate between the classes of situations 
... must be empirically determined by the investigator, 
and constitutes one of the major tasks of descriptive 
sociolinguistics (Fishman 1972a:6). 

k. The shifting between the language styles or codes, or, in the 

event of a bilingual situation, total switching from one language to 

another. Language interference, the interjection of words or phrases 

from one code into a sentence of another, illustrates speakers' atti

tudes toward the role each style plays in the total speech event. 

5. (A systematic description of the) patterning in bilingual or 

alternate-code shifts, i.e., identifying points or junctures at which 

switching occurs. This permits identification of non-random patterns 

or regular switching attributable to one or more variables. 
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6. The simultaneous existence of two codes or styles representing 

"High" and "Low" forms of the same language. The occurrence of dig-

lossia (Ferguson 1959) indicates a separation in function of each form 

and therefore the need for each to be maintained. 

In many speech communities two or more varieties of the same 
language are used by some speakers under different conditions 
... the term 'diglossia' is . . . modeled on . . « the 
French diglossie ... the superposed variety ... will be 
called the H ('high') variety ... and the regional dialects 
will be called L ('low') (Ferguson 1972:232-23?). 

7. The simultaneous existence of two distinct languages — stable 

bilingualism (Fishman 1972a:9) — which illustrates the functional 

separation of each language. This concept, known as "functional bi

lingualism" is explained by Fishman. 

A speech community maintains its sociolinguistic pattern as 
long as the functional differentiation of the varieties in 
its linguistic repertoire is systematically and widely main
tained. As long as each variety is associated with a sepa
rate class of situations there is good reason and established 
means for retaining them all, each in its place, notwith
standing the modicum of metaphorical switching that may occur. 
However, two or more varieties with the same societal func
tion become difficult to maintain and, in the end, one must 
either displace the other or a new functional differentiation 
must be arrived at between them (Fishman 1972a:7)• 

The above elements are, in a sense, the working and descriptive 

conceptual tools of the sociolinguist. As it is impossible to re

capitulate all the tenets of this field in this dissertation, only the 

theoretical constructs described here will be treated, as they con

stitute the framework upon which this research has been based. These 

"tools" have been used to apply to Rosebud because the aims of this 

study have been to determine the styles of speech or the codes 



constituting the Lakhota verbal repertoire; to determine the domains 

evoking the use of certain linguistic styles; to determine what events 

are the province of which domains; to discover the social constraints 

influencing language preference and subsequent selection; to investi

gate the patterning of shifts, and finally, to determine the degree 

to which the native language was being maintained. 

While I have not attempted to explain Lakhota lexical and mor

phological change, certainly this study is concerned with acculturation 

and the adaptation of reservation residents to a complex linguistic 

situation. It has been extremely important to determine exactly what 

evidence exists for the retention and maintenance -- or obsolescence 

—of the native language. 

Setting Up the Research 

Obtaining permission from the Rosebud Sioux Tribal Council was 

the preliminary step in arranging for this research, since without the 

tribe's approval, no formal interviewing or taping could be accom

plished. Also, cooperation on the part of tribal officials in the 

Tribe's Economic Development office facilitated obtaining access to 

census material needed to construct a sample. 

Originally the research design included a plain to conduct for

mal interviews in the communities of Rosebud and Antelope. In my very 

final preparations to begin field study, I consulted with various 

Indian people on the reservation and with scholars (notably, Dr. James 

A. Gibson of the Department of Anthropology, University of Nebraska, 

Lincoln, who was more familiar than I with Rosebud in general and 



communication among Lakhota speakers in particular). As a result of 

these discussions, a decision was made to alter the research plan to 

omit interviewing in the community of Rosebud and instead, carry out 

the same research in the village of Spring Creek, later comparing 

these data with those obtained for Antelope. The primary reason for 

the substitution of Spring Creek for Rosebud was that Spring Creek 

supposedly represented an extremely conservative and traditional com

munity, one in which maintenance of the native language was believed 

to be strong, unlike many other reservation villages and towns. Hope

fully, data from Spring Creek would illustrate a richer variety in 

language use than Rosebud would have, and also could provide an example 

of linguistic behavior in one of the alleged least assimilated communi

ties on the entire reservation, thereby permitting more dramatic com

parisons with the community of Antelope, and also permitting a wider 

view of speech use on the entire reservation. It was also suggested 

to me that studying Spring Creek would be more fruitful since many 

elderly Lakhota who had a great deal of knowledge about traditional 

life, resided there. 

Changing the geographical area had great implications for the 

research design and its execution. The distance to be traveled was 

more than doubled; the hypotheses which had been created for Rosebud 

were now irrelevant and could not be applied to Spring Creek. Spring 

Creek was a complete unknown to me; I had never been there, and I knew 

no one from the village. Sampling procedures had to be drastically 

revised to accommodate the different size population: Spring Creek 



had a population of only 296, while Rosebud had over 800. Furthermore, 

this community was to be compared with Antelope whose population ex

ceeded 1200. 

Sampling Procedures 

A random sample was obtained for Antelope and Spring Creek by 

recording the census information, listed by household, by dividing each 

census list by sex; and by grouping all residents into four age cate

gories for each community as follows: 

Males Females 

Group I II III IV I II III IV 

Age 18-30 31-^5 k6-60 61+ 18-30 31-^5 ^6-60 61+ 

Other data obtained from the census records included: 

House number Tribe (Rosebud or other) 

Number of adults Educational level 

Ages of adults Occupation 

Relatives Skills 

Income Children (number of) 

Enrollment status (whether Ages 
an enrolled member of 
the Rosebud Sious Tribe 
or not) 

A table of random numbers was used to select individuals for the sample 

to be formally interviewed (Young and Veldman 1965). A 5$ to sample 

was originally planned in the original research design. The sample 

would have been as follows: 

Rosebud - Population 800 = **0 individuals 

Antelope - Population 1200 = 60 individuals 

Total 100 individuals to be interviewed 
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Since Rosebud was replaced with Spring Creek, whose population was only 

296, the 5% sample was no longer feasible, as is evident by the im

balance in community samples: 

Spring Creek Population 296 5^ = 1^.8 individuals 

Antelope Population 1200 = 60 individuals 

Had this 9$ sample been used, a total of only 1^ people from Spring 

Creek would have been interviewed, which would have made the interview 

of a sample of five people in each category (Group) impossible. The 

*M-7% sample plan was then abandoned and replaced with a matched-pair 

sample plan (Moles 197*S personal communication). Due to the uneven 

nature of the populations of Antelope and Spring Creek (1200 and 300 

respectively), it was determined that matched-pair sampling would pro

vide adequate comparative data with a minimum of five interviews in 

each Group. The sample was newly constructed as follows: 

Spring Creek Antelope 

Males Males 

I II III IV I II III IV 

5 5 5 5  5 5 5 5  

Females Females 

I II III IV I II III IV 

5 5 5 5  5  . 5 5 5  

A total of *t0 individuals in each community (or 80 individuals in all) 

were to be interviewed. Only individuals over 18 years of age were 

included in the sample as it was desirable that each person formally 

contacted had legal responsibility for himself and could decide per-

sDnally if he or she wanted to participate in the research project. 
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Sample stratification by age was done because it was assumed 

that age was an important factor in language choice and code selection 

since tradition, social pressures and peer grouping frequently in

fluence how a person uses speech. Sex stratification was done since 

social roles and physical situations or locales might be important con

siderations in influencing or determining the social uses of speech. 

Since Lakhota men and women sometimes engage in activities at which 

members of only one sex are present, sex was considered an independent 

variable in speech style. 

Mechanical Data-gathering 
Techniques 

Several techniques of data gathering were employed. 

1. Participant-Observation. Participant-observation includes 

practically all my activities while in residence on the reservation. 

Observations of verbal interaction were made at all events, in all cir

cumstances possible. At public events, permission to record field 

observations or to tape was not obtained. Such situations included: 

a. At grocery stores/trading posts — check-out and shelf 

shopping. 

b. At post office, tribal offices, BIA and housing offices. 

c. At college center (in and out of class). 

d. At PHS hospital 

e. At •giveaways.• 

f. At 'pow-wows.• 

g. At religious functions and ceremonies. 
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h. Recreational: swimming, berry-collecting, at quilting ses

sions, going to movies, going to drive-ins at restaurants, 

playing cards, or general visiting. 

Situations where permission was obtained include: 

i. 'Sun dance' 

j. Commodity office 

k. Community meetings 

1. Lakhota Medicine Men's Association meeting 

Visiting in people's homes proved to be one of the richest en

vironments for learning about language use and preferences. Neighbors, 

friends, children and people on official business who visited the per

son whose home I was in automatically, by their presence, stimulated 

verbal interchange. Most of my insights and observations were formed 

at such gatherings, these being the most natural and unsolicited. 

Later, if appropriate, questions pertaining to the observed interaction 

could be posed. 

Tape recordings were seldom made because of the strong adver

sity to "being studied" and because frequently the existence of a tape 

recorder conditioned verbal responses and made informants too self-

conscious. Tape recordings were always made at public gatherings where 

speeches were given, so that, in transcription, data could be extracted 

regarding variety of language style chosen and code-switching. Speech-

making at meetings, 'giveaways,' 'pow-wows' and the 'sun dance' pro

vided a rich source for the study of all varieties of speaking and 

bilingual shifting (Appendix C, Note 7). 



When observing (listening) in public places, speaker-hearer 

interaction was recorded. It was hoped that by recording all the 

observable variables the variety of speech an individual would select, 

given a certain context, and given the status of participants could be 

anticipated. The following code was employed to record such inter

change: 

I Indian speaks to 

NI non-Indian 1/2/3/^ age group membership 

m Male = speaks in 

f Female E English 

K Known | tQ L Lakhota 

UK Unknown) 

Such a recording might look like this: 

I (m)/l/K —NI (f)/2A = E 

I (m)/VtJK —-»I (m)/VtJK» L 

(Prose: An Indian male of age group 1, who knows 

alter speaks to a non-Indian female of age group 2 

who knows/recognizes speaker; exchange is in English.) 

Such formulae were later deciphered and "translated" in attempts to 

discern patterns and speech preferences. It was often impossible to 

determine the relationship between speaker and alter (known or unknown, 

kinsman or non-kinsman). See Chapter 6, data analysis. 

2. "Formal" interview procedures (without tape recordings). 

3« "Informal" interviews (with tape recordings when possible). 

A distinction is made between "formal" and "informal" inter

views as follows: "formal interviews" (including follow-ups) were 



those interviews of individuals appearing in the random sample. "In

formal interviews" were those interviews, either prearranged or spon

taneous, with any individual, during which time data pertaining to the 

field of inquiry was elicited. As expected, informal interviews 

generated a wealth of interesting data, some not always usable in this 

particular study, but which served to fill out and explain a multitude 

of social phenomena. Informal interviews were sometimes arranged and 

were restricted to a particular topic, e.g., "formal speech," cere

monial activities, kinship, etc. Others grew out of normal conversa

tion but contributed significantly to the field of study. 

A language history questionnaire was developed to provide the 

bulk of data regarding code selection, degree of bilingualism, and to 

measure the amount of language loss occurring between generations. 

Additional comments on the subject were recorded on the interview 

schedule even though they may not have been in direct response to a 

query posed and would not be tabulated. The questionnaire was used 

by the researcher and her field assistants, and was never left or dis

tributed to be filled out and returned later. Every individual con

tacted was advised of the nature, purpose and scope of the research. 

While their cooperation was solicited, it was made clear that their 

participation was strictly voluntary and that no repercussions existed 

as a result of non-participation. Once permission had been obtained, 

the interviews were conducted in English, except in the instances in 

which an informant stated that he or she preferred to be interviewed 

in the native language. An interpreter was used during several 



interviews at Spring Creek, either to ask the questions or clarify some 

of them. The interpreter conducted some of the interviews strictly in 

Lakhota. 

Informants on the sample who were not available were revisited 

at least twice more. After three attempts to contact them had been 

made another informant from the appropriate age and sex category was 

selected and contacted. 

One difficulty in administering the questionnaire was that the 

academic and highly technical vocabulary confused many informants. 

Questions had to be rephrased and terms defined. Such terms as "bi

lingual" were not generally understood. After completing several 

interviews it became clear that it was more meaningful to ask, "Do you 

speak Indian in your home?" rather than "Do you speak Lakhota?" In

consistencies in responses occasionally revealed that informants had 

answered a question just to provide an answer, and that, in fact, they 

may have been too embarrassed to request that the question be clarified. 

Almost all respondents were willing to participate in the re

search project and felt that the accumulation of such data could be of 

potential value (Appendix C, Note 8). Skepticism characterized most 

initial reactions, but was usually reduced upon a more satisfactory 

explanation of the nature of the research. 

Follow-up interviews had been planned in order to recheck data. 

Since so many relationships with informants developed, many planned, 

formal follow-up interviews were abandoned, and subsequent social 

visits provided ample opportunity to check data on topics requiring 
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clarification. My original plan was to spend a full day with a certain 

number of interviewees in order to observe unsolicited verbal inter

action. This also proved unnecessary, since so much of my time was, 

in fact, spent in the company of many Lakhota friends and families. 

My presence sometimes conditioned people's choice of language varieties 

with their families but after I became better known, people interacted 

with their families with little attention to my presence. 

The tabulations and conclusions resulting from these interviews 

are presented in Chapter 6. 

4. Use of video tapes. Sinte Gleska College produces and owns a 

large number of video tapes for classroom instruction (also kept as a 

historic record of traditions and events). Tapes of ceremonies such 

as the 'sun dance' (including detailed preparations) are available so 

that knowledge of traditional activities can be preserved and taught 

to interested persons. Tapes which were useful in this study included 

video tapes of people telling traditional stories whose subjects were 

legendary or mythological. Some tapes are in English, some in Lakhota. 

Signing or physical hand gesturing to accompany oral recitation were 

observed and recorded. 

Hypotheses 

The hypotheses originally created were to be tested for the 

communities of Rosebud and Antelope, and subsequently for the reser

vation as a whole. All hypotheses pertaining to Rosebud community 

were discarded. The following hypotheses concerning the use of the 

five linguistic styles were retained, since they focused on the 
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linguistic codes characterizing reservation speech in general and could 

therefore be applied to Antelope and Spring Creek. 

Hypotheses Group A 

1. Formal Lakhota (yat?isy.a woglaka) is the preferred linguistic 

code for religious and ceremonial affairs, and organized public social 

events at which speeches or orations are made. 

2. Informal Lakhota (ikceya woglaka) is the preferred linguistic 

code for conversation as opposed to oratory; it is more flexibly used 

in more contexts than formal Lakhota, and is more subject to shift and 

acculturative pressures. 

3- Non-standard English is more frequently used by bilinguals when 

non-Indians are present and in "informal" situations such as inter

action with friends, at home, and in social situations. 

b. Standard English is used by bilinguals in "formal" situations 

such as at work, in college classes, in interaction with government 

and tribal officials and agents, in high school and in general official 

capacities. 

5. Sign language is used primarily by members of Group IV (males) 

for emphasis in oral communication (e.g., in speeches or public ad

dresses, or for emphasis in story-telling or prayer), and during cere

monial activities requiring silence or a minimum of verbal speech. 

A group of hypotheses originally formulated to compare the 

villages of Antelope and Rosebud were discarded upon my decision to 

substitute the community of Spring Creek for Rosebud. 



Hypothesis B 

Antelope vs. Spring Creek Comparative Hypothesis (altered to 

accommodate Spring Creek). 

Antelope residents use English more frequently and in more 

contexts than Spring Creek residents (Antelope represents a more 

linguistically assimilated group). Conversely, Spring Creek residents 

use Lakhota more frequently and in more contexts than Antelope resi

dents and therefore represents a linguistically less assimilated group. 

The evidence for confirmation and rejection of hypotheses 1-5 

appears in Chapter 6 and 7. No new hypotheses about Spring Creek were 

generated, but observations, comparisons and conclusions regarding the 

two communities studied appear in Chapters 6 and 7. 

A general hypothesis about maintenance of functional bilin-

gualism was proposed. 

Hypothesis C 

The Rosebud Reservation is a functionally bilingual community 

in that some domains require the use of a single language exclusively. 

As long as such exclusive domains remain, so do their linguistic 

requirements. 

No hypotheses were generated concerning code switching or bi

lingual shifts. However, attention was paid to the form of the lan

guage into which the informant shifted. The primary difficulty in 

recording this is the lack of fluency in Lakhota of the researcher, so 

that it was difficult to tell if the informant switched into formal or 
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informal Lakhota. When an individual switched into English, no prob

lem arose. Discussion of this appears in Chapter 5» 



CHAPTER k 

A DESCRIPTION OF LANGUAGE USE AT ROSEBUD 

The following two chapters provide a linguistic ethnography of 

the Rosebud Sioux Reservation. The data are divided into two sections: 

first is a detailed description of the varieties of speech or styles 

of speaking which comprise the "verbal repertoire" (Gumperz 196*+, 1971) 

of the Lakhota Sioux, and a brief description of the situations, con

texts or environments in which each variety is appropriately used; 

and second, in the next chapter, is a detailed description of the pat

terned shifting between these varieties and styles. While these sec

tions are interdependent, the styles must first be clearly described 

and explained, after which a more thorough discussion of the domains 

and the grammatical basis for bilingual shifts can be presented. 

Of prime importance in the organization of this data is the 

concept or theory of functional bilingualism. This concept, used as 

early as 19^7 by George Barker in his study of the situational use of 

"high" and "low" Spanish, anticipates Ferguson's suggestion of the 

existence of "diglossie" (1959) or diglossia. As mentioned in the 

preceding chapter, this refers to the simultaneous use of two or sev

eral varieties of speech in a single speech community, to the effect 

that each style is of equal importance in fulfilling a particular 

social requirement and function. The maintenance of two languages or 

linguistic forms in a single speech community can be attributed to the 
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fact that social rules which condition the use of speech demand that 

each language be reserved for particular topics. The existence of 

diglossia refers to codes and styles, not distinct languages, neverthe

less the same principle applies to diglossia as to stable bilingual-

ism (Fishman 1972a:9) that the use of each style is dictated by social 

constraints; and that these styles are not readily interchangeable, 

but are selected — frequently unconsciously, but by no means randomly 

by a speaker, for use in the specific circumstances. For example, 

Gumperz (1968) explains how a Puerto Rican Spanish speaker living in 

New York shifts from English into Spanish as her statements become more 

emphatic. 

The study of language use at Rosebud is particularly complex 

because the speech community is both functionally bilingual and di-

glossic. It is bilingual in its simultaneous use of English and Lakhota. 

It is difficult to generalize for the entire reservation because com

munities differ radically from one another. Despite this heterogeneity 

Rosebud appears to be a functionally bilingual community. Furthermore, 

it cannot be substantiated that the Lakhota language is in danger of 

falling into obsolescence or that it is being replaced by the use of 

English. In some communities, the Lakhota language is seldom heard; 

in others, only Lakhota is heard. Due to a high degree of reservation 

interaction and the continuation of native activities — both sacred 

and secular — which require the use of Lakhota, it is unlikely that 

Lakhota will or could be replaced by English. While Indian Studies 

programs in many elementary schools have Lakhota language classes in 



their curricula, it is unlikely that such instruction could return a 

primarily English-speaking community to a bilingual state. The con

scious effort to re-learn a language which has, for the most part, 

been lost to a particular community, can enhance or promote bilingual

ism; but true bilingualism can only result from the simultaneous main

tenance of two different languages. 

This point will be returned to in the following chapter, after 

the speech style varieties and their sociolinguistic contexts have 

been outlined. 

Varieties of Lakhota 

In sociolinguistic literature, the frequent reference to "high" 

and "low" varieties of languages such as Spanish, German, Arabic, 

Hebrew, Greek, French, and many others (Ferguson 1959) has indicated 

that many languages consist of a formal (high) and informal (low) 

style of speaking which are selected by the speaker in particular cir

cumstances. In Barker's study (19^7), for example, high Spanish was 

considered the language of the Spanish Catholic church, whereas low 

Spanish characterized street language. The domain or situational con

text determines which variety is appropriate. Lakhota also has a 

formal and informal style of speaking. While these two varieties 

differ, to a degree, in form and usage, they are two forms of the same 

language and they are mutually intelligible. Many informants state 

that Lakhota has changed tremendously since contact and that there is 

an "old" and a "new" way of speaking Lakhota as well as a formal and 

informal variety. Other informants equate the formal with the "old" 
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and the informal with the "new" colloquial style. My data are inade

quate to support the thesis that there is an "old" language which is 

distinct from modern Lakhota. Perhaps it is a moot point. Certainly 

the language has changed since contact; as certain traditional elements 

of the culture disappeared, so were their linguistic labels. Words for 

technological items, forms of social structure, kin terms, words for 

details of the hunt, political organization, knowledge of the prairie, 

subsistence and botanical knowledge must have been eliminated, for

gotten or rendered obsolete and the lexicon strongly altered with the 

disappearance of many elements of the indigenous culture. Those 

elderly informants who remember a time when such words were used by 

their parents and grandparents may be correct in claiming that the 

language of the old days was different. Modern Lakhota is certainly 

not unaffected by contact. New lexical labels, the addition of idioms, 

the creation of new expressions to represent non-Indian concepts, have 

all contributed to making modern Lakhota a "new" language, different, 

in part, from the pure form. Until there is strong evidence to the 

contrary, the "old" and the "new" forms will be classified and described 

with formal/slow and informal/fast speech. They probably represent 

morphologically and syntactically similar forms of the same language, 

where a strong change in the lexicon has occurred. 

The following speech styles, then, characterize the "verbal 

repertoire" of the Rosebud Reservation. 

1. Formal speech: yat?isya woglaka - 'to talk firm* (this 

includes "old" Lakhota). 

j 

i 
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2. Informal speech: ikceya woglaka - *to talk ordinary1 (this 

includes "new" Lakhota). 

3. Non-standard English 

Standard English 

5. Non-verbal communication: hand and arm gestures; signing; 

eye movement; lip movement. 

Formal or Slow Speech 

yat^isya woglaka - 'to talk firm* 

yat^isya - 'firm' (ya - prefix) (Buechel 1970:617) 

(ya - prefix, "affixed to a large class of verbs and signifies 

that the action is done with the mouth, by biting, talking, etc." 

(Buechel 1970:16?). 

t?jza - 'firm' (Buechel 1970:701). 

ya - suffix - causative; to cause, to make; it is affixed to 

verbs, adjectives, etc. 

woglaka - "to converse of one's affairs, to talk, to counsel" 

(Buechel 1970:596). 

This speech variety is frequently called 'formal' or 'slow' 

speech. Informants agree that it is known and used by a limited number 

of people, usually elderly, for oratorical and religious purposes. 

Allan Taylor and David Rood who have written a grammar of Lakhota state: 

Variations in Lakhota include such things as the sex 
difference in the use of certain words, but also differ
ences which are more difficult to define. One of these dif
ferences relates to what is called style: the different 
way you speak in different situations. There is a special 
style for careful formal speech, in which every word is 
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pronounced clearly, and carefully. Speaking this way is 
called yat7isya woglaka. To speak this way, you pronounce 
every letter in the written words clearly and carefully. 

But most speaking is not done this way. Normally there 
are shortcuts: slurring, shortening words and so on. To 
speak this way is ikceya woglaka (Taylor and Rood 1972:1-17). 

Formal speech is distinguished from informal speech by context, 

content, oratorical devices and structural differences. Elderly 

Lakhota commonly identify the special contexts and content as the hall

mark of formal speech. Younger informants, however, frequently comment 

on the peculiar oratorical devices, discourse structure and expressive 

language as the interesting characteristics of formal speech, and some 

younger Lakhota admit considerable difficulty understanding formal 

speech. For most, formal speech is a stylistic variant of the lan

guage; for some it is almost a different language. 

An analysis of formal speech is a separate study beyond the 

scope of this research. However, informants generally provide similar 

observations concerning its characteristics: 

1. Speakers. The modern role of public speaker is a continuation 

of the traditional role of camp crier. The most esteemed of the 

speakers on the reservation are those who possess the traditional 

qualifications for the post: exemplary character according to the 

Lakhota way; knowledge of Lakhota cosmology; knowledge of the past; 

informed spectator on the present, and, of course, expert at the formal 

style and delivery. Most often such speakers are men; upon occasion 

women deliver such orations. 

A second type of speaker has become popular in recent times, 

the as he is usually called, a quick witted individual who 
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provides a running commentary of jibes, jokes and situational humor 

in Lakhota and English at festive public eventso 

2. Delivery. Two characteristics of formal delivery are readily 

observed. 

a. There is a dramatic rise in pitch and notable increase in 

amplitude at the onset of each sentence. It is "speaking 

to the people," the camp crier effect, used that all will 

know a message of public importance is taking place. 

Statements on personal matters incorporated in a formal 

speech, even though integral with the content and purpose, 

are not accompanied by this oratorical device. 

b. The tempo and manner of speaking are slow and deliberate 

in order that none of the message will be obscured or lost. 

3. Content. Formal speech is intended for addressing large public 

audiences on morals, philosophy and advice. 

General Organization. Sentences in formal speech are economi

cal, interrelated and well organized. Informants remark on the lack 

of false starts, parenthetical phrases, hesitation words and the like 

— no "wasted words." Each sentence is constructed formally and con

ceptually to introduce the next. It is said that the topics sire so 

precisely expressed and organized that no one will miss the point. 

5. Oratorical Devices. Certain constructions are stylized ora

torical devices that mark introductions and conclusions in units of 

discourse and others which elicit attitudinal responses from the 

audience: 
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a. le tokhatakiye - •from this day on and into the future• 

b. ho eya mitakuyepi - 'you are all my relatives' 

Masculine and feminine enclitics occur in oratory as unit markers. The 

consistent use of the appropriate masculine and feminine enclitics 

(frequently omitted in fast speech and always omitted by young people) 

is required in formal speech. The use of these enclitics also indi

cates respectfulness and seriousness of purpose: 

a. huwo (masculine interrogative form in formal speech) 
(he used in informal, fast speech). 

b. yelo (masculine fonn "to terminate a statement with 
emphasis, so as to stress fact" /Buechel 1970:6327). 

"An assertion, spoken by a male" (Taylor and Rood 
1972:2-15. (welo is used when the preceding word 
ends in ut u or jj; otherwise use yelo.) 

c. yo (wo) "command spoken by a male" (Taylor and Rood 1972: 
2-15). 

d. jre (we) "command spoken by a female" (Taylor and Rood 
1972:2-15). 

e. pelo masculine, plural enclitic 

e.g., informal: hecupi - 'they are all doing that' 

formal: hecupelo - 'they are all doing that' 

pelo is used to mark the conclusion of the introduc
tion in a formal speech; once pelo is added to the 
end of a word in a speech, it will not be used again. 

6. Expressive Language. Formal speech is richly expressive. In

formants say this style of speech "draws pictures" with words and con

veys images, much like vignettes. Although this style involves 

oratorical and poetic devices such as allusion and metaphor, it in

cludes highly descriptive complex words and has more structural 



complexity than informal speech, informants find it clearer and more 

precise because it is so vivid. This elaborate phrasing is probably 

the most significant attribute of formal speech. 

a. expressive phrases 

(1) formal: hona naku ce'api wa imakuagiye 

literal: 'and then also crying one is hanging' 

free: 'I am carrying a cry which is hanging outside 
my heart.* 

This would be expressed differently in informal speech: 

informal: naku watohasna wa£e^e 

literal: 'also sometimes I cry* 

free: 'Sometimes I cry.' 

The formal expression above describes the sadness or seriousness of 

the speaker in saying that crying is carried along, hanging, outside; 

this is a more complex but also more expressive way to convey sadness 

An informant explained: "'Sometimes I cry' is a much flatter, much 

less striking way of saying that something (crying) is hanging next 

to me." Empathy and feeling are stronger in formal expressions. The 

image of the speaker walking and crying elicits a strong emotional 

response from the listeners. 

(2) formal: woyuk&t ki he nata ekta imakuagiye 

literal: 'Idea that is head there is hanging' 

free: 'An idea is hanging outside my head* 

This would be expressed differently in informal speech: 

informal: woyuk&a w^ bluha 

literal: 'idea an I have* 

free: *1 have an idea' 
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From this comparison, it is evident that the formal expression is far 

"richer" than the informal, although they convey similar messages. 

(3) A rich old expression given in reply to one person 
asking after another's welfare (e.g., 'how are 
you?'): 

formal: sunka temnit?api 

literal: 'dogs they are sweating, panting' 

free: 'it's so hot the dogs are panting' 

This kind of response, richly descriptive, conveys a mental 
image to illustrate a point. A comparable informal 
response would be: 

v 
informal: hj|, lila khata 

literal: 'yes, very hot* 

free: 'yes, it's very hot' 

b. complex words: The following examples were given of this 

highly descriptive style: 

/ V 

(1) amahposatagliya - 'silhouetted' 

This term creates an image of a person riding on horseback, 
set against the background of the sky. (Now this would 
be said in a few short words.) 

(2) zintkalatKa^hali'ichahiye - 'willow' 

This term refers to small birds perched on a river locust; 
this plant, mixed together with other tobaccos or herbs, 
creates a mixture for smoking in the 'sacred pipe.' This 
terra is made up of the following words: 

zintkala - 'small bird' 

tWcha - 'river locust' 
L- L 

i&iahiye - 'to mix together' 

Now this term is replaced by the simpler word for willow: 



These lengthy terms are referred to as "jawbreakers" for obvious 

reasons. They are harder to pronounce, require more careful enunci

ation, and are virtually unknown to younger people. 

7. Lack of Contractions. In formal speech, words are expressed 

in full, i.e., there are no contractions as there are in informal 

speech. This is explained by informants as the absence of shortcuts 

or slurring. This is what distinguishes a "good speaker," one who 

does not shorten words for convenience sake. 

slow or formal speech fast or informal speech 

a. lila wa£te - 'very good' a. lilau&te - 'very good' 

b. Lakhota eya hih^jai ki upi b. Lakhota eya hihgni ki 

kte - 'Some Indians are u'ukte - 'Some Indians 

coming tomorrow' are coming tomorrow' 

c. takani - 'nothing* c. tag'ni - 'nothing' 

(Ben Black Bear, from Taylor and Rood 1972) 

8. Onomatopoeia. Formal speech makes use of onomatopoeia. For 

example, words may resemble the sound an animal makes: 

a. usnagicala - 'screech owl* 

b. hothu - These are trilling sounds made by women which are 

believed to resemble the sound a bird makes. Women utter 

a very high-pitched trill, consecutive *la-la-la* or 

•lo-lo-lo' to show their happiness, approval or support. 

This might have been done after a warrior returned from 

successfully completing a brave deed. Now, like applause 

it is used to demonstrate support or express approval. 



Women still trill during the 'sun dance* ceremony when the 

men break free of their bonds after having been pierced. 

During a 'pow-wow,' women may trill to commend men whose 

fancy and traditional dance styles expertly imitate the 

prairie chicken. Women may trill when children are given 

Indian names or, during a speech, when someone makes a 

particularly important or moving point. Men never trill; 

however they often nod their heads in agreement and/or say 

oha, a verbal statement of approval or acceptability. 

9» Contextual Use. The use of this style of Lakhota is highly 

context-specific. Formal speech is used during the following contexts 

or situations: 

a. During traditional ceremonies or rituals, yuwipi or lowapi. 

Medicine men believe this style of speaking is more effec

tive for contacting supernatural spirits. Labels for 

herbs, medicines and powers are spoken in this style be

cause of the importance of conducting rituals properly. 

b. For prayer, i.e., addressing the 'great spirit,' 'grand

s' V v/ 
father' (wakha thaka, thukasila). 

sr e— 1 • 

c. At public gatherings where speeches are made. These can 

be sacred, such as the 'sun dance;' secular, such as at a 

•pow-wow;' or mixed, such as at a 'giveaway,' both a 

religious and social affair. Formal speech does not charac

terize general verbal interaction at these events; it is 

spoken only by men (and infrequently women) when public 



addresses are given. Speeches at 'giveaways' are generally 

honoring speeches, e.g., honoring a deceased relative, and 

frequently contain religious ideas or values which serve 

as a moral lesson to the young. (See page 23 for discus

sion of this context.) Informants state that speakers 

must "talk good" so that everyone will know that they are 

serious and sincere. Good speakers also serve as models 

of responsible, traditional adults for the younger genera

tions. Speech-making instructs (indirectly) the young in 

this style of speech. Since formal speech is never used 

in the home, these contexts are the few in which children 

can become familiar with formed. Lakhota. (There is con

siderable concern about children not learning this variety 

of speech; whereas in the "old days" healing activities, 

speeches, etc., took place in the camp, now children must 

accompany adults to ceremonial events if they are to gain 

exposure to this realm of activity.) 

At meetings of religious leaders, i.e., pe^uta wicasa/ 

V 
wicasa wakha 'holy men' or 'medicine men' who gather to

gether formally or informally to discuss religious events 

such as the nature of a ritual; to organize preparations 

for a ritual such as the 'sun dance' (e.g., cutting of the 

cottonwood trees for the sacred pole) and to standardize 

their requirements for participation. A formal medicine 

men's association was formed in 197^ and a charter for 
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their incorporation was obtained. Their meetings, con

ducted all in Lakhota, except for the interjection of 

English idioms, were characterized by short individual 

speeches and statements. Their speech was considered 

"old" Lakhota or "the real Indian" in that words were used 

which younger Lakhotas could not understand; in that 

speech was slower, more even, and contained fewer contrac

tions; and that the subject matter or substance of their 

conversation required that they "talk good." 

Informal or Fast Speech 

ik^eya woglaka - 'to talk ordinary* 

ik£eya - 'ordinary, common' 

ikce - 'common, wild, in a state of nature' 

(Buechel 1970:220) 

ya - suffix - "causative; to cause, to make; it is affixed to 

verbs, adjectives, etc." (Buechel 1970:617) 

ik&eya 

woglaka - "to converse of one's own affairs, to talk, counsel" 

(Buechel 1970:596). 

This speech variety is considered the common, ordinaryv modern-

day conversational Lakhota. Its use is less restricted than firm 

speech and it is known and spoken by more people. Frequently it is 

considered a slang or changed language which has deviated from its old 

and "pure" counterpart since it contains western terms and Lakhota 

translations of English ideas. Informal speech is the language of all 
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people (who speak Lakhota), the common tongue, whereas formal speech 

is reserved for use by orators, religious and political leaders. 

Children leam and speak "fast speech" and they speak it exclusively, 

unless an elderly relative purposely instructs them in formal speech 

or brings to their attention the clear, "pure" style of public 

speakers. 

The use of this style is far less context-specific and less 

restricted in sue than formal speech. As the lingua franca on the 

reservation, it is used in all situations except religious ones (assum

ing both speaker and respondent are native speakers or prefer Lakhota 

to English). Although communities differ in the degree to which they 

use Lakhota (as opposed to English), when they do speak Lakhota it is 

fast speech that they use. This modern Lakhota has undergone more 

change than formal speech. It has changed to accommodate concepts pre

viously considered quite foreign to the Lakhota. It has become a lan

guage of acculturation in that Lakhota lexical labels have been ex

tended to code and identify characteristically Euro-American items and 

ideas. An Indian living 100 years ago would recognize the language as 

being structurally the same as during pre-reservation times, but seman-

tically and lexically, the changes would be significant. 

Ordinary or fast speech is generally characterized by: 

1. The use of grammatical contractions and/or the slurring of 

vowels, e.g.: 

slow/formal speech fast/informal speech 

a. lila wa^te a. lilau&te 



b. Lakhota eye hihani ki b. Lakhota eye hihani ki 

upi kte u?ukte 

c. takuni c. tag'ni 

d. huwo d. he 

e. luzaha he e. luza he (Ben Black Bear, 

from Taylor and Rood 1972) 

In formal Lakhota, no vowels ever appear together; they are 

always separated by a consonant; so the contraction lilauste from lila 

y 
waste xs considered an impure, slang form. 

f. dropping of h and 2, 

"h and _? which come between vowels are frequently dropped 

in rapid, informal Lakhota (Taylor and Rood 1972:^-5). 

e.g., luzaha he 'is he fast?' (slow, formal) 

luza*a he 'is he fast?' (fast, informal) 

(not to be confused with luza he 'did you marry?' /Taylor 

and Rood 1972:^-77). 

2. The abbreviation or reduction of a phrase to simplify what may 

have been, in formal speech, a complex string of words expressing a 

thought: 

e.g., woyukca wg. bluha - 'idea an I have' or 'I have an 

idea'(informal, fash speech) to replace: 

woyukca ki he nata ekta imakuagiye 'idea that is head 

there is hanging' or 'an idea is hanging outside my head' 

5. Addition of new Lakhota words to provide new lexical labels for 

phenomena (material and ideological) introduced by European-Americans. 

(Morphemically complex words): 
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a. ieffikiyanka - 'car'/'runs by itself' 

V 

b. kaphopapi - 'pop,1 'soda1 

c. yusluwoganaka - 'dresser'/'pull and store' 

d. wigliuka&api - 'fry bread' 

e. wozaglapi - 'window' 

V 
f. wanahtagyapi - * typewriter'/'make it kick' 

g. mazwicege - 'sewing machine'/'iron that sews' 

h. mazaska - 'money'/'white metal* 

i. mazaskaskft - 'clock'/'iron that moves 

Creation of words and phrases which constitute modern Lakhota 

idiomatic speech: 

a. mazaska^ka tonak %a he? - 'what time is it?1 

b. wanask^ka wapazop waygg oyinkta he? - 'are we going to 

the movies?' 

Among Lakhota speakers, fast speech is selected in the follow

ing contexts, when both speaker and listener are fluent native speakers; 

1. At the store, post office, or any center of commercial interac

tion. 

2. At offices, e.g., tribal, BIA, land, or any office where busi

ness transactions are made. 

3. At the Public Health Service Hospital. 

k. In the home, to all family members. 

5. At school, during free periods such as lunch hour and recess. 

6. During friendly casual conversation between acquaintances. 

This list is by no means exhaustive; fast speech is used in 

all situations by native speakers; those contexts involving ritual, 
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prayer, ceremonialism and public speaking may even use fast speech 

during unstructured phases of such rituals. 

Varieties of English 

Non-standard English and 
Standard English 

The English spoken by Lakhota speakers at Rosebud shares some 

features of the non-standard English spoken elsewhere, yet also is 

distinguished by its Lakhota influence. Most native speakers use non

standard English in all situations in which Lakhota cannot be understood. 

Relatively few people speak standard English. Because of their limited 

years of formal education, the standard English they may have learned 

formally has become useless and irrelevant. 

Lakhota people who are not native speakers rely primarily on 

non-standard English regardless of the status position of the indi

vidual they are addressing. No shift to standard English appears to 

take place. Those who speak standard English at all use it under all 

circumstances; those who speak non-standard English use _it under all 

circumstances. Context appears to make no difference. Lakhota who are 

native speakers use English only if it is not possible to communicate 

in Lakhota (either because the listener understands but does not really 

speak Lakhota) or if a non-Indian enters and joins the conversation and 

there is a desire to include him. 

Few people do not know any English. Even those elderly Lakhota 

living in the remote areas of the reservation seem to know some English. 

They may speak it only when absolutely necessary, such as when visited 



67 

by a community health representative (CHR worker) or when someone comes 

to visit on tribal business (and who speaks little or no Lakhota). 

Lakhota people who are not native speakers (or those who may 

know it but do not wish to speak it) rely on this variety of English 

as a lingua franca. Like fast speech, its use is flexible and not so 

domain-restricted, like slow speech (and, in fact, like standard 

English). 

Non-standard English is spoken by many adults who had embit

tering experiences as young children in boarding schools and who were 

punished for speaking their native language. Numerous informants 

stated that the teachers "got after them," put children in corners, hit 

them across the hands with rulers, and verbally abused them for speak

ing Lakhota. They feel it is ironic that once White people forbade the 

use of Lakhota by Indian children, and now they are instrumental in 

arranging for the introduction of Indian Studies Programs which include 

Lakhota language lessons in their curricula! One informant summarized 

his position: 

"Now the White people are trying to make them talk Indian. 

Long time ago when we talk Indian they wash our mouth with soap (make 

us) sit in a corner." 

Another informant stated: "When we talk Indian, they really 

got after us. Sometimes when we play we talk anyway but them teachers 

really didn't like it." 

These adults believe that it is useless to teach children the 

native language because it won't "get them anywhere" — it has no 
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payoff. They do not want their children to be at a disadvantage be

cause they are not fluent standard English speakers, so they insist on 

raising and educating the children to compete educationally and eco

nomically with Whites. Exclusive reliance on standard English would 

practically require their isolation from speakers of the non-standard 

variety; this, of course, is impossible. Their bitterness is still 

evident in their conscious decision to abandon the use of Lakhota. 

Since they had so few years of formal schooling, parents did not adopt 

standard English and so they continue to rely on the non-standard vari

ety as their sole medium of communication. 

Of the two communities closely studied, the speech of the more 

traditional community, Spring Creek, displayed more use of non-standard 

English than at Antelope. No standard English at Spring Creek was 

heard at all. On the other hand, some Antelope residents spoke stan

dard English, reflecting their heightened exposure to formal education, 

jobs and commercial affairs in town. 

Non-standard English 

No attempt has been made here to write a grammar of non-standard 

English. Research is currently being conducted by faculty at the 

University of South Dakota at Vermillion on this subject. The study 

of non-standard English among American Indians is a complex area of 

inquiry requiring extensive research. Since this research has focused 

on linguistic usage rather than form, comments will be restricted to 

general features of non-standard English and its use among Rosebud 

residents. 
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The non-standard English of Lakhota speakers is not uniform and 

cannot be categorized as a single form or style of speaking. There are 

several varieties of Lakhota non-standard English, ranging from the 

speech of elderly traditional reservation residents to the speech of 

younger non-traditional Indians and non-Indians. 

The first kind of Lakhota non-standard English is the style of 

speaking generally used by elderly full-blooded Indians. Their experi

ence is basically that of having spent their lives on the reservation 

and little contact has been established between them and the outside 

world. Their activities on the reservation serve as an anchor to the 

maintenance of native tradition. They are fluent in their native lan

guage and their speech style is a function of their long association 

with traditional attitudes and beliefs. As a group, they have had 

limited exposure to Western schooling. 

Their style of speaking English shows the strong influence of 

Lakhota phonology, morphology and syntax, and Lakhota language patterns 

underly their English pronunciation and grammar. Several features re

cur regularly and seem to be characteristic of their non-standard 

English: 

1. The English phonological system is reinterpreted according to 

the phonology of Lakhota. 

2. There is lack of concord between the grammatical relationship 

in a sentence. Most often this is heard as the lack of number concord 

between noun and verb: 

a. "He give me . . ." (He givejs me . . .) 

b. "He want to come ..." (He wants to come . . .) 



c. "He make me cry." (He make£3 me cry) 

d. "He make those kind of statements." (He makejs . . .) 

e. "Some of the young people doesn't know . . (Some of 

the young people don't know . . .) 

f. "I don't know why He (God) make me an Indian." (I don't 

know why He (God) made me an Indian). 

3. In Lakhota, the time of an action or state is not expressed by 

the affixes to the verb but by the addition of separate words. Lakhota 

speakers refrain from altering English verbs as well: 

a. "He come to see me yesterday." (He came to . . .) 

b. "One of the nurses thought they change her medicine . . ." 

(One of the nurses thought they changed her medicine) 

c. "Long time ago when we talk Indian they wash our mouth 

out with soap ... make us sit in a corner." (Long time 

ago when we talked Indian they washed our mouth(s) out with 

soap ... made us sit in a corner.) 

d. "They hunt and grow stuff" (They hunted and grew stuff.) 

e. "They brought the cow and butcher 'em and give out the 

meat . . ." (They brought the cow(s) and butchered them 

and gave out the meat.) 

k. In Lakhota, modifiers follow nouns; in speaking English the 

Lakhota speaker may reverse the English word order accordingly: 

(Lakhota) black bear - mato saga ('bear black') 

good day - ̂ petu waSte ('day good') 

holy man - wicasa wakha ('man holy') 

a. One informant used the expression 'button belly' in the 

context of an English sentence. This may be explained by 



observing the above Lakhota rule. Only one instance of this 

English word order reversal was observed and recorded during 

this research. This may, then, represent an idiosyncratic 

occurrence which would not qualify it as an attribute of the 

Lakhota*s non-standard English. However, since this example 

does find explanation in the Lakhota system, it should be con

sidered and investigated further as a potential regularity in 

non-standard English. 

5. The Lakhota's non-standard English is punctuated by the inser

tion of Lakhota words within sentences. 

a. "That's a good one he" (he in terminal position indicates 

interrogative form) 

b. "You could say that he. 

This particular expression, once again, was heard from only one 

informant (a different informant from the one in example k, 

however) so that it may represent an idiosyncratic occurrence. 

Since this English "error" can be explained by considering 

Lakhota sentence structure, it too would be further investi

gated. The placing of he at the end of a sentence may be due 

to the fact that a statement (in Lakhota) becomes interrogative 

by placing he at the end of it (e.g., lila osni - 'it is very 

cold,' lila osni he - 'is it very cold?'). This, in turn, may 

account for the Lakhota's frequent use of the non-standard 

English expression "In'it?" at the end of a sentence. "He," 

then, may be a way of saying, "right?" or "isn't that so?" 
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6. Lakhota does not distinguish between gender, i.e., 'he, she or 

it;' Lakhota speakers will therefore omit this distinction in English: 

a. "It's a really good speaker." (He's a really good speaker.) 

b. "It does." (She does.) 

7. Lakhota uses equational clauses which lack verbs. A Lakhota 

speaker may similarly omit verbs from an English sentence: 

a. (Lakhota) lila osni - 'very cold' or 'it (is) very cold' 

b. (Lakhota) He sica^u - 'he Brule' or 'he is a Brule Sioux.' 

c. "I like to be a White man, my wish ( ) no good at all." 

(I like to be a White man, my wish _is no good at all.) 

8. Lakhota expresses time or action by the addition of separate 

words rather than by the form of the verb. "The enclitic kte marks 

hypothetical aspect rather than future " (Taylor and Rood 1972:3-12). 

In discussing the future, Lakhota speakers seldom use the words "will," 

"may" or "can;" rather they use "could" and "would" as markers of hypo

thetical action or future tense. (The latter two are glosses which 

are closer to the meaning of kte.) 

a. "The only thing you could get ..." (The only thing 

you can/will get . . .) 

b. "You could get that over there . . ." (You can get that 

over there . . .) 

A second variety of English is spoken by native Lakhota 

speakers who have had limited off-reservation experience where they 

have been regularly exposed to standard English, e.g., in educational 

situations, in the military service, in local and state politics, or 



in temporary urban residency. These individuals have modified their 

grammar to conform to the acceptable forms of standard English (e.g., 

they do not omit English tenses). They are generally fluent bilin-

guals, and speak both the native and second language well. In this 

variety of Lakhota English, pronunciation is still heavily influenced 

by Lakhota phonology, but it is generally free of the influence of 

Lakhota grammar. It is apparent that they are not native speakers of 

English but they handle the language with considerable facility. 

Lastly there is a variety spoken by younger Indians and non-

Indians living in the reservation area. The Indian individuals are 

generally well-educated, are employed in tribal or other governmental 

capacities, are more a part of the White economic system (and as such 

are more economically stable) and participate to a greater extent in 

White society than the previous group. They speak a generalized non

standard English associated with the speech of lower socio-economic 

groups in urban areas, rural farmers and ranchers, and with groups 

having limited exposure to formal education. Local expressions and 

colloquialisms specific to the region distinguish this variety from the 

non-standard English spoken elsewhere. 

Many of the younger people on the reservation learn this form 

of English to the exclusion of standard English, and find reinforcement 

for its use in the surrounding White community. Never having learned 

the native Lakhota language they are not particularly influenced by 

Lakhota phonology or morphology, although their parents may speak non

standard English which strongly suggests their native Lakhota fluency. 



(This is true of the children of foreign-born parents elsewhere in the 

United States; for example, Jewish children speak English which is 

phonologically not distinct from the speech of their peers despite the 

fact that the parents of these children spoke Yiddish or Russian as 

their native language, and have never spoken English free of an 

"accent.") 

Locally, non-standard English is not regarded as inferior 

speech nor is its use stigmatized. It is, generally, far more preva

lent than standard English for most Rosebud residents. 

The domains in which standard English and non-standard English 

are used are not generally mutually exclusive. Rather those who know 

standard English use jLt in situations where English must be spoken. 

And individuals whose English is of a non-standard variety use rt in 

situations in which English must be spoken. The following contexts, 

then, are those in which English, as opposed to Lakhota is spoken, the 

variety of English depending on the individual speaker. 

1. School. It is assumed that standard English is preferred by 

school teachers; but criticisms of children's English is not given as 

freely as during the early boarding school years. While non-standard 

English may not be "officially" acceptable, it _is accepted; otherwise 

teachers know that students would remain silent for fear of being em

barrassed. Since there is a definite consciousness regarding Indian 

identity and pride, some teachers make special efforts to encourage a 

student's involvement, realizing that as long as the student is com

municating, he should not be discouraged or criticized for his speech. 



There is no question, however, that standard English is the language 

of the school. While programs exist which teach the Lakhota language 

to children in several schools (both grade school, high school and 

college level) no instruction is done in Lakhota. There are no stan

dardized bilingual curriculum materials although books containing 

Lakhota stories are being created locally (Appendix C, Note 9). While 

English is the language of the school, young children in the early 

grades frequently require assistance in the form of translation from 

their Indian teacher-aides. The Head Start Programs provide an intro

duction to English for children who enter school as monolingual Lakhota 

speakers. Such children are taught, or else they pick up enough 

English so that they can adjust to a primary grade situation in which 

only English is spoken. (See Chapter 8 on Bilingual Education for a 

detailed discussion.) 

2. For commercial transactions. Usually these entail an Indian's 

having to communicate with non-Indian personnel, such as at a bank, 

store, filling station, cafe, etc. At grocery stores, money usually 

changes hands unaccompanied by verbal comment. 

3. For business transactions. In situations where the clerk or 

administrator does not know Lakhota, the client speaks English. This 

is a source of irritation for many Lakhota, particularly full-bloods, 

for they feel that they would prefer to use their native language and 

that the effectiveness of their communication is reduced because they 

cannot use their native language. English has, by default, become the 

language of all "official" business offices where Indian people come 
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to manage their affairs. Such visits are to the Tribal Building (most 

employees are mixed blood and non-native speakers); Federal (BIA) 

offices, Housing offices, etc. People are well enough known to one 

another that they know whether or not they can address a clerk in 

Lakhota. Some informants say that they select English because if they 

were to address a clerk in Lakhota and he/she did not understand it, 

the clerk would be embarrassed. So in situations where the clerk is 

an unknown mixed-blood, it is likely that the speaker will address him 

in English. See Chapter 6 for statistical sample breakdown by commu

nity and age group, for linguistic selection preferences. 

k. At the Public Health Service Hospital. English is used pri

marily when a speaker is uncertain as to whether or not the respondent 

speaks Lakhota. However, the same contingencies apply here as in the 

previous section: if a full-blood addresses a full-blood, Lakhota is 

used, even if the parties are unknown to each other. If a full-blood 

addresses a mixed-blood, English is used to avoid embarrassment. Here 

also many people feel that bilingual personnel should be hired, par

ticularly to assist elderly individuals who have difficulty describing 

their problems or ailments in English. While professional nurses are 

generally non-Indian, para-professional nurse's aides bridge a lan

guage gap by serving as translators for monolingual Lakhota speakers. 

5. During church. English is partly the language for affiars of 

the various Christian churches, to which most Lakhota belong. These 

include Catholic, Episcopalian, Holiness, Church of Christ and several 

others. Most Indians attend church, even if they believe in or support 



native religious practices. Several priests and brothers are known to 

be fluent Lakhota speakers, and are credited with being interested in 

and devoted to the Sioux people. Reverend Eugene Buechel who created 

an orthography and wrote a Lakhota-English grammar and dictionary is 

the most noted and revered of such individuals. Nevertheless, English 

is generally considered the "language of the Church." Sermons are 

usually delivered in English, but community differences illustrate that 

in some areas, this is changing. Lakhota is increasingly used in 

prayer and some hymns. Indian priests and ministers currently use 

bilingual hymnals; so if the congregation is largely Indian, more 

Lakhota is used in the service. Since choice of languages depends on 

the clergyman and the congregation, it is impossible to say that 

Lakhota is generally the language of the church although it has become 

so in some cases. Extension of the native language to this domain 

represents a conscious effort on the part of the church to incorporate 

traditional elements of Lakhota culture in order to attract a larger 

congregation. But, more likely, it is also reasonable to expect that 

Lakhota-speaking Christian priests will not hesitate to use their na

tive language, as it is considered highly suitable for prayers and 

entreating the 'great spirit.' Hymnals are printed in Lakhota and 

Bible stories have been translated for native speakers. While there 

is definitely some use of the Lakhota language at church, English is 

generally the preferred style here for the reservation as a whole. 

6. In the home. Only where parents are not fluent Lakhota speakers 

English is the language of the home-, Of the two communities studied, 
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this was true only of Antelope (see statistics, Chapter 6). Here, some 

parents feel their children are at a disadvantage for "speaking 

Indian" so they insist that English be used exclusively. In situations 

where parents are bilingual, Lakhota is generally spoken to the elderly 

and English used to address the young. Once again, this does not hold 

for all communities: at Spring Creek, Lakhota is the language of the 

home without question. At Antelope, English is more frequently the 

language of the home. 

Non-verbal Communication: Gestures 
and Sign Language 

Very little communication consists solely of signing and ges

tures. Sign language was once of tremendous importance, particularly 

in the hunt, and.as accompaniment in prayer and oral recitation. In 

contemporary times, residual evidence of signing exists only with the 

elderly, and of this group, it is mostly used by men. Signing is most 

often done by medicine men who are sometimes required to communicate 

silently with supernatural spirits. During performances of the Sun 

Dance and other traditional rituals, signing is used to give ritual 

instructions when speech is prohibited. Signs often given include in

structions or reference to items such as: 'come here,* 'be quiet,' 

'stop,' 'the pipe,' 'the sky,' 'the earth,' 'the four winds.' Seldom 

is signing done to the exclusion of all verbal speech, but in these 

contexts it may occur. Research on sign language in particular and 

gesturing in general has been done by La Brack (1971)» Grobsmith 

(1972) and Gibson (1971). 



79 

The kinds of gestures one frequently observes on the reserva

tion are largely directional, such as pursing the lips forward which, 

with a slight push of the head, means 'over there.' 

Signing was observed during story-telling, both during my 

presence, and on video tapes made to record legends and myths. The 

speakers (and viewers) were focusing their attention on the verbal 

message, and so any signing was strictly spontaneous. 

Sign language is a means of communication which has generally 

fallen into disuse. One informant stated that children may use signs 

to befuddle a teacher in school or to communicate without a teacher's 

knowledge; but no incidents of this were observed. 



CHAPTER 5 

LANGUAGE SHIFT: CODE SWITCHING 

This chapter will focus on the social uses of the varieties 

of speech set forth in the previous chapter, the shifting between them 

and the domains which require the use of these styles. The Lakhota 

grammatical bases for such shifts will be explored, and evidence will 

be presented for the functionally bilingual nature of the Rosebud 

community, namely the continued separation of each of these styles. 

Implicit in this discussion is the concept of "social situ

ation," defined by Goffman as: 

. . .  a n  e n v i r o n m e n t  o f  m u t u a l  m o n i t o r i n g  p o s s i b i l i t i e s ,  a n y 
where within which an individual will find himself accessible 
to the naked senses of all others who are 'present,' and 
similarly find them accessible to him. According to this 
definition, a social situation arises whenever two or more 
individuals find themselves in one another's immediate pres
ence, ... these rules for comingling, when adhered to, 
socially organize the behavior of those in the situation 
(Goffman 196^:13*0 • 

The fact that a speaker shifts language styles is, by itself, not al

together remarkable. Most people are exposed to several styles of 

speech, if not different languages in their development (Hymes 1967). 

But it is especially interesting to find a highly-integrated fairly 

autonomous community whose speech habits differ markedly from those 

in their immediate geographic and social surroundings. At Rosebud, 

not only are the varieties of speech used, but they are chosen in 

highly patterned ways, so that various linguistic styles aire reserved 



for various occasions. The existence of a particular 'social situa

tion' then, elicits a corresponding particular linguistic style from 

speakers. 

In a community such as Rosebud where Lakhota and English are 

equally maintained, the languages survive equally rather than one re

placing the other, exactly because of these situational preferences and 

constraints. This holds not only for the languages themselves, but 

with the varieties or styles of each language. Fishman states: 

A speech community maintains its sociolinguistic pattern 
as long as the functional differentiation of the varieties in 
its linguistic repertoire is systematically and widely main
tained. As long as each variety is associated with a sepa
rate class of situations, there is good reason and established 
means for retaining them all. . . . (Fishman 1971:7). 

In his essays dealing with the sociology of language Fishman 

states that the task of the sociolinguist is to determine where "the 

boundaries come that do differentiate between the class of situations" 

requiring specific varieties (Fishman 1971:6). These "classes 

of situations" comprise the "domains," those arenas of behavior and 

interaction which are the background against which linguistic selec

tion takes place. 

Patterning in Bilingual Shifts 

At Rosebud, the most efficient method to record context-

specific verbal selection and the subsequent shifting between styles 

was observation. Because an interviewer's language generally may force 

the informant to use his or her language, real speech preferences can

not be determined; they must be recorded spontaneously. Following 
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observation, data can be checked for accuracy. Few people, however, 

use language self-consciously; therefore, one may not always know why 

he may prefer to use one style in a particular context. Individuals 

usually are totally unaware of code switching or their bilingual shifts. 

Patterned shifting occurs, without doubt, between codes and 

languages at Rosebud. Consequently, there is a functional separation 

of styles. It is not always possible to predict what style a speaker 

will choose; for while patterns are clearly visible, variation in 

selection does exist. 

In order to observe and record bilingual shifts without using 

a tape recorder, a style of notation was created so that it was pos

sible to reconstruct the speech event. Observations were made at 

restaurants, cafes, laundromats, the commodity foods office, the tribal 

building, at "pow-wows,* at 'giveaways,' at community events such as 

baseball games, card games and quilting sessions, at meetings of medi

cine men and at private homes. Code switching was recorded at, but 

not restricted to, the homes of the individuals selected for the sample 

(see Chapter 6). During these formal interviews switching was not 

expected to be natural and spontaneous due to the presence of the in

terviewer. However, when verbal interchange occurred between the re

spondent and a third person, code switching was recorded. Observations 

3, and 7 on the following pages are examples of code switching data 

obtained during an "interruption" in the formal interview situation. 

The lengthy tape transcription (page 91) is another such recording. 

Notation was made of: 
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3. Age group (estimated) of speaker 

k. V/hether he was known or unknown to alter 

5. Alter's sex 

6. Alter's age 

7. Language or variety selected. Since the researcher knew little 

Lakhota, it was possible to determine only that a switch occurred from 

Lakhota to English or English to Lakhota. If a conversation in Lakhota 

were interrupted by an interjection of English, the content of the 

interjection was recorded to determine whether or not there was a 

reason, implicit in the English words or phrases, for the shift. If 

more people joined the conversation, any switches (or lack of them) 

were noted. If the newcomer caused the conversants to switch languages, 

that was noted. 

The following key was used to record all aspects of the speech 

event: 

I Indian m male 

NI Non-Indian L Lakhota 

K Known E English 

UK Unknown r relative 

f female 

1,2,3A age group (the same grouping was used here as for the 
interviewed sample) 

Group I Group II Group III 

age 18-30 si—^5 46-60 

(If children were involved, this was noted.) 

Group IV 

60 + 



Settings or general contexts were noted as: 

type of interaction locale of interaction 

R religious store 

S social food 

CM commercial cafe/drive-in 

PS public speaking church 

AI administrative interaction home 

The following are selections from "transcriptions" of such conversa

tions. The patterns of shifting became so evident that it became gen

erally possible to predict what language an individual of a certain 

status would select, given a particular social setting. Generaliza

tions concerning bilingual shifting follow the data. 

Transcription: 

At table X, 3 Indian females of age group IV, known to alter, 

addressed an Indian male of age group IV (known to speakers) and Indian 

female of age group IV, also known, in Lakhota. (It was not always 

possible to determine if speaker and alter were known to one another.) 

Table X 

#1: I(f)AA > 3 Kf) children = E 

#1: 1(f) "I'm so busy" I(f)A/K and I(m)AA = L 

Observation I 

Table CM (cafe) 

X 

3 I(f)A/K *I(m)AA and I (f)AA = I> 

W (#5) 



#2: I(m)/3(stood long time till recognized and included — 

approximately 2 minutes) 

#3s I(m)/1* recognized #2: »l(m)/3/K = L 

#2 > #3 = L 

#2 5. #6 I(f)AA = L 

#7 i(f)AA = L 

Table Y 

#8: I(ra)/1 9 NI(m)lA = E 
#9: NI(m)/l >#8 = E 

Table 2 

#10: I(f)/3/K ^#11 l( f )/child/k-r = E 

"Get down!" (command) 

"Go on, get down!" 

#10 *.#12 I(m)/3A = L 

#12 and #10: greeting and conversation in Lakhota 

Table X 

#13: I (mixed blood) (f)/3A #1 = E 

#1' *#13 = E 

Table X then switches, after interruption of #13, to E, though until 

this time Lakhota was being spoken by adults and English to children. 

Table Z 

#1^: l(m)/lA y #10 and whole table = E 
(drunk) "Can I sit down?" 

Conversation and joking in English 

Table Y 

#15 

#16 

#15 

#16 

I(m)/3A >#16 I(m)/3A = E and L mixed 

"Hi, how ya doin?" 

"This wind's gettin' me down" 

gets drink, returns to different table 
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#15: joins #16 = E and L mixed (generally speak L with E vocabu

lary interjected) 

Observation I 

Remarks regarding preceding interaction. 

1. Lakhota is generally used in conversation between elderly 

Lakhota men and women (Group III and IV). 

2. Lakhota adults speak English to their children and grand

children. 

3. Indians switch to English to address either non-Indians or 

Indians they do not know. 

k. Indians switch to English to address mixed bloods whom they 

believe are more comfortable speaking English. 

5. Indians insert English vocabulary and expressions into Lakhota 

conversation for greetings and when they want to use slang or English 

colloquialisms. 

Observation II 

Drive-I (S) 

#1: I(m)/3/K >#2 I(m)/3A = L 

#1 » #3 child = E 

#1 > NI(f)/l/0K (clerk) = E 

#1 > #2 = L 

Remarks: 

1. Indian males of Group III generally address each other in 

Lakhota. 

2. They switch to English to address children. 
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3. They switch to English to address non-Indian clerks. 

They return to Lakhota to converse with one another. 

Observation III 

Cafe (S) 

#1: I(m)/VK >#2 I(m)AA = L 

Shift: English inserted: "... BIA ... one o'clock" 

#3: I(m)/3/K >#b I(m)AA and #5 I(f)/3A = L 

Shift: English inserts ... 

"TV doesn't work too good." 

"Need money for White man's celebration ... start out ^th 

of July with a bang!" ... (Continue in Lakhota) "some of 

them are going to Gregory ... (Lakhota) ... "got some 

whiskey to celebrate that night" . . . (Lakhota) . „ . 

"wonder where we're having Thanksgiving at" ... Thursday 

... (Lakhota) . . . I'll probably go later ... Eagle 

Butte ... (Lakhota) ... "She has kids but they're too 

small" ... (Lakhota) ... "they were supposed to come 

down here" ... (Lakhota) ... "they were supposed to be 

here for the *fth" ... (Lakhota) ... "they might still 

come today" ... (Lakhota) ... "clothes to bring down 

... from Denver and Murdo ..." 

(conversation continues in Lakhota) 

#5: I(f)/3A (Lakhota ... "cover that grave up . . . walk over 

grave ... burial" ... (Lakhota) ... 

#3i ... "can"t figure that one" 

#5 (Lakhota) ... "they believe in the spirit world or some

thing" ... go in and have breakfast" ... (resume conver

sation in Lakhota). 

Remarks: 

1. English is used to refer to American holidays and celebrations. 

2. English is used to refer to American technological items. 



3. English is used to refer to dates; (months and years). 

k. English is used to refer to time (e.g., "o'clock"). 

5. English is used to refer to numbers. 

6. English is used to refer to places (e.g., towns). 

7. English is used to discuss money. 

8. English is sometimes used to discuss future planning. 

Observation IV 

Tribal Office (AI, S) 

#1: I(m)/3A *#2 I(f)/3A 

#2: (Lakhota) ... the chief in the peyote ... Gee, I was 

tired ... corn ... water 

#1: (Lakhota) ... all night 

#2: (Lakhota) ... imagine thirds . . . hallucination ... try 

to turn the sink ... really moved ... that's a form of 

LSD ... they had tea, strained ... I think ... strong 

... it's a drug ... peyote is ... if you drink ... 

(Lakhota) ... May l^fth ... birthday ... (Lakhota) 

Remarks: 

1. English is used to refer to American technological terms. 

2. English is used to refer to contemporary or American concepts 

("LSD," birthday). 

3. English is used to refer to dates. 

Observation V 

#1: I(f)/3/K- »#2 I(mixed blood) (f)/3/fc 

#1: Uses Lakhota, with English interjections 

#2: Uses all English 

#1: (Lakhota) ... *fth of July ... Monday community meeting 



... (Lakhota) 'X' died ... keep money ... (Lakhota) 

... in bank ... 2 o'clock ... (Lakhota) ... senior 

citizens ... (Lakhota) ... blood sugar . . .I'M all 

clear ... Fred is now 57 . • • (Lakhota) ... maybe you 

could get your meals there." 

Remarks: 

1. While the mixed-blood woman obviously understood Lakhota, she 

preferred not to speak it. 

2. The Lakhota speaker spoke mostly Lakhota, despite the fact that 

her acquaintance preferred to speak English. 

3. English interjections were used to refer to: 

a. dates/time 

b. age 

c. American concepts (bank). 

Observation VI 

Commodity Office (CM) 

Setting: People are standing in line to pick up their share 

of commodity foods. Indian men are stationed at each food "station" 

to load the recipient with the appropriate number of bags or boxes of 

each item he is to receive. Each person waiting in line is given a 

number, always called out in English. 

Conversation between people in line is in Lakhota; sometimes 

a young Indian person will address an elderly person in English. Con

versation between men manning stations is infrequent, but what is said 

is spoken in Lakhota. When those in line approached those at the food 

stations, conversation was in English, e.g., 



"Help her carry this one out" 

"Is this mine?" 

"Get a strong boy to help me pick up these cartons" 

The man who called out numbers in English switched to Lakhota 

to speak privately to individuals in line. He switched back to English 

to say "next one is 5." 

Remarks: 

1. Indians speak Lakhota among themselves. 

2. Entrance into an interaction which is "official" precipitates 

a temporary shift into English. 

3. Numbers are always spoken in English. 

k. Younger Indians sometimes prefer to speak English, although 

they know Lakhota. 

The foregoing examples are selected from months of observations 

of conversations. From them it can be generally concluded that: 

1. English is used to refer to things pertaining to calendrical 

dates, e.g., February 1, March 15. 

2. English is used to refer to time, numbers, hours, minutes, 

days, e.g., Monday, Tuesday. 

3. English is used to refer to ideas, concepts or ideas foreign 

to native Lakhota culture. 

English is used to refer to places. 

5. English is used to address children. 

6. English is used to refer to money and/or specified amounts. 



The following tape transcription closely illustrates the basis 

for patterned shifting from Lakhota to English: 

Observation VII 

#1: I(f)/VK I(f)/3/k = L S (home) 

English interjected: (Lakhota) ... yesterday ... Tuesday 

night ... Thursday and Friday ... prayer meeting ... 

call Robert and Wayne ... call ... (Lakhota) ... I pay 

$225 ... at the last minute ... 11:30 ... call ... 

call ... Bismarck ... every two weeks ... (Lakhota)... 

Other English words inserted in lengthy monologue: doctor, test, time 

references. 

Remarks: 

1. English is used to express time — relative or absolute. 

2. English is used to refer to persons. 

3. English is used to refer to places. 

The following tape transcription illustrates an entire conver

sation in which bilingual shifting is regular and patterned. During 

an informant interview, an Indian woman came to visit the informant re

garding shawl-making. Despite my presence, the conversation was pre

dominantly Lakhota, except for English interjections: 

I = Informant 

V = Visitor 

V: Now there's one thing too, le regular size ... 

Now there's one thing too, this regular size ... 

I: Ha. 
u 

Yes. 
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V: Nak^ niyek?e?as henu oyakihi kte ...le...le... 

You could also wear this, it's a regular size ... this ... 

this ... 

I: Ha. 
L 

Yes. 

V: One and three-fourth's yard le. 

It's one and three-fourth's yards. 

I: Naha ... 

And also ... 

V: This one's going to be little bit smaller ... smaller ... 

but ... Blukse&ii. I was going to cut them ?eyas I want 

you to see it. 

This one's going to be little bit smaller ... smaller ... 

but ... I didn't cut it. I was going to cut them but I want 

you to see it. 

I: Ha. 

Yes. 

V: Male lehankte;"^ ?eyas tok&asni. 

See, it's going to be this length, but it doesn't matter. 

V v « 
I: Tokhasnx. 

It doesn't matter. 

V: 0 na e e letkiya wide. 

And this way, it's wide. 

Vf 
I: Ca he . . . 

And that ... 

v 
V :  . . .  l i l a  w i d e  c a  I ' l l  h a v e  t o  c u t  t h i s .  

. . .  v e r y  w i d e  t h e r e f o r e  I ' l l  h a v e  t o  c u t  t h i s .  

I: Cut that. Oha. 
L 

Cut that. All right. 

1. Fast speech or contraction for hayankte. 
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This is a regular. 

Yeah. That's all right. 

V* V V 
Naha is naku kin^khakha • . • it figured out to forty dollars. 

And also each one ... it figured out to forty dollars. 

Forty dollars. 

V 

Ha. Na nithawaki fifty kte. 

Yes. Yours will be fifty. 

Hmm. 

Ho&a iska . . . Ah . . . iyuha yakaezu hant^as, it'll all be 

ready by fifteenth. 

So therefore ... Ah ... if you pay it all, it'll all be 

ready by fifteenth. 

Hmm. 

Na iyokiseya yakaezu kta hatahaM, I'll finish one and there's 

one that they paid me in-between ca he wakaginkte. 

If you are going to pay half of it, I'll finish one and there's 

one that they paid me in-between, so I'm going to make that 

one. 

Hmm. 

Na hel ake I'll finish one again. 

And there again, I'll finish one again. 

Ha. Oha. 
L 

Yes. All right. 

Na leletugle i cicik^alaki lenaoa e wacagna ataya yakaezu 

hantas numpi tokeya blustankte. 

And this piece ... if you pay for this small one, I'll finish 

it first. 

Ca ne tonakcakta he? 

How much will that be? 
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V: Eighty kte. 

It will be eighty. 

I: Eighty. 

V: Forty apiece. Ha. 

Forty apiece. Yes. 

I: He fringes hena e <£ela ... 

Only those fringes ... 

V: Fringes he . . . 

Those fringes ... 

I: You're not counting this. 

V: Huh? 

I: You're not counting them. 

V: Ha, le . . . le . . . lena I'm not counting these here. 

Yes, this ... this . . .I'm not counting these here. 

I: Ha. 
c 

Yes. 

V: They'll be fifty ?eya^ ten dollars off. 

They'll be fifty but ten dollars off. 

I: Ha. 

Yes. 

V. Ten dollars off, *6a forty apiece kte. 

Ten dollars off, they will be forty apiece. 

I: Forty. 

V: Forty apiece. Hecena lena yamni ukte. 

Forty apiece. There are three more coming. 

I: Ha. 

Yes. 

V: Iseya le wazi wakata yinkte. 

And also they will send one upstairs. 
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Is Ha. 

Yes. 

Vs Na nitKawaki ha iska sixty kte, nahan ten dollars off for the 
L v. 

material ce it will be fifty. 

Yours will be sixty, and so ten dollars off for the material 

... therefore it will be fifty. 

Is Ha. 

Yes. 

Vs Le n&os forty apiece na le fifty kte. 

These two are forty and this other one is fifty. 

Is 0 ca lena t'&okeya ko aye. Hihaniki heciya maska ukikik^ukte. 

Take these along too. We will get our money tomorrow. 

Vs Hihaniki. 

Tomorrow. 

Is Ha. u 
Yes. 

Vs Hihaniki i blamnikte. 

Tomorrow I'm going. 

Is Tokiya? 

Where? 

Vs in Rapid. 

Is Oe . . .? 

Oh . . .? 

Vs Mama he^ena hospital hpaye. 

Mother is still in the hospital there. 

Is Ah. Ha ... ci ... my social security ... 

Ah. Yes ... because ... my social security ... 

Vs I wouldn't be back until Friday. 
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Eyayaci ... wacagna yaci^ he? 

You want this right away? 

V V V 

Ca he wacag wacinka. 

I would want that now. 

Ha. 

Yes. 

L e  . . .  

This ... 

Ca hihani lahci ^ilaniktesni nancece ... 

If you are not leaving early in the morning ... 

Hihaniki commodies iwek<£ukte tokfieya. 

First I have to get my commodities tomorrow. 

Oh 

Naha ha watohai wa?u wahiki waste ka he? 

Then when do you think I should come over? 

Eya ci ni . . o nieya ksto ca hiye hihani ca mail iwekcu. 
I— L 

It's up to you ... because I usually get my mail in the 

morning. 

Hihani mail iyekcu he ceas. About 12:00 wahiktog. 

So you are getting your mail in the morning. About 12 o'clock 

I will be here. 

y \y 
0 tokhasm. 

Oh, that's all right. 

Hantas cash iyekiya iyeya yaci hantas aciyina acigli iblamnikte. 

So if you want to cash (the check) I'll take you down to have 

it cashed. I'll bring you back, then I'm going. 

Oha. Oha. 
<- L 

All right. Okay. 



HolSa le . . . Hey, you want the regular . . . uh . . . le 

tokha^ni he le ce tuki he. 

So this ... Hey, you want the regular ... uh ... it 

doesn't matter this way. 

Ha. 
L 

Yes. 

Na le e iska all navy blue kte. 

And this will be all navy blue. 

Ha. 

Yes. 

Ca le nkos tokeya na le e hakela ?eyas ... tokhasni he? 

These two will be first and this one will be last ... all 

right? 

Ha. 
u 

Yes. 

Uh huh. 

<6^ he^e gla wazi ce bluha. 

Because I've already got one. 

Ha. Of course. Hey, I'll take my time on this one. 

Yes. Of course. Hey, I'll take my time on this one. 

Ha. Ha. 
L t-

Yes. Yes. 

Ki le nkos e . . . you want them for Christmas. 

But this too ... you want them for Christmas. 

Oha. 

All right. 

Oha. Hihani ki toksa wa hinazinkte. 
U 

All right. Tomorrow I'll be here. 

Oha. 

All right. 



Is Oha. 

Other dialogues do not appear here because their nature would 

expose the identity of the speakers. However, all recordings, tran

scriptions and observations point up similar situations that precipi

tate shifts from Lakhota to English, summarized at the end of this 

chapter. 

Situations and Domains Evoking Shifts 

It is difficult to state that a particular language or speech 

code is used exclusively in certain contexts, or that certain activi

ties unequivocally require the use of a particular speech code. Verbal 

interaction at Rosebud is highly variable, and is more dependent on the 

persons involved than on the exact context. Since individuals differ 

in the degree to which they are bilingual, a great deal of speech 

selection depends on them rather than on the context. This is not to 

say that "context" does not influence speech; it certainly does. Some

times it determines the selection. But it must be clarified that most 

situations have some inherent flexibility — they must, because bi

lingual skills vary. When asked what language an informant preferred 

to speak on a particular occasion or at a certain event, the most fre

quent response was, "it depends on who I'm with" or "it depends on who 

I'm talking to." The following domains do generally elicit certain 

linguistic responses; but they are not absolute. 



Native Religion; Ritual 
and Ceremonialism 

With little exception, Lakhota is the language of Sioux re

ligion. Very simply, the origin myths, legends, rationale, ritual 

procedures and activities are all part of a larger fabric of the 

Lakhota world view. Deities, supernatural power, and the order of the 

universe are linked together, all of which are embodied in the native 

V v 
belief system. While belief is the 'great spirit' or wakha thaka is 

sometimes equated with the Judeo-Christian God, the 'great spirit' is 

intimately addressed as tKuka^ila 'grandfather,* the meaning of which 

is not the same as in English. The four winds or directions, the 

earth, the sky, the 'white buffalo woman' who brought the 'buffalo 

calf pipe' or 'sacred pipe' to the Sioux, and the sweatlodge, healing 

and curing rituals which are built upon these ideological foundations, 

are embodied in the Sioux language and do not easily lend themselves 

to English expression or translation. Proper performance of rituals 

is, in part, dependent upon proper verbal entreating of the super

natural spirits; the rituals simply do not "exist" in English. In the 

yuwipi and lowapi rituals, in which the medicine man summons super

natural spirits for aid, great care is taken to conduct the ritual 

properly so that the results will be successful. Infractions of rules 

result in failure to obtain the desired results, and possibly bring 

harm to the holy man or individual for whom the ritual is held. 

"Proper" rituals do not necessarily specify that English cannot be 

used; however, it is understood that success depends upon sincerity 

and faith, belief in the "traditional" old Indian way, and strength of 
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conviction. Since these rituals are the basis for traditional native 

medicine, it is mostly the unassirailated Indians who participate. The 

use of the native language, then, is required, or at least, assumed. 

In the recent popularization of these traditions and the com

mercialization of some native practices, English has crept its way into 

several aspects of ceremonies. Much of this revitalization takes place 

for the mixed bloods who are largely native English speakers. Indi

viduals who lack fluency in Lakhota are still invited and encouraged 

to attend and participate. At yuwipi meetings, the medicine man prays 

and directs in Lakhota, except if non-Lakhota speakers (either Indians 

or Whites) are in attendance. Even then, important parts of the ritual 

will be conducted in Lakhota. For example, in a sweatlodge ceremony, 

when one wishes to be excused, one is instructed to utter mitakuye 

oyasin, 'all my relatives.* English is considered inappropriate. Non-

Indians are therefore instructed prior to the inception of the ritual, 

to learn this Lakhota phrase. 

The popularization of the '.sun dance* has also led to the in

corporation of some English and some Christian elements. Four 'sun 

dance' ceremonies were observed over the course of my years on or near 

Rosebud, all of which were conducted primarily in Lakhota. Religious 

instructions and public speeches require the use of Lakhota. However, 

English is used, generally to explain to spectators what is taking 

place and to provide meaningful explanations of symbols, prayers and 

action. 

During a 'sun dance' speeches are given by individuals who are 

considered "good speakers;" they are given in Lakhota, but a summary 



of them may be provided in English as well. The speeches are usually 

highly personal and are usually given in religious support of the 'sun 

dance.' The language of the medicine man also varies; usually he 

speaks Lakhota, certainly for prayer. But when instructions must be 

given to the dancers or "candidates," English may be used to address 

the non-Lakhota speakers. Lakhota is always used when the medicine 

man interacts with singers and drummers. During the sections of the 

'sun dance' in which the dancers surround the sacred pole and dance, 

frequent instructions, quick commands, are shouted in Lakhota. Ges

tures may accompany these commands or sure made with no verbal accompa

niment. Here, gestures aid in entreating supernatural guidance or in 

giving quick instructions. As the dancers are being "gathered in" to 

approach the 'sacred tree,' the medicine man shouts Hokahe! — 'let's 

go!' — which means far more than merely to indicate movement. Several 

informants stated that it really means 'it's a good day to die,' for

merly spoken to warriors by war chiefs prior to a raid or attack 

(Gibson, personal communication 1975)• This explanation is probably 

accurate in that the 'sun dance' used to be considered, in part, a re-

enactment of the capture of an enemy (symbolized by being pierced and 

fastened by a thong to a rope leading to the Sun Dance Pole; the tor

ture /dancing while pierced7 and freedom /tearing the flesh to break 

free of the bonds/7), (Walker 1917). 

During the 'sun dance,' a running monologue takes place, first 

by the medicine man to explain ritual meanings, and later by an "M.C." 

who keeps a running dialogue marking what it taking place. All this 
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is done in Lakhota. Public speakers use yat^jsya woglaka or firm/slow 

speech for delivering public addresses. Speakers are highly respected, 

usually elderly men who have a reputaltion for being pure at heart and 

are well-known as community spokesmen. Their function at these events 

is to provide a serious and personal comment on native religion, either 

from a philosophical or personal standpoint. 

Social Events 

The 'Pow-Wow.' While Lakhota is the language of traditional 

ritual, secular social events such as the pow-wow are characterized by 

a real mixture of both Lakhota (informal, fast speech) and English. 

'Pow-wows' are, by nature, large weekend social events to which outside 

visitors are welcome. These visitors include local people, Sioux from 

nearby reservations, Indians from altogether different tribes, and 

Whites. Such a mixed crowd prohibits the use of strictly Lakhota, 

since it is important that visitors be made to feel welcome, even 

honored. Other reasons for the reduced use of Lakhota include: 1, a 

high proportion of the attendance is by young people who come to 

socialize, meet their friends, and to dance; many of them do not speak 

any Lakhota; and 2, many of the dancers are mixed-bloods who come from 

homes in which Lakhota is seldom spoken. 

Because 'pow-wows' frequently contain competitive dance con

tests, all participants must be able to understand what type of dance 

is being done, e.g., "men's fancy dance," "girls' traditional dance," 

etc. The use of English avoids confusions and embarrassment, par

ticularly for the young. 
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'Pow-wows' are of different kinds and therefore speech use 

varies. Gibson and Grobsmith (1975) have categorized 'pow-wows* as 

shown in Figure At the local community level, Lakhota is used 

almost exclusively. Spring Creek's 'pow-wow' would fall into this 

first category since most people in attendance are from the village 

or one nearby. Few non-Indians attend. At the reservation level, 

Lakhota and English are used alternately with Lakhota being spoken more 

sporadically and intermittently than English. Antelope's 'pow-wow' 

would be included in this category since it is considered an important 

public event and as such, attracts many non-Lakhota speaking youth, 

visitors and local Whites. The local 'pow-wows' do not entail a large 

amount of instruction by the "M.C." or announcer, because no contests 

are held; rather dancing is for fun and pleasure. Some talking does 

occur in English, but generally the group is more traditional, few 

Whites are present, and there is a distinctly small-community flavor. 

At the intermediate reservation level, many young people are entering 

contests so that they may eventually compete in large 'pow-wows.' An

nouncements, dance instructions and commentary are mostly in English. 

The large-scale affairs, where there are fairs* rodeos, dance compe

titions, large numbers of concession stands, craft sales, etc., serve 

such a diverse and heterogeneous crowd that English is used almost 

exclusively. 

The 'Giveaway' or 'Feasti' Wikpeya. This is classified as a 

Social Event because in examining it as a "speech event" it is a social 

occasion rather than one that is deeply religious. 
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Community Level 

small, local; no 
dance competition 

Reservation Level 

for the entire 
reservation; dance 
competition 

Inter-tribal Level 

large *pow-wow' 
which included 
rodeos and fairs; 
large purses for 
winning dance 
competition 

Figure 3. Various speech uses for different kinds of 'pow-wows.* 
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A 'giveaway' may or may not be held at a 'pow-wow;' frequently, 

'pow-wow' dancing is interrupted for part or all of an afternoon and a 

series of 'giveaways* are held, dancing being resumed that night. The 

•giveaway,' a ceremonial distribution of goods, is held for a variety 

of reasons, but generally their purpose is to honor an individual: 

either to commemorate the anniversary of the death of a relative, to 

honor a person returning from the Armed Forces, to thank a community 

for political election or appointment, to celebrate the giving of an 

Indian name to a child, or for any reason a sponsor feels merits the 

giving of thanks to the community. Giveaways represent some of the 

most fundamental and significant elements of Lakhota culture: reci

procity, generosity and sharing. Those who give are considered highly 

generous and prestigious, a value more highly prized than the accumu

lation of material wealth. Feasts include a distribution of gifts 

(horses, quilts, shawls, blankets, kitchenware, etc.) and a community 

feed. Staging such a feast represents a tremendous expense, but the 

sponsor is assured of reciprocal aid and friendship from those to whom 

he has given. 

Most 'giveaways' are conducted in Lakhota. Prior to the pre

sentation of gifts, speakers give public addresses regarding the nature 

of the feast: it may be a speech honoring the deceased, or explaining 

a political platform. Speakers are selected carefully; they are con

sidered community leaders or spokesmen and are known for their clear, 

rich style of speaking. Indian speakers use firm speech for such 

addresses. Less often, a priest may be asked to give a brief talk in 
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memory of the deceased, which will be done in English. Following these 

speeches, prayers in Lakhota are recited, also always in Lakhota. Un

like at the 'sun dance,' no attempts are made here to explain "the 

doings," as they are called, to non-Indians or non-speakers. 'Give

aways' are probably one of the more traditional social events, in this 

sense. While a rich display of gifts may bring prestige to the spon

sor, ostentatiousness and the general public's participation have no 

relevance. 

The actual distribution of goods is done by the sponsor, 

usually a woman, and her female kinsmen. She does not address the 

public, either to explain the purpose of the gift-giving or to call 

the recipients forward. Rather, an announcer, always a man, explains 

the reason for the feast, sometimes in an elaborate speech. Following 

his introductory remarks, he is quietly instructed to call off the 

names of gift recipients, who come up, one at a time, to receive their 

gift, and shake hands with the person being honored, if present, and 

sometimes with the sponsor and her kinsmen. The announcer plays no 

part in this exchange. He merely "conducts" the events by verbal in

struction. English is rarely used, except to call people by name, 

e.g., "Mr. and Mrs. X." Honoring songs are performed, always in 

Lakhota, as are the closing prayers and the singing of the Sioux Na

tional Anthem. This event has been described in detail elsewhere 

(Grobsmith 197^a). 
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The Home 

Language use in the home varies from community to community, 

and certainly from home to home. Generalizations between communities 

are possible, however, because of the highly homogeneous nature of 

each one. Comments will be made here about the reservation in general 

and then the communities of Antelope and Spring Creek specifically, 

which were studied more intimately. 

The reservation, on the whole, seems stratified by age with re

gard to use of Lakhota in the home. Middle-aged and elderly people 

from ages k5 to 90 all know and speak at least some Lakhota. Differ

ences in fluency exist between full-bloods and mixed bloods (Appendix 

C, Note 10), the former generally having more native fluency (as a 

group) because of having themselves been raised in a home where Lakhota 

was spoken. Their first language, of course, was Lakhota. Mixed-

bloods are fluent only if the Indian parent, a native speaker, spoke 

to the child primarily in Lakhota. This is unlikely, of course, be

cause in a marriage of an Indian and a White, it's more likely that 

English would be the language of the home rather than Lakhota. If a 

mixed-blood were raised by an Indian grandparent, which was and still 

is very common, it is likely that he or she would be fluent. Mixed-

bloods generally say they "understand but don't speak," that is, they 

are accustomed to hearing and understanding Lakhota but their own 

native language is English and therefore they have only second language 

fluency in Lakhota. 
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In traditional communities, Lakhota is the language of the 

home. Middle-aged men and women, who would have been born in the 

1920's and 1930*s still speak their native language, to their siblings, 

parents, and children. Frequently upon arriving at people's homes to 

conduct formal interviews, conversations between women and their rela

tives were in Lakhota. The entrance of an intruder frequently cause a 

shift to English. No difference between men's and women's use of 

Lakhota was apparent (although men's and women's Lakhota speech differs 

generically). Lakhota is spoken the most by the middle-aged and el

derly; English is used with greater fluency and comfort, with fewer 

deviations from its standard form by young to middle-aged men and 

women. This group includes young working parents who must know English 

better because their children use it in school; and because they must 

speak it at their jobs. The least Lakhota is spoken by young people, 

teenagers to young adults in their 20's. They speak English so much 

of the time that even when their parents address them in Lakhota, they 

frequently respond in English. 

In Spring Creek, Lakhota is unequivocally the language of the 

home. All families observed spoke in Lakhota with all kinsmen and 

friends (except in instances where a Lakhota was married to an Indian 

of another tribe). All dialogues between people of all ages were in 

Lakhota. It became irrelevant to inquire what language was used in 

the home; there was no variation. Children also are native speakers, 

contrary to what their schools may believe. They learn Lakhota as 

their native language and speak almost no English until they begin to 
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leave the home to attend Head Start. Children begin to become bilin

gual at age 5. 

Unlike Spring Creek, English is primarily the language of the 

home in Antelope. Most of the Lakhota that is spoken is by the middle-

aged to elderly. Young parents use practically no Lakhota, and chil

dren are mostly native English speakers. This is attributable par

tially to the fact that many Indians at Antelope are mixed-blood. But 

more to the point, many adults have made conscious decisions to make 

English the language of their homes so that their children would not 

be at a disadvantage in school. There is a conscious effort to rein

troduce Lakhota in the home at Antelope, because it has become apparent 

to adults that children cannot communicate easily with grandparents, 

and that children1s ignorance of the language inhibits their developing 
% 

a sense of pride in their Indian heritage and identity. 

While this re-introduction of Lakhota does represent a con

scientious attempt to help children learn to speak Lakhota it is un

likely that Lakhota will ever be used with native language fluency in 

the home again. Children are learning vocabulary and some grammar; 

but it is unlikely that they would develop more than second language 

fluency at home. 

Commercial Contexts 

This domain includes all those situations in which there is an 

exchange of money or goods, such as at the grocery or merchandise 

store, post office, gas station, cafe, restaurants, drive-ins, etc. 
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The language used in this type of interaction depends on where 

the commercial establishments are. Almost all of them require the use 

of English. In the town of Mission, most businesses are owned and 

managed by non-Indians, and most hire non-Indian personnel to work in 

them. Most reservation residents Eire dependent upon the goods and 

services provided in these establishments. Since few Lakhota speakers 

are employed, clients are forced to use English. 

In trading posts in local communities, employees are more apt 

to be Lakhota speakers. Still, clients generally select English as 

the language of the transaction. Because Lakhota speakers switch to 

English to refer to money, numbers or quantities, Lakhota is tempo

rarily abandoned. 

Even in the Indian-owned businesses, verbal interaction takes 

place in English; it has become "the language" of this official domain. 

Administrative Settings 

These contexts include offices, bureaus, and departments where 

Indian affairs are discussed and managed, such as the Tribal offices, 

Bureau of Indian Affairs offices, Land offices, Housing offices, etc. 

This domain is somewhat more mixed than "commercial transactions" be

cause practically all employees are Indians, many of whom are Lakhota 

speakers. Here, there is variation with regard to what language a 

client will choose. Client and clerk begin their meeting with an 

assessment of who the other person is; in this way, they can know 

immediately that they can speak Lakhota if the other knows it. If the 

client is completely unknown, a decision is usually made based on 
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appearance: a very light skinned person, ieska, a 'breed,1 will be 

addressed in English. An elderly or darker-skinned Indian would be 

addressed in Lakhota. 

Informants state, when asked what language they would use in 

that context, "If he knows Indian, I'll talk to him in Indian." Most 

prefer to use Lakhota, for they feel they can express and communicate 

their needs more effectively in Lakhota. English is seen more as a 

"stand-by" alternate language which is resorted to if Lakhota speech 

is impractical. 

While frequently, English i£ used in these contexts, either 

because one of the parties is a non-speaker or is unknown, Lakhota is 

the preferred medium of communication for this domain. 

Grammatical Bases for Code Switching 

The examples of code switching and a review of the contexts 

which stimulate their occurrence begin to elucidate some clear pat

terning in the process of shifting from Lakhota to English during a 

conversation. It is necessary to study a large amount of evidence of 

such shifts and find common denominators, or elements built into these 

expressions which cause the speaker to decide he must quickly shift 

from one style of speech to another. In addition to explaining shifts 

situationally, one must search into the structure of the Lakhota lan

guage to see if there is anything inherent in the language which might 

precipitate such a shift and why. In the context of a Lakhota sen

tence, a speaker temporarily may abandon Lakhota and use a different 

language more suited to complete the message. Examination of the data 
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reveals definite patterning in such shifts; examination of the Lakhota 

language suggests that there is a definite reason for it. The con

clusions of the section on Patterning in Bilingual Shifts (page 8l) 

are presented here in explanation of this phenomenon. 

Summary of Lakhota Speaker's 
Switch to English Within a 
Lakhota Phrase 

1. English is used to refer to European technologicsil items or 

concepts. 

2. English is used to refer to people (e.g., Mr. and Mrs. White 

Hawk). Indians also have Indian names; however, these are generally 

reserved for ceremonial contexts. 

3. English is used to refer to numbers or amounts. This includes 

money, age, quantities. 

k. English is used to refer to time. This includes minutes, 

hours, days, weeks, months, years; dates; future schedules; relative 

and absolute time. 

The first two listed are self-explanatory. The second two 

present some interesting questions, which are treated in the following 

section. 

Relevant Features of Lakhota 
Grammar 

In the Lakhota language, "action" is not expressed in the verb 

as it is in English. Taylor and Rood, in the Lakhota grammar, explain: 

The time of an action or state is often expressed in 
Lakhota, but never by the form of the verb. Separate words 
or phrases are used to specify, time, for example htalehan — 
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•yesterday,' hihani ki — 'tomorrow' — Lakhota is more ef
ficient in this respect than English, since in English we 
must ordinarily use both time words and special verbal forms 
of expressions (Taylor and Rood 1972:?). 

They explain that in Lakhota, speakers are more concerned with 

"aspect;" the emphasis is on state rather than on time or tense. They 

continue to explain that the emphasis is not on when a job is done but 

whether or not a job is incomplete, that is, still in progress, incom

plete, unrealized. In English emphasis is on the temporal; in Lakhota 

(as with many other American Indian languages /5ibson, personal com

munication 19757) emphasis is more on potential action or state. 

The enclitic KTA marks potential aspect ... (it is) an 
indicator of potential action or states rather than as an 
indicator of future time (Taylor and Rood 1972:8). 

These examples illustrate the use of kta and Lakhota sentence 

structure: 

1. Upo uglapikte — 'come on, let's go home.' 

2. Ite it^a ̂ 6^kta ci — 'he would like to be a leader.' 

3. Takuni e^amukta iye£e£a — 'I ought to do something.' 

Toksa he£a wa'ukte — 'I will be there later.' 

The use of the enclitic kta or kte is added to the verb to 

express that action has not yet been accomplished or completed but that 

there is an intention that it will be realized. Unlike the English 

future tense, the speaker is more concerned with the event than he is 

with the time it will be done. One informant, reflecting on the nature 

of the Lakhota language stated: "In Lakhota it doesn't matter if 

events happen soon or a year from now; the thing is it'll happen some

time." 
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The implications of this grammatical explanation for code 

switching are that because temporal considerations are not significant 

in Lakhota, speakers switch to English to express ideas that involve 

concern with time. In Lakhota, it is proper to say "I will be there 

later." This could mean in ten minutes, in an hour, in a week, or next 

month sometime. The listener does not need to know when "later" is. 

A common Lakhota farewell greeting is frequently tok^a, meaning 

•later' (Appendix C, Note 11). Since there were no clocks, timepieces 

or western calendars before contact, traditional language encoded 

relative, rather than absolute time; there was no need to say "I will 

be there at six o'clock." The emphasis in Lakhota is on "being there" 

(sometime). The emphasis in English is on being there "at six o'clock." 

Lexical items were added with the introduction of White European con

cepts. Terms for 'hour,' 'clock' and so on were created; but they are 

extensions of other terms: 

maza 'metal' or 'iron' 

sk^. ' white' 

mazaska 'white metal' or 'money' 

sk^ 'moves,' 'acts,' 'done' 

maza£k^k^ 'clock' or 'iron that moves' 

The word 'hour* does not lend itself easily to Lakhota translation. 

The terra owaphe is used, literally meaning 'waiting period,' from the 

verb a^e, 'to wait,' or 'clock' is used to mean 'hour,' e.g., 

maza^k^k^ yamni — 'clock three' (three o'clock). (In Lakhota, there 

is no term for minute and second, instead one refers to a 'short time' 

— owap£e pte£ela.) 
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The Lakhota number system is based entirely on words for one 

through ten only. All numbers beyond that are built of the following 

stems: 

waci •1' - wikcemna ake wazi •11' 
(ten again one) 

» 2 .  -—» wikcemna ake n^pa •12' 

yamni .3. _ wikcemna ake yamni '13' 

topa • iff -—> wikcemna ake topa •14' 

zapta .5. -—> wikcemna ake zapt^ •15' 

&akpe • 6» -—» wikcemna .ake ^akpe •16' 

^akowin .7. _ —> wikcemna ake sakowin • 17. 

sagloga •8' > wikcemna ake sagloga '18' 

napciijka .9. _ —> wikcemna ake nap^iuka .191 

wikcemna •10» -—* wikcemna nupa '20' 

It is reasonable to assume, then, that it is easier for a speaker to 

say '3 o'clock* and have his message be precise and clearly understood 

in English rather than use a Lakhota term whose gloss in English is 

inexact. One informant explained that English is always inserted to 

refer to large numbers (e.g., the year 1908) since most elderly Lakhota 

have never had reason to use the very large numbers which, if spoken in 

Lakhota, would be lengthy compound words. It is simpler to say "1908," 

in English, than to say "one thousand nine hundred and eight in 

Lakhota. 

References to amounts of money or any large sums or quantities 

are therefore given in English within the context of a Lakhota phrase. 
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(See examples in section Patterning in Bilingual Shifts, page 8l.) 

References to times, dates, periods of time, and appointments are made 

in English because these non-Indian units of organization are not 

native to Lakhota. References to future planning, schedules, holidays, 

celebrations and other intended activities are made in English because 

of the aspectual nature of the Lakhota language. The absence of an 

emphasis on tense in Lakhota is such that past or future is more easily 

referred to in English, while Lakhota is exact with reference to poten

tial action, the conditional tense. A native speaker who prefers ex

pression in Lakhota but wishes to be precise with regard to forth

coming events, dates, amounts of money or any quantities, can insert 

English terms but still effectively communicate primarily in Lakhota. 

Action is more important than time in Lakhota; that is why, as one 

informant stated, Lakhota speakers "slip into English." 

Code Switching in the Two 
Sample Communities 

Since bilingual shifts and code switching were observed in both 

communities (as well as in other areas of the reservation), the ques 

tion must be raised, "Do bilinguals switch differently because of the 

community they are from — or do they switch in the same way?" (Levy, 

personal communication 1976). 

All the observations or regularities regarding the patterning 

of shifts applies to any speaker of Lakhota, regardless of community. 

Without doubt, the number of bilinguals in both communities varies: 

there are 26 bilinguals out of the sample of ko individuals at 
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Antelope, and all kO of the Spring Creek individuals were, to some 

degree, bilingual. But code switching and bilingual shifts observed 

in both communities revealed that there are identical events which, 

when they occur, evoke a shift in either code or language. No regional 

or dialectical differences exist between the communities. The only-

possible variations would involve a Lakhota speaker from another reser

vation such as the neighboring Pine Ridge; in some cases Pine Ridge 

residents have moved to Rosebud and they may pronounce certain Lakhota 

words differently. But it is likely that the regularity in bilingual 

shifts would obtain for Pine Ridge speakers of Lakhota as well as Rose

bud speakers. 

Code switching, as described in this chapter and summarized in 

sections, Summary of Lakhota Speaker's Switch to English Within a 

Lakhota Phrase and Relevant Features of Lakhota Grammar (page 112), 

occurs then for all speakers of Lakhota regardless of community. It 

can be assumed that a great deal more switching occurs where there are 

more fluent speakers of Lakhota — Spring Creek. 

Forms of Language Used in 
Code Switching 

Bilingual shifting is a comparatively easy phenomenon to ob

serve; one need only recognize a distinction between English and the 

native language. A more subtle distinction should be made, however, 

concerning the forms of the language into which a speaker shifts. 

Since most individuals on the reservation speak non-standard 

English, it could be expected that their shifts into English would be 
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into the non-standard form. Most people who switch into English do so 

for the specific purpose of interjecting English words or idiomatic 

phrases which more accurately express their thought (see page 112). 

Since switching into English generally involves the insertion of single 

lexical items, it cannot be stated, unequivocally, that non-standard 

English is the only form of English into which the speaker shifts. 

However, it has been established in this study that most individuals 

speak only non-standard English, with the exception of individuals with 

higher academic experience. It is logical to assume, then, that 

Lakhota speakers shift into non-standard English. 

One additional variable here is that individuals who shift at 

all sire native speakers, and it is fairly uncommon for a native speaker 

to speak English with equal fluency in the standard form. In other 

words, those individuals likely to speak standard English at all are 

probably not native speakers. Conversely, native speakers are likely 

to know only the non-standard form of English, therefore, they will 

shift into this latter form when necessary. 

Since most of the code switching which occurs is the interjec

tion of English words and phrases into a Lakhota sentence, the form of 

English switched into has been in question in the preceding paragraphs. 

Some consideration, however, must also be given to what form of Lakhota 

is switched into (or switched back into) in a sentence containing such 

shifts. 

Most code switching involves shifting back to informal Lakhota. 

This, however, is a generalization or a matter of degree. Native 
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speakers seldom shift back into formal Lakhota for a variety of 

reasons. 

1. Formal Lakhota is used primarily in religious and ceremonial 

contexts to the exclusion of English, so that interjection of English 

words would be improper, both grammatically and socially. 

2. Formal Lakhota is not characterized by the casual switching and 

interjection of slang that is so common in everyday/ordinary speech. 

3. Formal Lakhota is generally reserved for speeches or lengthy 

orations which are given by people who are considered "good speakers" 

and orators. One of the criteria for being a "good speaker" is in 

fact, knowledge of the old and pure forms to the extent that interjec

tion of English words would be unnecessary and perhaps contaminating. 

Slang does not properly mix with formal Lakhota. 

Chapter b of this work describes the differences between formal 

and informal Lakhota and their usages, so that will not be reiterated 

here. We can assume that bilingual shifting involves a switch into 

non-standard English and a switch back into the informal variety of 

Lakhota. The writer wishes to point out that it would require a native 

speaker to always be able to distinguish between formal and informal 

Lakhota. Occasionally a speaker of formal Lakhota may interject some 

English, when necessary, into a sentence of a speech. Such an instance 

was observed during an oration at a 'sun dance' in which the speaker 

inserted English words to express numbers (e.g., years), names (Mr. X), 

and a few modern expressions: "one hundred percent Rosebud Sioux 

Tribe;" "Somebody get my chair;" and "Myself I don't get a penny, 
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nothing." It is safe to say that informal Lakhota is more suitable for 

shifting, but that does not mean that occasional switching into English 

never occurs in a sentence of a formal speech. During the story

telling and religious ceremonies and most speech-making during the 

duration of this research, no such switching was recorded. Therefore, 

it is my general conclusion that non-standard English and informal 

Lakhota are the language codes most frequently employed during code 

switching or bilingual shifts. 



CHAPTER 6 

DATA FOR ANTELOPE AND SPRING CREEK 

The questionnaire administered to a random sample of 80 inform

ants appears in Appendix A. Tabulation of the resulting data appears 

in Appendix B. 

The questionnaire was designed with several purposes in mind: 

first, to reveal the linguistic background of the informants and to 

elucidate the extent to which informants were monolingual in English 

or Lakhota, or bilingual; second, to reveal native attitudes toward 

contextual speech and discover if, and to what degree, social situ

ations determined choice of speech; and third, to compare the communi

ties of Antelope and Spring Creek with reference to the language 

varieties which characterize speech in each. 

The data resulting from questions asked were intended to shed 

light on the hypotheses to be tested in this research (see page '+7). 

Essentially, they deal with the following questions: How do the two 

communities compare with regard to language use? Is Spring Creek a 

more traditional community, and if so, how is this reflected in lan

guage use? On the basis of the data gathered, does Antelope represent 

a more modern assimilated community? It is further hoped that these 

data can be made to bear directly on the hypothesis concerning func

tional bilingualism (see page V7), i.e., despite the linguistic and 

cultural differences between the two communities, is there evidence 

121 
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for the maintenance of Lakhota in particular contexts even in the 

assimilated community? Is the Rosebud Reservation a functionally "bi

lingual community? 

Analysis of the Questionnaire Responses 

Analysis of the questionnaire responses appears in the follow

ing pages, however the raw data appear in Appendix B. Only those 

questions yielding specific information concerning language — e.g., 

family history, current language usage, situational speech, and lan

guage varieties — appear here. Explanations, interpretations and 

ethnographic analysis follows in Chapter 7. The respondents were 

classified into the following groups for analysis (Table 3)• 

* 

Table 3« Age Groups. 

Group and Age 
I II III IV 

18-30 31-^5 45-So 

Antelope 

Males 5 5 5 5 
Females 5 5 5 5 

Spring Creek 

Males 5 5 5 5 
Females 5 5 5 5 

By stratifying the sample in this manner, it was hoped that 

differences between age and sex could be rapidly recognized. 

Several questions from the questionnaire were discarded due 

to their inappropriateness. As the questionnaires were administered, 
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it occasionally became evident that the questions were not fully under

stood; therefore I changed the verbal query but elicited the same 

information. For example, questions which contained English vocabulary 

that was unknown to a native Lakhota speaker, were rephrased to elimi

nate ambiguity. 

Chi-square tests have been done for each question to determine 

whether or not statistically significant differences existed between 

the sample communities. The acceptable level of significance is .05. 

Data from each question appear first in display tables. Re

sponses of males and females did not appear to differ significantly 

from each other; therefore they are merged in the following tables. 

An exception to this is Question 13, Table 36). Prior to presenting 

tabulated responses, data on place of birth are presented as background 

information. Table k shows the location where each respondent was 

born. Of the Antelope sample, 10 individuals were born off the reser

vation. Of the Spring Creek sample, three were born off the reserva

tion. All those respondents claiming "Rosebud" as their place of birth 

are referring to the reservation in general rather than to the agency 

town of Rosebud. However, due to the location of Public Health Ser

vice Hospital in the town of Rosebud, individuals, particularly the 

younger respondents, may have been born in the hospital. The important 

distinction here is between on- and off-reservation place of birth. 

When consulting the map on page 9, the reader may interpret all 

the towns and communities appearing on this map to be "on the reser

vation," since they appear within the borders of the reservation. 
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Table Place of birth. 

Males Females 

Antelope 

Age Group I Rosebud Age Group 
Rosebud 
Igloo, S.D.* 
Rosebud 
Rosebud 

II Gregory, S.D.* 
Wood, S.D.* II 
Rapid City, S.D.* 
Rosebud 
Rosebud 

III Rosebud 
Rosebud 
Rosebud III 
Rosebud (Ring 
Thunder) 

Milk's Camp 

IV Rosebud 
Dixon* IV 
Mellette City S.D.* 
Rosebud (Ring 
Thunder) 

Rosebud 

Spring Creek 

Age Group I Rosebud Age Group I 
Rosebud 
Rosebud 
Rosebud 
Rosebud 

II Rosebud 
Rosebud II 
Rosebud 
Rosebud 
Rosebud (Grass 
Mountain) 

Rosebud (Ring 
Thunder) 

Rosebud 
Rosebud 
Rosebud 
Parmalee 

Rosebud (Bad 
Nation) 

Milk's Camp 
Rosebud 
Rosebud 
Rosebud 

Wood, S.D.* 
Rosebud 
Rosebud 
Rosebud 
Rosebud 

Rosebud 
Tripp Co., S.D.* 
Wood, S.D.* 
Parmalee 
Tripp Co.* 

Rosebud 
Rosebud (St. 
Francis) 

Rosebud 
Rosebud 
Hastings, Ne.* 

Lakeview, S.D.* 
Rosebud 
Rosebud 
Rosebud 
Rosebud 
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Table k—Continued. 

Males Females 

Spring Creek 

Age Group III Rosebud Age Group III Rosebud 
Rosebud Rosebud 
Rosebud Rosebud 
Rosebud Rosebud 
Rosebud Rosebud (Spring 

Creek) 
IV Rosebud 

Pine Ridge* IV Rosebud 
Rosebud Rosebud 
Okreek Rosebud 
Rosebud Rosebud 

Rosebud 

Resume: 

Born on Reservation Born off Reservation Totals 

Antelope 30 10 kO 

Spring Creek 37 3 *K) 

67 13 80 

= ^.5 



With many of the towns, this is not the case. For instance, Mission, 

although located in the heart of the reservation area, is legally not 

considered reservation, and its law officers are county, not tribal. 

Winner, Gregory, Ideal and others are also non-reservation. Milk's 

Camp, the easternmost reservation village, is still classified as "on 

the reservation" because this indigenous community continues to be the 

home of a large number of Lakhota who have been separated from the rest 

of the reservation by the sale of farming land, particularly suitable 

for wheat, to non-Indians. The entire reservation is checkerboarded, 

so that this map represents the outer limit or boundaries of the actual 

reservation. 

A chi-square test indicates that differences between the two 

communities are significant at the .05 level (x = This phe-
% 

nomenon is easily explained by the fact that individuals born off the 

reservation came from areas which were and are predominantly Indian 

and which were once included within the boundaries of the Great Sioux 

Reservation. Following allotment (1887) a reduction in land base 

caused some of the villages to lose their reservation status and be 

classified as "off-reservation." Many Indians have remained in such 

areas; others relocated to Antelope when housing became available so 

they could be closer to the center of reservation activity. Since 

Antelope is the easternmost community of the reservation, it is under

standable that Indians from areas now designated "off-reservation" 

would move to this eastern edge of the reservation proper. This is 

why a significantly greater number of Antelope residents were born off 
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the reservation — Antelope did not exist at the time of the respon

dents birth. Spring Creek, on the other hand, has always been an 

indigenous community and has always had complete reservation status. 

Raised on Reservation? (Question 1) 

A chi-square test indicates that differences between the two 

2 
communities are not statistically significant (x = 2.88). Whether 

respondents were born in outlying "off-reservation" areas or were born 

in indigenous communities, the communities are similar in that most 

residents were raised on the reservation (Table 5)• 

What Language was Spoken in Your 
Home when you were a Child? 
(Question 2) 

While Table 6 represents the language or combination of lan

guages spoken in the home in the two communities, a division has been 

made between those respondents who were raised in strictly Lakhota 

homes vs. those who, during their childhood, were raised in homes where 

a varying degree of both English and Lakhota were spoken. 

The differences between the two communities appear to be sig

nificant: only 21 individuals (out of to) from Antelope were raised 

in totally monolingual Lakhota homes whereas 3^ (out of 40) individuals 

from Spring Creek were raised in a monolingual Lakhota-speaking en

vironment. 

On the basis of a chi-square test, differences between the two 

communities are significant at the .01 level, indicating that the two 

are, in fact, very different with regard to what language was spoken 

in the home (x = 9.83). 



Table 5« Number of respondents raised on the reservation. 

128 

II 
Group 

III IV Total 

Antelope 

Males 
Females 

Spring Creek 

Males 
Females 

if 

5 

5 
5 

3 
3 

5 
5 

5 
k 

5 
5 

5 
5 

5 
b 

17 
_18 
35 

20 
19 
39 

Resume: 

Raised on Raised Off 
Reservation Reservation Total 

Antelope 35 5 ^0 

Spring Creek 39 1 *f0 

7k 6 80 

= 2.88 



129 

Table 6. Language spoken in home during childhood. 

Group 
Mostly Mostly 

Lakhota English Lakhota English Both 

Antelope Males 

I 2 
II 2 
III 5 
IV 3 

Totals 12 

_1 

if 

JL 

3 - 2 0  

Antelope Females 

I 3 
II 1 
III 1 
IV k 

Totals 9 

2 
2 2 

_1 

5 = 20 

Spring Greek Males 

I k 
II 3 
III if 
IV 5 

Totals 16 

1 
2 
1 
_1 

if = 20 

Spring Creek Females 

I 
II 
III 
IV 

Totals 

5 
5 
if 

_Jf 

18 

1 
_1 

2 = 20 

Resume: 

Antelope 

Spring Creek 

= 9.83 

Lakhota Only 

21 

55 

Some Combination of 
Lakhota and English 
or English Only Tot. 

19 40 

6 ifO 

25 80 
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It is significant that Spring Creek contains such a large num

ber of individuals raised in totally monolingual Lakhota homes (kz.% 

of the population there as opposed to 26.25$ for Antelope). This 

points up to a marked difference in the character of the two communi

ties and the linguistic background of the inhabitants. 

Parents Language? (Question 3) 

Table 7 illustrates that a greater number of informants from 

Spring Creek had parents who spoke only Lakhota (and were therefore 

probably monolingual Lakhota) — 26 out of *t-0 males or 63%, while only 

13 individuals of 40 from Antelope (32.590 had monolingual Lakhota 

parents. The implication for this discrepancy are great, for only half 

as many Antelope residents had monolingual Lakhota-speaking parents as 

at Spring Creek. Clearly, this situation is partly responsible for the 

language proficiencies of the informants (their children) and conse

quently partly responsible for the strong Lakhota-speaking preferences 

apparent in Spring Creek. 

Table 7 also distinguishes respondents' parents who were 

strictly Lakhota-monolingual vs. those who spoke Lakhota mixed or 

interspersed with English. The two categories are separated: those 

who were monolingual vs. those who spoke little Lakhota (little, or 

a great deal or both Lakhota and English equally), this distinction 

is made in order to separate the true monolingual from speakers of 

some/all English. 

There is an immediately apparent cross-over phenomenon: at 

Spring Creek, 26 out of *+0 or 65$ of the sample claimed monolingual 
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Group Lakhota English 
Mostly 
Lakhota 

Mostly-
English Both 

Antelope Males 

I 2 
II 1 
III k 
17 —I 
Totals 10 

Antelope Females 

I 1 
II 1 
III 1 
IV -

Totals 3 

3 
1 

1 
2 

1 

1 

1 
1 

_1 

1 

_3 

k 

k = 20 

3 
1 
2 
_2 

8 = 20 

Spring Creek Males 

I 1 
II 3 
III 3 
IV 5 

Totals 12 

Spring Creek Females 

I 5 
II 3 
III 2 
IV _Jf 

Totals l*t 

if 

2 
2 

1 
2 

0 = 20 

1 
1 

J. 
3 a 20 

Resume: 

Antelope 

Spring Creek 

Parents Spoke 
Only Lakhota 

13 

26 

39 

Parents Spoke Some 
Combination of Lakhota 
and English or All 
English Tot. 

27 ko 

kl 80 

x = 8.^5 
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Lakhota parents while almost an equivalent number at Antelope (27 indi

viduals or 67.5# of the Antelope population)claimed to have some or 

all English-speaking parents. 

A chi-square test shows that there is a significant difference 

2 
between the two communities at the .01 level (x = 8.45) indicating 

that Antelope and Spring Creek are significantly different with refer

ence to what language was spoken by the respondents' parents. 

Respondents' First Language? 
(Question k) 

Table 8 demonstrates conclusively that the population of Spring 

Creek is made up cf native speakers. Considerably more respondents 

from Spring Creek speak Lakhota as their first language than at 

Antelope. Only half of the Antelope community speaks Lakhota as a 

first language. 

This table illustrates a distinction between those respondents 

who were raised monolingually in Lakhota and those who were not. An 

important difference is evident in the linguistic backgrounds, of the 

two communities: Spring Creek has twice as many native Lakhota mono-

linguals as Antelope and no native English speakers occur at Spring 

Creek. Simultaneously Antelope has an equal number in both cate

gories. (Speakers of English or English and Lakhota /both7 have been 

merged into a single category in order to more clearly separate the 

respondents with monolingual Lakhota backgrounds vs. those with ex

posure to both languages.) 
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Table 8. Respondents' first language. 

Group Lakhota English Both 

Antelope Males 

I 2 3-
II 1 if _ 
III 5 - -
17 3 2 

Totals 11 9 0 s 20 

Antelope Females 

I 1 -
II 2 3-
III 2 3-
IV 1 J5 _1 

Totals 9 10 1 = 20 

Spring Creek Males 

I 5 
II 5 - -
III 5 - -
IV 5 _j: 

Totals 20 0 0 = 20 

Spring Creek Females 

I 5 
II 5 
III 5 - -
IV 3 -

Totals 20 0 0 = 20 

Resume; 

Speak Lakhota as Speak English or Both 
First Language as First Language Tot. 

Antelope 20 20 ^0 

Spring Creek *t0 0 40 

60 20 80 

x2 = 13.32 
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A chi-square test indicates that differences between the two 

p 
communities are significant at the .01 level (x = 13.32) meaning that 

community differences are very strong with respect to whether or not 

Lakhota was the respondents' first language 

Where was English Learned? 
(Question 5) 

Table 9 illustrates that Antelope and Spring Creek differ 

markedly with regard to where the respondents learned to speak English. 

Differences between the two communities become increasingly 

apparent. Antelope, having as many native English monolinguals as 

Lakhota monolinguals (see Table 8) has only 15 individuals who were 

not exposed to English at home and therefore had to learn it at school. 

Spring Creek, being a completely Lakhota-speaking community, had to 

rely on the school for English language instruction: 36 of 4-0 at 

Spring Creek learned English at school, away from home. More than 

twice as many Spring Creek residents learned English at school than 

from Antelope, indicating how strongly the communities differ with 

reference to the differential role English had in the home during the 

respondents' childhoods. It is likely that the traditional pattern of 

being raised by grandparents in an extended family situation may also 

be a contributing factor in the tenacity of Spring Creek residents to 

their native language. While grandparents must have also raised chil

dren at Antelope (Antelope is not an indigenous community so current 

Antelope residents were, of course, raised in other areas and moved 

to Antelope later), such residents did not come from a homogeneous 

remote community with such strong kin obligations. 
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Table 9« Where English learned. 

Group Home School Both 

Antelope Males 

I 5 
II k 1 
III k 1 
IV 2 _3 

Totals 11 8 1 a 20 

Antelope Females 

' I 2 3-
II k 1 
III 3 2-
IV if __1 _-

Totals 13 7 0 = 20 

Spring Creek Males 

I 1 k 
II 5 
III 5 
IV - _5 

Totals 1 19 0 = 20 

Spring Creek Females 

I 5 
II 1 -
III 14-
IV 1 _b _-

Totals 3 17 0 = 20 

Resume: 

Learned English Learned English 
at Home at School Tot. 

Antelope 2k 15 39* 

Spring Creek 4 36 ^0 

28 51 79 

x2 = 22.28 
•The column "Both" has been eliminated in this tabulation since it 
does not aid in a meaningful distinction between the categories. 
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A chi-square test shows that differences between the two com-

p 
munities are significant at the .01 level (x = 22.28), indicating 

that Antelope and Spring Creek are very different with respect to where 

English was learned. As in Tables 6, 7, and 8, data from this question 

continue to support the hypothesis that Spring Creek is a far more 

traditional community than Antelope. 

Respondents' Ability to Speak 
Lakhota?(Question 6) 

This question was added to the Language History Questionnaire 

after it had already been prepared and was ready to administer. During 

my interviewing at Spring Creek it was evident that Lakhota was the 

language of the home, so I did not need to ask if the informant was a 

native speaker; it was evident. At Antelope, this assumption did not 

hold, so inquiry had to be made. Later, this question for formally 

asked of all Spring Creek residents as well and the initial observa

tions confirmed. 

Table 10 reveals one of the major characteristic differences 

between residents of the two communities. At Antelope 26 of bo or 65# 

claim to speak Lakhota whereas at Spring Creek, 10096 of the population 

interviewed claimed to speak Lakhota. (I was told that the only adults 

who could not "talk Indian" at Spring Creek were non-Lakhota, Indians 

from other tribes; in these cases, adults used English with each other 

since their native languages were mutually unintelligible.) There 

seems to be no significant differences between sex groups and no pat

terning in the various age groups' knowledge of Lakhota (at Antelope). 
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Table 10. Respondents* ability to speak Lakhota. 

Group Yes No 

Antelope Males 

I 2 3 
II 2 3 
III 5 
IV 4 1 

Totals 13 7 = 20 

Antelope Females 

I k 1 
II 2 3 
III 3 2 
IV k 1 

Totals 13 7 = 20 

Spring Creek Males 

I 5 
II '5 
III 5 
IV 5 -

Totals 20 0 = 20 

Spring Creek Females 

I 5 -
II 5 
III 5 
IV 5 

Totals 20 0 = 20 

Resume; 

Speak Lakhota Do Not Speak Lakhota Tot. 

Antelope 26 l1* ^0 

Spring Creek *<-0 0 40 

66 l*f 80 

x2 = 16.96 
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Whereas it might be expected that members of the older age categories 

would have more proficiency in Lakhota than the younger groups, this 

does not always prove the case. However, Groups III and IV do have 

as much or more proficiency in Lakhota than Groups I and II — but no 

less. 

This question — the ability to speak the native language — 

points out one of the most fundamental differences between the two 

communities: i.e., Spring Creek does appear to be a traditional com

munity where the native language is known by all Lakhota adults. Fur

thermore, these data indicate that Antelope is considerably more 

"modernized" or acculturated, lacking the major ingredient required of 

a truly traditional community ~ preservation of the native tongue. 

This table does not indicate language preference; rather it 

specifies native competence in Lakhota, without which no "preference" 

could exist. The Lakhota. language, then, is a viable communication 

alternative for Spring Creek people whereas the Antelope residents do 

not unanimously have this flexibility. Hence, their decisions or 

preferences: which language to speak, are far more restricted owing 

to the fact that they are not all native speakers. 

A chi-square test shows that differences between the two com-

2 
munities are significant at the .01 level (x = 16.96) indicating that 

Antelope and Spring Creek differ significantly with respect to the 

ability to Speak Lakhota; once again, Spring Creek's traditional na

ture clearly emerges. 
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Language Spoken in Home? 
(Question 7) 

For purposes of determining which group of individuals is 

speaking purely Lakhota at home vs. some Lakhota (and some English), 

the following table (Table 11) distinguishes between the categories 

of purely Lakhota speakers in this context vs. those who speak only 

some Lakhota and therefore also rely on at least some English for com

munication in the home. 

The differences between the two communities are strongly 

apparent in Table 11. Nearly half of the Spring Creek population 

(19 of bO) still speaks only Lakhota at home, while few (only k) in

dividuals claim to use only English. At Antelope, on the other hand, 

only 5 of *t-0 rely on strictly Lakhota in the home, whereas 35 of ho 

— nearly all ~ rely on some mixture of the two languages. 

While little difference exists between the momber of individ

uals who speak purely Lakhota at home in Spring Creek vs. those who 

add English to their household communication (19 and 21 respectively), 

it is meaningful to note that only four Spring Creek residents speak 

English at home while 2b of f+0 do so at Antelope. 

The differences between the two communities, then, are striking 

not only when viewing responses in the "Lakhota only" column, but in 

comparing the very different reliance on English in the two. 

It appears, then, that only Lakhota or both Lakhota and Eng

lish characterize language use at home in Spring Creek, while only 

English or both Lakhota and English characterize language use at home 

in Antelope. Strong differences exist in both communities with regard 
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Table 11. Language spoken in home. 

Group Lakhota English Both 

Antelope Males 

I 13 1 
I I  - 3 2  

III 1 - It. 
IV _1 3 1 

Totals 3 9 8 = 20 

Antelope Females 

I 2 3-
II 5 
III .32 
IV - if 1 

Totals 2 15 3 = 20 

Spring Creek Males 

I k - 1 
I I  2 - 3  

III 2-3 
IV 3 ^ 2 

Totals 11 0 9 = 20 

Spring Creek Females 

I if - 1 
I I  2 - 3  

III 12 2 
IV 1 2 2 

Totals 8 if 8 = 20 

Resume; 

Purely Lakhota Some Lakhota and/or 
at Home Some English or Both Tot. 

Antelope 5 35 ^0 

Spring Creek 19 21 ifO 

Zk 56 80 

= 11.66 
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to what language is spoken to whom; this will be termed "conditional 

bilingualism." See Chapter 7 for explanation of such decisions for 

language shift. 

A chi-square test shows that differences between the two com-

O 
munities are significant at the .01 level (x = 11.66) indicating that 

Antelope and Spring Creek are significantly different with respect to 

language currently spoken in the home. Spring Creek is clearly a com

munity of native speakers, while Antelope appears to have few homes 

in which communication is strictly in Lakhota. 

Do Your Children Speak Lakhota? 
(Question 8) 

Table 12 distinguishes between those respondents whose children 

are Lakhota speakers vs. those whose children are not. The few re

spondents who replied that their children knew some Lakhota are lumped 

with those who were speakers, since they are at least, to a degree, 

knowledgeable about or competent in the language. Those who are clas

sified under the "Not Applicable" column are omitted in the Resume 

since the children were too young to talk at all and no conclusions 

could be drawn about maintenance or loss of language at all. 

The two communities show tremendous differences in response to 

this question. Nearly all of the informants' children at Spring Creek 

were native speakers, indicating a strong tradition of teaching 

Lakhota to children as their first language. Only one child from this 

sample was not a native speaker, and this was, by far, the exceptional 

case. (Informants pointed out that children who were non-speakers in 
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Table 12. Ability of respondents* children to speak Lakhota. 

Group Yes No Some Mot Applicable 

Antelope Males 

I * k 
II 3 2 
III k 1 
IV 2 2* -

Totals 6 6* 0* 6 = 18* 

Antelope Females 

I 2 1 2 
II 5 
III 13*-
IV 1 3* ^ ^ 

Totals 2 13* 1 2 = 18* 

Spring Creek Males 

I 2 - - 3 
II 5 
III i,. _ - i 
IV b* - - -

Totals 15* 0 0 k = 19* 

Spring Creek Females 

I k - - 1 
II k - 1 
III 3 11 
IV 5 - -

Totals 16 1 2 1 = 20 

Resume; 
Children Speak Children Do Not 

Lakhota Speak Lakhota Tot.* 

Antelope 9 19 28 

Spring Creek 35 1 36 

kk 20 6k 

= 15.^6 
•In cases where respondents were married, tabulation appears only once 
for their child. For example, if a woman stated that her child spoke 
Lakhota, the child would not reappear in the tabulation representing 
her husband's interview. 
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Spring Creek were either foster children from other communities or were 

the children of mothers from other tribes.) At Antelope, on the other 

hand, 19 of 'fO responded that their children had no knowledge of the 

native language, while only nine were speakers. This clearly illus

trates the trend at Antelope ~ having one's children be native English 

speakers. This sharp distinction between Antelope and Spring Creek 

points up, once again, the very unassimilated nature of the Spring 

Creek community and the continuing importance which the native language 

plays in the native life-style, child-rearing and enculturation process. 

A chi-square test shows that differences between the two com-

2 
munities are significant at the .01 level (x = 15.^6) indicating that 

Antelope and Spring Creek are strongly different with regard to what 

language the respondents' children speak: at Spring Creek, a signifi

cantly stronger number speak Lakhota than at Antelope. 

Did They Know English Before 
Entering School? (Question 9) 

In Table 13 the "Not Applicable" column has been omitted, for 

these responses represent the informants not having any children. The 

comparison between the two communities lies in the child's learning 

English at home or at school. The two communities resemble each other 

far more than in response to any other question so far. It is clear 

that regardless of the nature of the community, there is a trend 

wherein parents are beginning to prepare their children for the school 

experience by teaching them at least some English. More children from 

the Spring Creek community had to learn English when they went to 



Table 13. Number of informants whose children knew English prior to 
attending school (learned it at home). 

Group Yes No Not Applicable 

Antelope Males 

I 1 - h 
II 2 12 
III 1 -
IV 2* 2 -

Totals 9* k 6 = 19* 

Antelope Females 

I 1* - 3 
II 5 -
III Iff _ 
IV k* - -

Totals lk* 0 3 = 17 

Spring Creek Males 

I 2 - 3  
II 3 2 
III 2 2 1 
IV k * 0* -

Totals 11 b* k = 19 

Spring Creek Females 

I 3 11 
II ^ 1 
III k 1 
IV 1 ^ 

Totals 15 ^ 1 = 20 

Resume: 
Learned English Learned English 

at Home at School Tot.* 

Antelope 23 b 27 

Spring Creek 26 8 3^ 

k9 12 61 

x2 = .^3 
•Where married couples occur, their child is counted only once. 
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school — twice as many as at Antelope. However, the data indicate: 

1, the similarity of the two communities with reference to where the 

child is initially exposed to the English language; and 2, the in

creasing tendency for members of even the traditional community to 

teach English at home. This is especially noteworthy since the ex

posure to English does not preclude a similar exposure to Lakhota; 

children from Spring Creek are bilingual, and no loss of the native 

language is apparent. Spring Creek, then, is in this respect accommo

dating to the dominant society's policy of compulsory education by 

enhancing their children's opportunity to succeed at school. To con

clude, while English is taught in the home in both communities, this 

has little bearing on native language use, for there is no decrease in 

the native speaking ability of Spring Creek children. 

A chi-square test indicates that differences between the two 

p 
communities are not statistically significant (x = .**253 or .^3). 

This suggests that no meaningful difference between the two communities 

exists with regard to where the respondents' children learned English 

(they are mostly learning it at home). In view of the previous data 

this is particularly noteworthy, for this illustrates that although 

Spring Creek and Antelope are different in nearly all respects, and 

while they represent nearly opposites on a continuum of reservation 

villages, English is now considered a basic learning skill to be 

acquired in the home. This is consonant with the previous results 

that no significant differences exist regarding where individuals were 

raised (on or off reservation): that no matter what part of the 
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reservation one has been raised in, respondents1 children are now 

learning the English language at home, a change from the situation of 

the respondents themselves. 

Since few parents send their children away to boarding school 

anymore, most children attend public schools or mission schools (which 

are now partly subsidized by federal funds). Standard public school 

curriculum requirements have been responsible for all children regard

less of community, receiving equal exposure to English. (It is inter

esting to note that the public school in Mission, Todd County Public 

School, has boarding facilities; some students from Spring Creek 

attend and board there. Antelope students attending reside at home.) 

Would You Like your Child to 
Learn Lakhota? (Question 10) 

This question was aimed at determining whether or not community 

differences existed with respect to attitudes toward native language 

instruction and what might account for these differences. 

In Table l*f the column labeled "No Opinion" indicates the 

respondents' attitude toward their child's potential learning of the 

native language. Adults in this column expressed no preference one 

way or the other and felt that there was no definite need for their 

children to attain fluency in Lakhota, but they did not have any ob

jections to such education either. The "Not Applicable" column repre

sents either those parents without children or the fact that the chil

dren are grown and on their own, and the parent no longer has strong 

influence on the direct knowledge which the child gains, i.e., it is 
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Table 1^. Number of parents wanting children to learn Lakhota (for 
parents whose children are non-Lakhota speakers). 

Group Yes No No Opinion Not Applicable 

Antelope Males 

I 3 -
II 5 -

III 2 -3 -
IV 2 _1 2 

Totals 12 0 6 2 = 20 

Antelope Females 

I 5 -
II 5 -

III 3 1 1 
IV 1 k 

Totals l't 1 1 4 = 20 

Spring Creek Males 

I  . . .  5  
II - 5 

III - 5 
IV - 5 

Totals 0 0 0 20 = 20 

Spring Creek Females 

I - 5 
II - 5 

III 2 3 
rv - 5 

Totals 2 0 0 18 = 20 
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a moot point. An example of this would be if a respondent has a 

daughter who is married and raising a family of her own, this question 

would appear irrelevant to the informant. Respondents also said the 

question was not applicable to them if their children were fluent 

speakers already. (We need not determine how many in this column are 

native speakers, as this was already determined in a previous ques

tion.) 

Table 15 represents the number of parents wishing their chil

dren to learn Lakhota if the children are not already native speakers, 

i.e., they have children who have yet to learn Lakhota at all, the 

number of individuals not wishing, i.e., opposing that their children 

learn or be taught Lakhota, and the number of respondents for whom 

this is not applicable since their children's language proficiencies 

are already determined. (The "No Opinion" column is omitted because 

it shows no clear preference.) The table is shown stratified by age 

and sex to elucidate differences between younger and older members 

within and between communities. 

All respondents from Spring Creek except two claimed "Not 

Applicable" because their children already were native speakers. This 

tabulation indicates that clear differences exist between the two com

munities, and that of the Antelope respondents answering positively, 

the concern for native language instruction is strongest among the 

younger groups, who probably have the weakest ties to the indigenous 

culture. (It is noteworthy that the fewest number in this column 

appears among the oldest respondents, i.e., those over 60.) 



1A9 

Table 15. Respondents' attitudes toward their children learning 
Lakhota. 

Those Wishing Their Those Not Wishing 
Children to Learn Their Children to Not 

Group Lakhota Learn Lakhota Applicable 

Antelope 

I 8 -

II 10 -

III 5 1 -

IV 3 - 6 

Spring Creek 

I - 10 

II - 10 

III 2 8 

IV - 10 
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Why do the communities differ so radically in response to this 

question? First, it is clear that there is an increase in concern 

over learning (vs. potential loss) of the native language among those 

who speak it the least and are most conscious of the language loss 

occurring. Second, it is clear that those who are most involved in 

the everyday casual use of the native language, i.e., Spring Creek 

residents, are least concerned over its potential loss; this is not a 

reality to them. Most of the Spring Creek residents answering "Not 

Applicable" did so because their children were native speakers already. 

Only one individual vehemently opposed her children's learning 

any of the native language, claiming such instruction to be useless, 

harmful, and a hindrance in modern living. Several individuals did, 

however, explain that they felt native language instruction was a fad, 

superfluous, and would not help youngsters cultivate the "kind of 

knowledge" (Western) which would permit them to function successfully 

in the White man's world. 

At Antelope, 26 of kO individuals desired that their children 

learn the native language. When compared with the tabulation for 

Question 8, "Do your children speak Lakhota?," the results are telling: 

only eight of the respondents' children actually spoke Lakhota — yet 

in this question (10), 26 expressed a desire that their children learn 

Lakhota. Clearly this indicates a concern parents (non-native speak

ers) have over the loss of language, and hence, the likelihood that 

the child will lose touch with the traditional culture. 
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At Spring Greek, only two individuals expressed a desire that 

their children be taught Lakhota. When compared with Table 12, it 

becomes apparent why so few responded in this manner: 33 replied that 

their children were already native speakers. The responses in Table 

1^ for Spring Creek indicate that 38 stated this question was "Not 

Applicable" and we know that for at least 33 of them, it is because 

they already are native speakers. 

The differences between Antelope and Spring Creek become very 

pointed in this question, because a trend or tendency emerges, hereto

fore unperceived: that in a community where native language fluency 

is low, consciousness regarding its loss or preservation is remarkably 

high. And in a community where little threat to the language exists, 

concern over its potential disappearance is low. See Chapter 8 for a 

more extensive discussion of this situation. 

No chi-square calculation has been done here due to the large 

number of informants for whom this question was inapplicable. 

Situational Language Choice? 
(Question 11) 

Having as a background, the language history of each informant, 

Question 11 (Table 16) was aimed at discovering the alternate usages 

of both Lakhota and English. Since individuals seemed to rely alter

nately on both languages, it was essential to discover which languages 

were selected in which contexts. Language preferences could then be 

determined for a variety of circumstances and occasions. The data 

would yield information concerning: 



Table 16. Situational language choice. 

Store Business V/ork 
Group L E E/L* NA L E E/L* NA L E E/L* NA 

Antelope Males 

I 3 2 3 2 3 1 1 
II 5 if 1 if 1 
III 2 3 1 if 2 2 1 
IV JL Jf _1 _2 _2 _1 _1 JL _2 _ 

Totals 1 l^f 5 0 =20 1 10 9 0 =20 1 10 5 if =20 

Antelope Females 

I if 1 if 1 3 1 1 
II if 1 1 if 1 if 

III 5 if 1 1 2 2 
IV 5 _5 if JL 

Totals 0 18 2 0 =20 1 17 2 0 =20 2 13 3 2 =20 

Spring Creek Males 

I 1 2 2 1 3 1 1 2 2 
II 3 2 3 2 if 1 
III 1 if 1 3 1 1 1 3 
IV if JL _2 _3 JL Jf _ 

Totals 2 13 5 0 =20 2 11 6 1 =20 2 1 7 10 =20 1 

Spring Creek Females 

I if 1 2 1 2 2 3 
II 5 1 1 1 2 1 1 3 
III 3 2 1 3 1 1 if 

IV _1 Jf _3 _1 JL JL _2 _2 _ 
Totsils 1 16 3 0 =20 2 9 3 6 =20 2 1 5 12 =20 l: 

L = Lakhota; B = English 
E/L* = English or Lakhota, but Lakhota if possible. This symbol repre

sents a flexibility in choice. English is used if the listener 
does not speak Lakhota. Lakhota is preferred and will be chosen 
if the hearer (alter) speaks it, or if the speaker believes, on 
the basis of various criteria, that the listener is a native 
speaker ("If he speaks Indian, I'll speak Indian to him")» 

NA - Not Applicable. 
Yuwipi characterized native religion. 
NAC = Native American Church 
Church = Christian Church, e.g., Catholic, Episcopal, etc. 



With Friends At Hospital Social Occasions Yuwi 
L . E E/L* NA ~L E E/L* NA ~L E E/L* NA ~L E E/l 

1 
1 
1 
2 

3 
if 

_1 

8 

if 
2 

^ 1 
1 k 

2 3 
13 1 

0 =20 2 13 0 =20 

3 
2 

3 
3 

_1 

7 

2 
2 
2 

1 
1 

0 =20 

13 1 k 1 
if 1 if 1 

2 3 3 2 
JL _2 _2 _5 

if 12 if 0 =20 0 16 if 

3 2 
13 1 

3 2 
1 3 

0 =20 2 12 

_1 

1 =20 

1 
1 

2 
3 
if 

Jf 

13 

3 
2 
1 
1 

0 =20 

if 
5 
if 

_3 

16 

1 
1 

2 
3 
if 

_1 _5 

1 =20 lif 

3 
2 
1 

3 
2 
1 

_ _2 

0 =20 8 

5 
3 
3 

Jf 

15 

2 
2 
1 

0 =20 

_1 

2 

if 
if 
3 

_3 

lif 

_1 

2 

3 
if 

2 if 

_ Jf 

2 =20 15 

1 
1 

if 
1 3 

1 
_ _2 

1 =20 10 
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Social Occasions Yuwipi NAC Church 
"L E E/L* NA ~L E E/L* NA ~L E E/L* NA ~L E E/L* NT 

2 3 2 3 5 3 2 
3 2 5 5 if 1 

3 2  1  k  5  2 2 1  
_ 2 J L _ 2  _ 1  _ k  .  _ 5  _ _ 2  _ 2  _ 1  

7 7 6 0 =20 U 0 0 Ik =20 0 0 0 20 =20 0 11 6 3 =20 

32 1 ^ 1 if 23 
1 3 1  5  5 3 1 1  

3 2 1 if 5 3 2 

.1 3 _1 _1. __Jf _5 JiJt 

2 12 5 1 =20 3 0 0 17 =20 1 0 0 19 =20 0 9 10 1 =20 

3 3 2 5 if 1 
2 2 12 1 if 5 
1 1 if 1 if 5 

_  _  _ 2  _ 3  _  _  _  _ 5  _ _ J t _ l  

6 0 =20 8 0 1 11 =20 2 0 0 18 =20 0 if 15 1 =20 

2 if ' 1 1 if 2 3 
1 3 2 5 3 2 

1 1 if 5 1 if 

_1 _2 J5 _5 _iJt 

if 1 =20 10 0 0 10 =20 1 0 0 19 =20 0 7 13 0 =20 
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1. The interchangeability or lack of interchangeability of the two 

languages. 

2. Differences of selection between the two communities. 

3. Possible maintenance of Lakhota for use in specific situations 

which exclusively require (this is the foundation for the existence 

of functional bilingualism). See Chapter 9 for extensive discussion. 

Nine contexts were selected for association with particular languages: 

the store, business transactions, at work, with friends, at the hospi

tal, at social functions or upon social occasions, during native yuwipi 

rituals, during meetings of the Native American Church, and during 

services of churches of various Christian sects. It was hoped that 

this variety would represent the kinds of events people would encounter 

in their daily lives, and yet the wide range in types of situations 

would elucidate some patterning in language selection. 

One problem which must be considered in the analysis of verbal 

behavior in these domains is whether or not the informants responding 

to these questions are bilingual or not. If they are bilingual to any 

degree, they are in fact exercising some choice in making a decision 

about which language they wish to speak in which context. Monolin-

guals cannot make this choice, for they are restricted to speaking only 

the language they'know. Since the important consideration is alter

native selections or choice, only those respondents who do in fact 

choose one variety over another appear in the following tabulations. 

If an individual is monolingual in either language, he is 

forced to speak it; there is no element of choice. It is uncertain 
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from this study if there are any strictly Lakhota monolinguals at 

Spring Creek (those respondents who were interviewed in Lakhota may be 

truly monolingual but it is more likely that they can speak some Eng

lish when necessary, and only preferred to be interviewed in Lakhota). 

Therefore, the assumption is that there are no strictly Lakhota mono

linguals in Spring Creek. However, it is certain that there are a 

number of strictly English monolinguals at Antelope. The following 

table (Table 17) indicates whether the informant has working knowledge 

of one or two languages. For the remainder of Question 11, only those 

individuals who are (to any degree) bilingual and consequently make 

choices about language selection are tabulated in the responses. 

Language in Different Places 
and Situations 

The Store. The context "store" poses a unique problem because 

of the kind of store Spring Creek and Antelope residents would frequent. 

Although upon occasions, informants may travel to off-reservation 

supermarkets, nearly all stated that most of their merchandise (e.g., 

groceries, hardware, clothing, cosmetic items, sewing materials, etc.) 

is purchased at one of two types of store: 1, a trading post; or 2, 

a large cash-and-carry market. These two types of stores are distinct 

from each other in the following manner: 

The Trading Post: This is a strictly on-reservation store which 

may be owned or managed by Indians or Whites, but Indian personnel are 

nearly always hired as salespersons. Such salespersons are generally 

residents of the village or community in which the store is located, 
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Table 17. Language skill of Antelope respondents. 

Males Females 
English English 

Group Monolingual Bilingual Monolingual Bilingual 

I a X u X 
b X V X 
c X w X 
d X X X 
e X y X 

II f X z X 

S X aa X 
h X bb X 
i X cc X 
j X dd X 

III k X ee X 
1 X ff X 
m X se X 
n X hh X 
o X ii X 

IV P X 03 X 
q X kk X 
r X 11 X 

s X mm X 

t X nn X 

(13 total bilingual, (13 total bilingual, 
i.e., having choice) i.e., having choice) 



156 

so clerk and patron are known to one another. For this reason, lan

guage selection is particularly importaint, for although this is not a 

"native" context, i.e., stores do not represent indigenous culture, 

stores of this sort provide an opportunity for Lakhota to meet and 

exchange casual conversation with friends and familiar neighbors. Fre

quently, discussions pertaining to meat cuts, fabric yardage, or other 

items for purchase occur; similarly, this is a good context for ex

change of information pertaining to social events, babysitting arrange

ments, family health or illness, etc. 

There is no store of any kind at Spring Creek, although during 

the first months of this research a small trading post opened selling 

such items as soda pop and cigarettes; after the summer it was boarded 

up. In no way did this store ever provide any of the goods upon which 
* 

Spring Creek residents depended. Spring Creek people do, however, 

frequent the nearby trading post in the community of St. Francis, less 

than 10 miles away. Since shopping at this store precludes the need 

for long trips into Mission to buy groceries (66 miles round trip), it 

was a popular choice for grocery shopping. The trading post at St. 

Francis also had the unique distinction of selling the preferred cut 

of meat, "boiling beef," a traditional staple of the Lakhota diet, 

which large cash-and-carry stores do not. 

Socializing and communication in this kind of store is likely 

to be between people who Eire familiar to one another, and therefore 

know the language proficiencies of most of the individuals they might 

encounter. Also, because the store is located in a reservation village 
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as opposed to a nearby non-Indian town, far more communication in the 

native language is apt to occur. A Lakhota patron could go to St. 

Francis, shop, chat, exchange money, and complete the transaction in 

Lakhota without having to rely on English at all (see Chapter 5 on 

Code Switching). 

The cash-and-carry store; This kind of store may be located in 

relatively large reservation or off-reservation towns, and resembles 

more closely (than does the trading post) a modern supermarket. Such 

stores are owned (at this time) strictly by non-Indians although some 

Indian personnel may be hired as salespersons (most likely a mixed-

blood; no full-blood was ever seen working there). The local prevail

ing attitude toward this type of store is that it is a necessary evil: 

they sell the largest selection of desirable merchandise, their prices 

are prohibitively high, and they are continually accused of being 

discriminatory in their hiring policy. 

For these reasons, socializing among Indian people is limited 

or non-existent in the clerk and patron sense. A part of one of the 

large cash-and-carry stores at Rosebud, however, is the locus of a 

great deal of verbal exchange between Indian people, for there is a 

snack-bar/cafe with round tables and chairs, where people congregate 

over coffee, doughnuts, ice cream or sandwiches. The verbal interac

tion at this kind of store is very different in the two areas of the 

store: in the grocery area, little, if any, Lakhota would be spoken, 

therefore English would nearly always be the required mode of communi

cation. However, in the cafe section, language selection is extremely 
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important, for here is a social situation for visiting among friends 

and relatives, often when one family from a distant community comes 

to town to shop and meets up with kinsmen or acquaintances. 

In sum, then, it is important to distinguish between these two 

types of stores since at the first (trading post) a real choice of 

communication alternatives exists, whereas at the second (cash-and-

carry) nearly all communication is restricted to English. Without 

question, Spring Creek residents frequent the trading post-type store 

more often and with greater regularity than do Antelope residents; 

therefore they have much more opportunfty to speak Lakhota in this con

text. However, Spring Creek residents are by no means restricted to 

shopping in this kind of store; they do go to "town" regularly to shop 

in large cash-and-carry stores, particularly to purchase large staple 

supplies. Therefore, Spring Creek residents are talking about communi

cation in both kinds of store contexts, whereas Antelope is referring 

nearly all the time to large cash-and-carry stores. 

Table 17 will be used as a basis for the interpretation of the 

data appearing in Question 11. Because the element of choice or 

ability to choose a linguistic code is critical to this analysis, the 

choices of only 26 of the Antelope population of bo will be considered 

as significant (they are to a degree bilingual) and will be subse

quently compared with all comparable data from the kO individuals from 

Spring Creek. 

Because of the uneven samples, accommodations have been made 

in the chi-square calculations in order to obtain the most conservative 



figure. The estimated frequency was calculated by the following pro

cedure: 

Lakhota English or E/L*^ 

Antelope 1 25 = 26 

Spring Creek 3 37 = ^0 

Under ordinary circumstances, the estimated frequency would be 2 (e = 

2) for the Lakhota column and 31 (e = 31) for the English column. On 

the advice of Dr. Gerald Weinberg, President of Ethnotech Corporation, 

frequencies (2 and 31 respectively) were replaced by estimated fre

quencies obtained by the following computation: 

e = V66 x 26 e = 62/66 x 26 

e = 1.58 e = 2k.k2 

Chi-square is then calculated according to the normal procedure: 

2 / n2 , n2 x = (o-e) + (o-e) 
e e 

Data from Table 18 indicate that, in the context of the store, 

few residents of either community choose to speak Lakhota in this situ

ation. While it seems, then, that nearly all bilingual informants 

specify that English is the language of this domain, it is important 

to point out that six individuals from Spring Creek would choose 

Lakhota (E/L*) if there were a clerk or acquaintance with whom they 

could speak it. Only two specified E/L* from Antelope. The explana

tion for this, as stated earlier, is that Spring Creek residents some

times shop at a trading post and can, upon occasion, speak Lakhota in 

1. The asterisk is used to indicate that Lakhota is used, if 
possible. 
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this context. On the other hand, Antelope residents do not frequent 

this type of store and therefore Lakhota is seldom feasible. 

Table l8„ Language preferred in store situation by bilingual 
respondents. 

English or Some Combination 
Lakhota of English and Lakhota Totals 

Antelope 1 25 26 

Spring Creek 3 37 *K) 
T "52 

(x2 = .^5) 

A chi-square test shows that differences between the two com-

2 
munities are not statistically significant (x = .^5). This indicates 

that despite the radical differences between the two communities 

(whether traditional or modernizing), respondents agree that English 

is the appropriate language in this situation. 

Business. This domain is defined as a context in which any 

type of official transaction occurs. This includes affairs conducted 

from such offices as Bureau of Indian Affairs (Federal, e.g., Land Use 

and Sale, etc.) or Tribal (Housing, Economic Development, Legal, etc.) 

or any other kind of governmental agency a Rosebud resident would en

counter. Since the village of Rosebud proper is the agency town, it 

is the locale of such interaction for all reservation residents, 

Antelope and Spring Creek included. Employees of federal and tribal 

agencies are primarily Indians and a few non-Indians, so that, unlike 

the "store" context, it is likely and possible that Lakhota could be 
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spoken in this context. Some employees are mixed-blood and are there

fore judged by the more traditional reservation inhabitants as unable 

to speak Lakhota. When this occurs, visitors speak English. But the 

question concerning this domain is designed to discover to what de

gree, in fact, the native language applies to this context and what, 

if any, differences occur between the two sample communities. 

In Table 19 the Lakhota and E/L* responses have been merged to 

elucidate differences between those who believe English is the appro

priate choice as opposed to those who prefer to speak Lakhota, and to 

determine to what extent the native language is used in this context. 

Table 19. Language preferred in business domain by bilingual 
respondents. 

Prefer Lakhota or E/L* Prefer English Totals 

Antelope 10 16 26 

Spring Creek 13 20 (7 NA) 55 
25 59 

(x2 = .005) 

In both communities, it appears that English is specified as 

the language appropriate to this domain, despite the fact that when 

the Lakhota and E/L* categories are merged, the number of individuals 

preferring to speak Lakhota in this context remains relatively high. 

A chi-square test indicates that differences between the two communi-

ties are not statistically significant (x = .005). Seven respondents 

from Spring Creek claimed that this domain was inapplicable to them, 
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2 
therefore the X is based on a total sample of 33 rather than kO indi

viduals. 

Tables 18 and 19 illustrate the consistent preference for Eng

lish in these two domains despite the traditional nature of Spring 

Creek. This finding lends support to the hypothesis of functional 

bilingualism, in that the communities, although demonstrably hetero

geneous, both believe that while in a store or while on business, Eng

lish should be spoken. These two domains ~ store and business — are 

characterized largely as the province of the English language. In the 

third context, work, we begin to see clear differences between the two 

communities, differences which separate the two in character. The 

large number of Spring Creek residents for whom this question was in

applicable illustrates the high unemployment rate there (22 Not Appli

cable, Table 20). 

Table 20. Language preferred in work domain by bilingual respondents. 

Prefer Lakhota 
or E/L* Prefer English Totals 

Antelope (of 26 
with k NA) 12 10 22 (b NA) 

Spring Creek (of 
^0 with 22 NA) 16 2 18 (22 NA) 

~2E 12 "50 

(x2 = 5.0) 

In this context, the categories E/L* and English cannot be 

merged, for there is a clear desire among residents of both communities 

to speak Lakhota at work when it is feasible. The important differences, 
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however, in Table 20 is the discrepancy between the two communities: 

English preference. While Spring Creek residents do not see English 

as a prerequisite for employment, far more Antelope residents do. 

The reason so many people from Spring Creek prefer Lakhota (if pos

sible) as opposed to English is that Spring Creek adults Eire more 

likely to be employed in or near their communities as opposed to being 

hired by commercial enterprises as is common among Antelope's residents. 

Men work as janitors, on road crews, Manpower projects, as Teacher 

Aides, and in Indian businesses. Women work as cooks, Community Health 

Representatives, Teacher-aides and charwomen. While at work in their 

home community, conversation in the native language is the norm; they 

are among kinsmen, coworkers and friends. Respondents from Antelope 

cannot do this since their jobs sire more likely to bring them to town 

where they serve a non-Indian as well as an Indian clientele. The 

implications for these strongly divergent preferences between Spring 

Creek and Antelope are very important. They suggest that while Eng

lish is the preferred language of work at Antelope, this is clearly 

not the case at Spring Creek. People can and do speak Lakhota on the 

job. 

A chi-square test indicates that differences between the two 

communities are significant at the .05 level (x = 5.0). This sug

gests that there is a significantly strong difference between the two 

communities with regard to their preference for what language is 

spoken at work. It has already been suggested that this difference 

is probably due, at least in part, to the type of job available to 

Spring Creek residents. 
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With Friends. Differences between the two communities are 

highly evident from this context. While a nearly equivalent number of 

Antelope's residents rely on English and Lakhota, Spring Creek's resi

dents prefer to speak Lakhota when with friends. Twenty-eight indi

viduals specified a preference for Lakhota and the rest stated they 

would speak Lakhota if they could (E/L*). The lack of individuals 

preferring English in this domain illustrates and reaffirms Spring 

Creek's highly traditional character. Once again, it is not possible 

to state that a particular context or situation elicits a specific 

style of verbal response. Of utmost significance is the fact that 

Spring Creek people of all age groups prefer Lakhota in this context; 

none prefers English, as is borne out by the figures in Table 21. 

Table 21. Language preferred in friends domain by bilingual 
respondents. 

Prefer Lakhota or E/L* Prefer English Totals 

Antelope 18 8 26 

Spring Creek ko 0 ^0 
~~5E ~E 

(x2 = 16.978) 

A chi-square test shows that differences between the two com-

munities are significant at the .01 level (x = 16.978), demonstrating 

that language preference "with friends" is significantly different for 

Spring Creek residents than for Antelope residents: Spring Creek 

residents unanimously favor Lakhota in this situation, while Antelope's 

preferences are mixed. The differences that emerge here are strongly 
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illustrative of community differences, for in this type of casual con

text, Spring Creek's traditional patterns of behavior and communication 

are maintained. 

At the Hospital* Table 22 indicates that the two communities 

are similar with reference to communication in this context. This 

domain is more language-bound, i.e., it will elicit the use of similar 

language varieties from both communities. Most people prefer to use 

English at the hospital. 

Table 22. Language preferred in hospital domain by bilingual 
respondents. 

Prefer Lakhota or E/L* Prefer English Totals 

Antelope 10 16 26 

Spring Creek 7 50 57 (5 NA) 
17 TS" ~§5 

(x2 = 2.99) 

A chi-square test shows that differences between the two com-

munities are not statistically significant (x = 2.99). As in the 

store and business domains, both express a preference for English in 

this domain. Spring Creek residents associate English with this domain 

somewhat more than do Antelope residents. More people from Antelope 

prefer "both" than from Spring Creek; however, this figure may be mis

leading because fewer people from Spring Creek attend the hospital. 

This is represented as "Not Applicable" because these people simply do 

not seek many services from the Public Health Service. It is 



166 

significant that more people from Spring Creek prefer not to go than 

from Antelope, indicating slightly more skepticism of the PHS system 

and more reliance on traditional techniques of diagnosis and healing. 

For members of both communities, then, English is considered the 

appropriate language choice for the hospital, because as many inform

ants stated, "they don't speak Indian over there." 

On Social Occasions. This situation includes such events as 

Feasts, Giveaways, Pow-wows and other "Indian" type social gatherings 

other than church-related functions. Differences between the two com

munities are strongly apparent in Table 23 • 

Table 23. Language preferred in social situations by bilingual re
spondents. 

Prefer English Prefer Lakhota or E/L* Totals 

Antelope 9 16 25 (1 NA) 

Spring Creek _0 39 39 
9 55 ""5S 

(x2 = 19.86) 

While the Antelope population is fairly evenly split (9 Eng

lish, 8 Lakhota, 8 E/L*), Spring Creek respondents clearly believe 

Lakhota is the appropriate language for their social events: 19 in

formants specified Lakhota or E/L*, as their preference, while none 

claimed English to be their choice in this context. 

Differences between the two communities point up to the con

tinuing important role Lakhota plays in the social lives of Spring 
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Creek residents, and the diminishing role it simultaneously plays for 

Antelope residents. 

A chi-square test shows that differences between the two com-

p 
munities are significant at the .01 level (x a 19.86) indicating that 

Spring Creek differs markedly from Antelope in its preference for 

Lakhota in social situations. 

Yuwipi. Native religious practices revolving around a belief 

in spirits contacted during ritual meetings appear to be solely the 

province of the native language. In this context, no individual 

claimed English to be the language appropriate to this sphere of ac

tivity. Few respondents actually felt that this domain was applicable 

to them (although some informants may have preferred not to reveal 

their spiritual beliefs in this interview at all). However, of those 

responding, none claimed English to be appropriate. The only re

spondent answering E/L* specified his preference for Lakhota but indi

cated that he had attended a meeting where a non-Indian was present 

and  s o m e  E n g l i s h  h a d  t o  b e  u s e d  ( T a b l e  2 k ) .  

Table Zk. Language preferred in Yuwipi domain by bilinguals who 
attend. 

Prefer English or 
Some Combination of 

Prefer Lakhota English and Lakhota Totals 

Antelope 6 0 6 

Spring Creek 18 1 19 
~~2§ 1 25 

(x2 = .50 
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The data indicate that of those who claim to know about such 

rituals, Lakhota is essential to the execution of such rituals. 

Second, the agreement between the two communities indicates that this 

is not a variable domain, rather that this is a segment of indigenous 

culture clearly relegated to the native language. As such, it serves 

as a basis for the persistence of a certain lexicon as well as for the 

perpetuation of the larger religious complex. All those who claimed 

that this question was not applicable to them were dropped from the 

sample analysis since they were most likely not to know what language, 

in fact, was used. 

A chi-square test shows that differences between the two com

munities are not statistically significant indicating that differences 

between the two communities with regard to language preference in the 

yuwipi domain are not very strong, i.e., both generally prefer Lakhota 

here. 

Native American Church. Few respondents felt that this context 

was relevant to them. Those claiming no knowledge about this domain 

appear in the "Not Applicable" column. This domain is of particular 

interest because it is a phenomenon introduced to the Plains only in 

the early 1900*s, yet it occupies a place in what people seem to feel 

is native culture. This church is based on a Christian format and 

combines distinctly Indian elements with those of the Christian Church. 

Members of the Peyote or Native American Church of North America con

duct all-night prayer meetings in the native language of the particular 

reservation community where the meeting is held. At Rosebud, although 
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there may be visitors from other tribes, meetings are known to be 

generally conducted in Lakhota, although songs may represent several 

different Indian languages. 

Table 25 illustrates the small number of informants who claimed 

any knowledge about such events. It must be pointed out that the 

limited number of responses may in part be due to the fact that the 

informants may fear a stigma from associating with this religious 

organization and may have desired not to expose their religious beliefs. 

Table 25. Language preferred in NAC domain by bilinguals who attend. 

Prefer Lakhota Prefer English Totals 

Antelope 1 0 1 

Spring Creek 3 0 3 Spring Creek 
0 

As shown above, few respondents claimed that this question was 

relevant to them; of those responding, none claimed that English was 

used in this context; only Lakhota is specified as appropriate. 

No chi-square test was calculated here since nearly all re

spondents claimed that this question was inapplicable to them. As is 

evident, all responding preferred Lakhota, indicating little differ

ence between communities in this situation. 

Christian Church. While it may seem that English should be 

the language of this western domain, the data suggest that people from 

Antelope and Spring Creek believe that English and Lakhota characterize 
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the language of the church. The most frequently mentioned sects were: 

Catholic, Episcopalean and Evangelist (Holiness). 

Table 26 is divided into the categories English and Lakhota 

or E/L*; it is desirable here to distinguish between purely English 

churches and "Indian" churches where Lakhota has, to some degree, been 

incorporated into the service. Those who did not go to church appear 

in the Not Applicable column. 

Table 26. Language preference in church domain by bilinguals who 
attend. 

Prefer Lakhota or E/L* Prefer English Totals 

Antelope l'f 10 2k 

Spring Creek 28 11 39 
21 T3 
(x2 = 1.50) 

A chi-square test shows that differences between the two com-

munities are not statistically significant (x = 1.50), indicating that 

both communities believe that both languages are appropriately used in 

this domain. 

The data in Table 26 clearly indicate that English is by no 

means the sole language of the church. While a greater number of in

formants from Spring Creek appear to attend churches where Lakhota is 

used in the services, even at Antelope, English is clearly not the 

only alternative for use in church. At Spring Creek many residents 

attend "old timey" rural churches in which priests and ministers are 

Lakhota or they employ Lakhota men as lay clergy to assist in 
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conducting portions of the service. The Lakhota language is considered 

especially appropriate for prayer and the singing of hymns. This in

corporation of the native language into the service reflects the 

century-old desire on the part of the church to cater to its congre

gation' s interests and needs and make church as relevant to the native 

life style as possible. 

Detailed explanations for the use of both languages in this 

domain appear in Chapter 7 and Figures k and 5 in Chapter 9. 

Is Lakhota in Religious Meeting 
Different from Everyday? (Ques
tion 12)" 

Responses from this query suggest that either the question was 

ambiguous; or that such differences in forms do exist (Table 27). All 

those who did not know if the forms of Lakhota differ are omitted in 

the Resume. The sample size is reinstated as ̂ 0 rather than 26 for 

Antelope since informants may know something about the morphology of 

Lakhota without being speakers. (Chi-square calculations resume in 

the usual manner appropriate to even samples.) A chi-square test shows 

that differences between the two communities are not statistically 

2 
significant (x = 3»l6). 

Since knowledge of this subject may depend on one's age and 

experience, the data has been analyzed accordingly (Table 28). 

A chi-square test shows that differences between older and 

younger groups from Antelope are not statistically significant. For 

Spring Creek they are also statistically insignificant (see Tables 

29-30). 
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Table 27. Number of people believing forms of modern Lakhota differ. 

Group Yes No Don't Know 

Antelope Males 

I 
II 
III 
IV 

Totals 

2 
1 

2 
1 
1 
3 

3 
k 
2 
1 

10 = 20 

Antelope Females 

I 
II 
III 
IV 

Totals 

Spring Creek Males 

I 
II 
III 
IV 

Totals 

1 
3 
1 

JL 

6 

1 
3 
1 
2 

_1 

5 

if 

2 
3 
2 

11 

2 
k 
_3 

9 = 20 

1 
_i 

2 = 20 

Spring Creek Females 

I 
II 
III 
IV 

Totalis 

3 
3 
1 
2 

3 
2 

2 
1 

JL 

k = 20 

Resume: 

Believe Forms Believe They 
Differ Don't Differ Totals 

Antelope 9 12 21 

Spring Creek 16 18 3^ 

25 30 55 
2 

Excludes those who don't know (x = 3*16) 
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Table 28. Respondents' attitudes towards forms of Lakhota by 
community and age group. 

Believe Forms Believe They 
Group Differ Don't Differ 

Antelope 

I 
II 

III 
IV 

Spring Creek 

I 
II 

III 
IV 

if 

5 

10 

10 

Excludes those who don't know. 

Table 29• Respondents' attitudes toward forms of Lakhota by age 
groups. — Two communities combined. 

Believe Forms 
Differ 

Believe They 
Don't Differ Totals 

Groups I and II 
(younger) 15 Ik 29 

Groups III and IV 
(older) JJ- 15 26 

26 29 55 

Excludes those who don't know. 
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Table 30. Respondents' attitudes toward forms of Lakhota by sex. — 
Two communities combined. 

Believe Forms Believe Forms 
Differ Don't Differ 

Males 10 17 

Females 15 12 

Excludes those who don't know. 

Table 31. Respondents' ability to answer Question 12. 

Those Claiming Those Claiming 
to Know to Not Know Totals 

Antelope 21 19 **0 

Spring Creek „ 3^ 6 40 

55 25 80 

(x2 = 9.8k) 
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A chi-square test shows that differences between the two com-

p 
munities are significant at the .01 level (x = 9*8^. Table 31 shows 

that nearly one-half of the Antelope population did not know the 

answer to this question, while the majority of Spring Creek residents 

claimed to know, illustrating Spring Creek's increased familiarity 

with the language. The following table (Table 32) is presented in an 

effort to correlate knowledge (in terms of a response to this question) 

with the language skill of Antelope informants. 

Table 32. Antelope respondents* ability to answer Question 12 accord
ing to language skill. 

Know Don't Know Totals 

English Monolinguals ^ 10 l*f 

Bilinguals 16 10 26 

20 20 40 

(x2 = 7.2) 

The data suggest that there is a statistically significant 

difference (at the .01 level) between those who know or don't know the 

answer to this question on the basis of their language skill. Four 

times as many bilinguals gave a response than did English monolinguals. 

This suggests that if one is an English monolingual, it is more likely 

that he would not know the answer to this question than if he were a 

bilingual. A lack of skill in Lakhota prevents one from being able 

to answer this question. 
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Difference Between Speaking 
Lakhota Old Way and Now? 
(Question 13) 

The tabulation in Table 33 suggests that in both communities 

more people do believe that the "old'4 and "contemporary" styles of 

Lakhota are different, than do not# As with Table 27, those who did 

not know are omitted. A chi-square test shows that differences between 

the two communities are not statistically significant. 

A chi-square test for the Antelope group shows that differences 

between the two age categories are not statistically significant. For 

the Spring Creek group, differences between the two age categories are 

also not statistically significant (Tables 3^-36). A chi-square test 

shows that differences between males and females is significant at the 

•01 level (x =s 7»09) indicating that there is a strong difference 

between the males of both communities and the females of both communi

ties (Table 36). The females — regardless of community affiliation — 

believe the forms differ far more frequently than do the males of both 

communities. The reason for this difference is not apparent from these 

data. 

Do People Use Sign Language 
Anymore? (Question 1*0 

While more people from Spring Creek responded favorably to this 

question than from Antelope (15 from Spring Creek as opposed to four 

from Antelope), the majority claimed to not know much about the use of 

sign language (Table 37)• Few people know or recognize that such 

gesture communication is still at all prevalent. However, signing 
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Table 33- Believe old style of Lakhota differs from the way people 
talk now. 

Group Yes No Don't Know 

Antelope Males 

I 
II 
III 
IV 

Totals 

3 
2 

Antelope Females 

I 5 
II 3 
III 3 
IV 3 

Totals l*f 

Spring Creek Males 

I 3 
II k 
III 2 
IV k 

Totals 13 

2 
6 

_1 

1 

1 
1 
2 
JL 

5 

3 
2 
2 

7 = 20 

2 
2 
JL 

5 = 20 

1 

1 

2 = 20 

Spring Creek Females 

I 5 
II k 
III 5 
IV 3 

Totals 17 

_2 

2 1 = 20 

Resume; 

Believe Forms Believe Forms 
Differ Don11 Differ Totals 

Antelope 21 7 28 

Spring Creek 30 7 37 

51 1^ 65 

Excludes those who don't know. (x = .3958 or .kO) 
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Table 3^« Respondents* attitudes toward old and modern forms by 
age and sex. 

Group 
Believe Forms 

Differ 
Believe Forms 
Don't Differ 

Antelope 
I 
II 

10 3 

III 
IV 

11 It 

Spring Creek 
I 
II 

16 2 

III 
IV 

1^ 5 

Excludes those who don't know. 

Table 35• Respondents' 
age group. -

attitudes toward old and modern forms by 
— Two communities combined. 

Believe Forms 
Differ 

Believe Forms 
Don't Differ Totals 

Groups I and II 
(younger) 26 5 31 

Groups III and IV 
(older) 25 

51 

9 
1^ 

3^ 
65 

Excludes those who don't know. 
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Table 36. Respondents' attitudes toward old and modern forms by sex. 
-- Two communities combined. 

Believe Forms Believe Forms 
Differ Don't Differ Totals 

Males 20 11 

Females 31 3 

51 l*f 

31 

Jit 
65 

(x2 = 7.09) 
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Table 37 • Use of sign language. 

Group Yes No Don* t Know 

Antelope Males 

I 5 
II 5 
III 1 - k 
IV 1 b 

Totals 2 0 18 = 20 

Antelope Females 

I 1 - b 
II 1 - k 

III - - 5 
IV - _- 5 

Totals 2 0 18 = 20 

Spring Creek Males 

I  2 - 3  
II 1 - k 
III 1 k 
IV 1 _j- 4 

Totals 5 0 15 = 20 

Spring Creek Females 

I  2 - 3  
I I  2 - 3  

III 3-2 
IV 3 2 

Totals 10 0 10 = 20 
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during speeches, prayer and story-telling is estremely common, if un

conscious. 

No chi-square has been calculated since the majority of re

spondents did not claim to know about the use of sign language. 

Conclusions of Questionnaire Data 

As stated in the first few pages of this chapter, the ques

tionnaire data can be brought to bear on the following questions: How 

do the two communities compare with regard to language use? Is Spring 

Creek a more traditional community, and if so, how is this reflected 

in language use? Does Antelope represent a more modern assimilated 

community? And do these data support the hypothesis that the Rosebud 

Reservation is functionally bilingual? 

The first 10 tables appearing in this chapter (Tables 3-12) 

provide very strong evidence for real differences between the two 

sample communities. Table k illustrates significant differences be

tween Antelope and Spring Creek regarding place of birth (on- or off-

reservation). This has been explained in the following manner: 

Antelope's "off-reservation" population came from heavily populated 

Indian areas which used to be part of the reservation (some communi

ties such as Milk's Camp still have reservation status although they 

are separated geographically from the Rosebud Reservation proper by 

about one hundred miles). The Antelope residents coming from "off-

reservation" towns were in fact residing in Indian communities formerly 

included within the boundaries of the Great Sioux Reservation created 

in 1876. After a considerable reduction in reservation land, such 
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communities became legally declared "off-reservation" although they 

were clearly Indian areas. When the Antelope housing project was built 

many of the individuals in these outlying areas desired to move close 

to the heart of the reservation, and so applied for a home in Antelope. 

So, while it appears that they migrated from off-reservation areas, 

they in fact were merely transferring to a better located region. 

Spring Creek, being an indigenous geographic and cultural 

settlement has more people born "on the reservation" simply because 

the reservation boundaries never excluded it. 

In Table 5 it is evident that the majority of respondents — 

from either community — were raised on the reservation regardless of 

their place of birth. (Differences between Antelope and Spring Creek 

are statistically insignificant in this respect.) 

Questions 2 through 8 in this chapter all show that there are 

statistically significant differences between the two communities, 

affirming suggested differences between Antelope and Spring Creek, and 

attesting to the fact that, indeed, Spring Creek retains a good deal 

more of the native language, and continues the tradition of native 

language use despite modern education, employment, etc. The picture 

which emerges from these data clearly points up the differences between 

a community which has begun the process of replacing Lakhota with Eng

lish (as is evident in the three generations reflected in the responses) 

and a community which appears to be remaining traditional. 

Question 9 shows that there is no significant difference about 

where informants' children learned English in the two communities. 
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This is an interesting discovery and one that might be expected, for 

despite Spring Creek's traditional nature, children there participate 

in all phases of education and perhaps even receive a "Head Start" in 

learning English in addition to their native language. Tables 6 

through 13i then, support the hypothesis that Antelope represents a 

more modern assimilated community which is still undergoing a process 

of linguistic acculturation, while Spring Creek does not appear to be 

undergoing this same process. 

Question 11 yields highly interesting results which appear to 

confirm the hypothesis that Rosebud is indeed a functionally bilingual 

community; the situations "store," "business," "hospital," "yuwipi," 

and "church" demand similar linguistic routines across communities 

(whether Lakhota or English), illustrating that for a traditional or 

acculturated community, certain domains or spheres of activity require 

the use of particular language varieties. This fact supports a hy

pothesis of functional bilingualism since it shows that despite the 

existence of radical differences between the two communities (as shown 

in Questions 2 through 9)* they are in definite agreement about the 

choice of certain varieties for use in particular contexts. "Store," 

"business," and "hospital" can be grouped as a series of non-Indian 

domains and are seen as the province of English. "Yuwipi" is clearly 

a native domain (as can be church) and is seen — even by the more 

assimilated community — as the province of Lakhota. 

Of utmost significance for showing inter-community variation 

is the fact that for the domains "work," "with friends" and "in social 



l8if 

situations" the communities dlo differ strongly, Antelope preferring 

English and Spring Creek Lakhota. Spring Creek's ties with the in

digenous culture are strong enough that in casual conversation or even 

at work (when in the village itself) Lakhota is the appropriate lan

guage, while in Antelope respondents are more comfortable with English. 

The fact that "store," "business" and "hospital" are contexts for which 

both communities — dissimilar though they may be -- require the use of 

English, shows that no matter what the linguistic fabric of the com

munity, the use of English is reserved for certain contexts and Lakhota 

is similarly reserved for others. This supports the hypothesis that 

the reservation community as a whole is functionally bilingual, for the 

continued separation of language domains is ultimately the criterion 

for functional bilingualism, i.e., languages are not interchangeable. 

For both traditional and acculturated communities, the two languages 

appear not to be interchangeable but rather to specifically character

ize behavior in particular domains. 

The remaining three questions show no statistically significant 

differences between the two communities. Questions 12, 13 and l*f were 

not generally successful in that they demanded a level of abstraction 

about one's own language which few people, of any cultural group, 

possess. Therefore the fact that no significant differences between 

the two communities exists for these questions points up to the fact 

that few informants, regardless of community membership, felt they 

could properly address themselves to this issue. 
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A few unexplained findings must be mentioned in this summary. 

First, in Table 32, while we know that more bilinguals "knew" the 

answer to the question about forms of Lakhota than did English mono-

linguals, we nevertheless have the same number in each category who 

could not speak to this issue. Four times as many bilinguals claimed 

to know the answer to this question than did English monolinguals, 

suggesting a correlation between language skill and knowledge about 

the forms of Lakhota. Those with the least skill in Lakhota were the 

group least able to respond to this question. 

Secondly, no explanation is offered for the large number of 

females claiming to know differences in forms of Lakhota (as opposed 

to males). This is an interesting question which should be pursued. 

The overall conclusions of this chapter are twofold: 1, that 

Spring Creek and Antelope have compositions or characters distinct from 

one another, i.e., they represent perhaps opposites on a continuum of 

reservation village types; and 2, that despite their dissimilarities, 

they appear to be in agreement about the unique functions that English 

and Lakhota fulfill in life's daily events. These functions appear to 

be somewhat mutually exclusive, i.e., the domains for which English 

and Lakhota appear to be spoken remain functionally separated. 

These statistical data lend support to observations about the 

diverse nature of communities and to the overall functionally bilingual 

nature of the reservation. Since my observations were made in many 

places other than the two sample communities, the statistical data 

appear to confirm the ethnographic observations gathered through 
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methods other than the formal interview questionnaire, permitting 

maximal viability of the results. 



CHAPTER 7 

ANALYSIS AND INTERPRETATION OF DATA 

Much of the data presented in the previous chapter are clear 

and self-explanatory. A great deal are not. Some results seem self-

evident, clear-cut, and have obvious implications. Others are subtle 

and surprising. Since language is not used in a vacuum, contextual 

speech must be closely examined in search of explanations for linguis

tic choices in particular and verbal behavior in general. The function 

of this chapter is to assess what the data mean, what its implications 

are for the loss or retention of Lakhota as an indigenous language, and 

how the data assist in explaining general ethnographic substance and 

content. The Language History Questionnaire certainly reveal trends, 

preferences, specifying in particular, the language styles suitable 

for particular events. However, they, alone, are unable to explain 

the causes of the responses, the true nature of reservation bilingual-

ism, and the patterning of language choice. Observation and directed 

inquiry, supported by these statistical data, provide a fuller under

standing of language use at Rosebud. 

First, the content of the questionnaires will be discussed and 

the conclusions of each table explained. Second, an attempt will be 

made to explain the responses which, due to the nature of the inquiry, 

could not have been obtained in the simple question-and-answer form. 

187 



188 

Finally, comments will be made about language use that may more fully 

explain the statistical data. 

Interpretation of Questionnaire Data 

Question 1 

Certainly residence on the reservation conditions or affects 

what language(s) an individual speaks. Being raised in an urban set

ting or in a rural off-reBervation location would contribute toward the 

likelihood that one's main language was English. Being raised on the 

reservation and especially in or near an extended kin group contrib

utes to the likelihood that the native language (Lakhota in this case) 

will be learned, maintained and transmitted to future generations. 

This appears to be true for both communities. 

While housing for the two was built at approximately the same 

time (1965-1966), Antelope's residents were scattered prior to the 

establishment of the community. Spring Creek's residents had been 

occupying a heavily-wooded region on the Little White River, and had 

formed tightly-knit kin-based group (tiyo'spaye). People from Spring 

Creek were and are less likely to leave the community to relocate than 

are those from Antelope. They inhabited this region long before 

government housing was built, and will continue to reside there. Ante

lope residents, on the other hand, were scattered prior to its estab

lishment. Antelope's residents came from such places as Milk's Camp 

(the farthestmost east portion of Rosebud which, while still retaining 

reservation status, is geographically separated from the Rosebud 
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Reservation proper); from the towns of Winner and Mission, from the 

community of Ring Thunder (now sparsely inhabited but still retaining 

status as a community district); from the vicinity of Soldier Creek, 

Parmalee, Okreek, Wood and areas in the northern section of the reser

vation. Many Antelope residents preferred the location of the new 

housing development, one mile from the town of Mission. Conveniences, 

such as commercial services — stores, laundromats, theatres, drive-

ins, hardware and feed stores, legal offices, post offices, garages 

and banks, all attract many reservation residents to town. Many Ante

lope residents moved "to town" specifically for these conveniences. 

It has, in fact, become known as "Missiontown." Spring Creek people 

make weekly or bimonthly trips to town for their supplies, such as 

propane, animal feed, and groceries and to pay their bills. They tend 

to "use" the resources that the town offers as opposed to "living" in 

it. 

Of greater significance is the fact that many Indian people 

desire to enroll their children in the Todd County School System which 

is considered by many to be most highly competitive with off-reservation 

non-Indian schools. This is not to say that people from Spring Creek 

are not concerned with the quality of education; to the contrary, they 

are, and are particularly interested in Head Start and elementary 

school bilingualism. However, school has, historically, been a re

source which they used, perhaps as needed, a compulsory institution 

built specifically to teach children how to become "civilized," assimi

lated and Americanized. Naturally, their attitude toward these "day 
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schools," boarding schools and mission schools is somewhat ambivalent. 

Many adults suffered physical and psychological cruelty in the hands 

of strict educators and strong-willed disciplinarians. At Spring 

Creek there was — and is — no high school; high school students are 

sent either to the St. Francis Mission School or they board at Todd 

County schools in Mission. 

For the Antelope community, school is more of an avenue to 

success, survival in the White man's world, and a chance for economic 

mobility and self-sufficiency. English is, of course, the medium for 

such an adjustment. Todd County School was not built primarily as a 

day school, boarding school or Mission school; rather it was built for 

the county and is controlled (as all schools are) by the State Depart

ment of Education. Many parents feel that its standards are more 

stringent due to the school's location in a White-Indian town rather 

than a remote rural community. Mission's reputation as the center of 

commercial activity allows people to believe that it adheres more 

strictly to state-approved curriculum and therefore their children 

will be more likely to perform to their maximum potential. 

The responses to this question illustrate that regardless of 

community affiliation, most reservation residents have been raised at 

Rosebud. Spring Creek is a fairly small homogeneous community whose 

makeup is basically kin-oriented. It is a geographically stable com

munity with little in- and out-migration. Its population is under 300. 

Antelope is a large non-kin-based community, more recent in its origin, 

more heterogeneous in nature and somewhat more "cosmopolitan" in style. 
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Its population, exceeding 1200, reflects a new non-isolated, pre-urban 

settlement of people from different areas within and outside of the 

reservation boundaries. 

Question 2 

The data here suggest that the composition of both populations 

is very different with regard to the history of language use. The 

fact that 8556 of Spring Creek's respondents came from homes in which 

strictly Lakhota was spoken suggests that the community, a generation 

ago, was relatively untouched by outside influence, virtually lacking 

in non-Indians (except for church officials), and still relatively 

stable as a traditional settlement. Few non-Indian spouses had been 

incorporated into families, and the distance from the Rosebud agency 

(17 miles) limited frequent contact. Families were living primarily 

in log cabins and tents. No government housing or any services were 

located there, except for church and school. People subsisted on 

government commodity food programs, hunting and some gardening. The 

character of the community as it was in the 1930's through the I960* s 

remains today, except for the construction of homes, the introduction 

of some propane for heat and cooking (most people still use wood-

burning stoves), electricity, and road paving. Little has changed in 

the way of family makeup: the extended kin group is most common, with 

grandparents caring for and raising grandchildren more common than a 

nuclear household arrangement. It is not surprising, then, that such 

a high percentage of respondents came from Lakhota-speaking homes. 
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Fewer Antelope residents came from homes where Lakhota was 

spoken (52.5&) because of intermarriage with non-Indians in the re

spondent's parents* generation, relocation from off-reservation areas, 

and relocation from reservation communities adjacent to non-Indian 

towns. A large number of Antelope residents are mixed-blood, and are 

themselves the children of marriages between Indians and White immi

grants. The establishment of such families necessitated the use of a 

common language, and few Whites learned Lakhota. Several full-blood 

respondents claimed that their parents spoke English at home because 

they felt it important and necessary to insure the child's scholastic 

success in school and a general successful adaptation to the modern 

world. 

More Antelope residents came from homes where English was 

spoken as a result of two factors: 1, the mixed ethnic nature of the 

population; and 2, the "progressive" attitude of the respondent's 

parents, reflecting a stronger desire for assimilation. 

Question 3 

This question differs from the previous one in that the native 

language of the respondents' parents and the language they chose to 

speak at home are not necessarily the same. While in the previous 

question 52.5$ from Antelope and 85^ from Spring Creek responded that 

Lakhota was the chosen (selected) language used in their home, this 

question shows that fewer respondents' parents were actually strictly 

monolingual Lakhota speakers — 32.5^ for Antelope and 65$ for Spring 

Creek. Here again the data show a far more frequent use of Lakhota 
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in the home at Spring Creek than at Antelope. It is equally signifi

cant that no respondents' parents from Spring Creek spoke English in 

the home, indicating that all respondents must have been raised in an 

environment which was culturally traditional, i.e., maintaining native 

practices at home despite continual exposure to Euro-American tech

nology and education. 

From the remaining tables as well it can be demonstrated that 

far fewer people from Antelope were exposed to Lakhota monolingualism 

than from Spring Creek. Therefore, it would be expected that the same 

trends would be present now: that Antelope respondents, who, as chil

dren, were raised in homes where Lakhota was seldom used, would be most 

likely to eliminate it partially or completely in their own conjugal 

homes. And those from Spring Creek, would, with little change, per

petuate the traditions of their homes and maintain Lakhota as the 

native language. 

Question h 

As anticipated by results of the previous two questions, this 

tabulation yields data confirming the strong maintenance of Lakhota at 

Spring Creek and the reduction in the use of Lakhota at Antelope. 

Spring Creek's homogeneity with regard to the respondent's first lan

guage is impressive: all claimed native knowledge of Lakhota, while 

only half claimed this at Antelope. 

Recognizing that Spring Creek is a community of native speakers 

has implications for all concerns; it is an indicator of what kinds of 

values and priorities still exist there. Furthermore, it cannot be 
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maintained that the language is in any danger of being lost or replaced 

by English. It cannot be assumed that native speakers would adopt Eng

lish in their homes (as is assumed by public school curriculum) and 

teach their children English as a native language. 

Question 5 

This question was designed to indicate whether teaching English 

was one of the school's concerns or whether respondents were being ex

posed to a sufficient amount of English in the home so that English was 

a medium for instruction rather than a subject of it. Also, this would 

allow comparisons to be made between the numbers of people who learned 

English at home or school and the corresponding statistics regarding 

where their children learned English. Thus trends could be studied 

regarding the prevalence of English home instruction. 

Differences between the two communities were highly revealing. 

Spring Creek's majority of respondents learned English at school since 

it was seldom, if ever, spoken in their homes, while at Antelope over 

one-half of the interviewed sample claimed at least a working knowl

edge of English prior to attending school. 

The fact that 90^ of Spring Creek's residents learned English 

at school suggests that, even in the lower age groups, and despite the 

fact that it is assumed that knowledge of English is a requirement for 

participation in the dominant society, the language of the home is, 

without question, Lakhota. 
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Question 6 

Differences in Lakhota proficiency in the two communities are 

are of the most significant indicators of language maintenance versus 

language loss. No claim of English replacing Lakhota can be made for 

Spring Creek. At Antelope, the situation is fairly complex, first 

because fewer people speak Lakhota, and second, because the attitude 

toward the maintenance of Lakhota is so diverse. Those who are native 

speakers show little concern for the preservation of the language. 

Those who are non-speakers or non-fluent speakers show a great deal 

more consciousness about preservation of Lakhota. Their fear of its 

loss has led to the introduction of Native American Studies programs 

which include Lakhota language instruction as part of the curriculum. 

One informant, a young man, explained that not being able to "speak 

Indian" was a great source of disgrace and shame. He regretted being 

unable to communicate with the old people, and his statement reflected 

a more general concern that reduced interaction between young and old 

would prevent the young from learning traditions from the elderly. The 

conscious preservation of the language, then, is considered a prerequi

site to the preservation of traditional Lakhota culture. The inform

ant continued: 

I'd say about 10 to 19$ of the people here at Antelope speak 
it (Lakhota). Most of my friends can't speak it. Even the 
baseball team here at Antelope — they speak mainly English. 
When they play Spring Creek, you hear them always talking 
Indian. 

It is significant that Spring Creek is so homogeneous in its 

retention of Lakhota, and that the only non-speakers are non-Lakhota. 
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This suggests that native languages use is natural and automatic and 

there is little conscious attempt to use it. Furthermore, there is no 

evidence supporting the suggestion that the language will be rendered 

obsolete. Antelope, on the other hand, may be considerably threatened 

with regard to loss of Lakhota, since neither the composition of the 

population nor the social pressures are such that Lakhota is preferred. 

As will be demonstrated later, even though 65& of the residents of 

Antelope claim knowledge of Lakhota, fewer use it on a regular basis, 

fewer speak it with their children, fewer use it in their homes. Data 

from Tables 11, 12, and 13 support the statement that there is a 

definite reduced use of Lakhota in Antelope among respondents' children. 

Question 7 

The analysis of this table and others following it suggest that 

situational variables begin to play an important role in determining 

language choices. Questions such as this one were met with answers 

like "with whom?" or "it depends;" a variable definitely affecting, if 

not determining code selection is the age status of the hearer (alter). 

Lakhota speakers use the native language with people of their age 

groups and elderly persons; with younger individuals, i.e., children, 

English is used. The "language of the home" then, frequently depends 

on who is being addressed. 

It is significant that at Spring Creek, informants replied 

that they used "Lakhota" or "both," but. not English by itself. In 

other words, English was not considered to be the language of the home 

(unless one spouse was non-Lakhota). Rather, Lakhota is. At Antelope, 



197 

however, the situation is different: although 26 individuals claimed 

to know Lakhota, only five individuals or 12.5$ claimed to use pri

marily Lakhota at home; 87.claimed they used at least some English 

at home. 

I have called this conditional and intermittent use of both 

languages "conditional bilingualism." It refers to the selection of 

the variety depending on certain factors (which differ) such as, in 

this case, age of the hearer. Other factors include whether alter is 

known or unknown, (see Question 11), mixed-blood or full-blood, child 

or adult, light-skinned or dark-skinned, and recognized or unfamiliar. 

In the home, conditional bilingualism exists with regard to 

children. It is expected and accepted that children know less Lakhota 

than adults. If the parents are "speakers," it is expected that the 
% 

children will, at least, "understand," even if they don't "speak." 

Among children from Spring Creek, this situation seldom exists since 

nearly all are fluent (with the exception of children of "mixed" mar

riages and foster children). In Antelope homes, even where respond

ents claimed to speak Lakhota at home, it was frequently stated that 

English was spoken to children (and grandchildren). A composite of 

all the replies, this answer was typical: 

"My kids understand but they don't speak. They know a few 
words, but they don't really talk Indian. 

Frequently respondents claimed that older children knew more 

Lakhota than young children; but generally that children were not 

expected to "speak Indian." Of course, the reason for this is that 

they are unaccustomed to being addressed in Lakhota. However, the 



198 

same parents who address children in English may address spouses and 

other relatives in Lakhota. Children reply in English, adults in 

Lakhota. Being addressed in English is inadequate reason eliciting 

Lakhota responses from youngsters. They simply use English. The de

cision to address children in English is not necessarily a conscious 

one, for many informants specify their wish that their children could 

speak Lakhota. 

Unconsciously, parents realize the impracticality of being a 

school child and speaking Lakhota. Many parents told me of traumatic 

events as children in boarding schools where punishment was delivered 

for failure to speak English. The decision to have one's children 

speak English with native fluency, then, is completely understandable. 

Question 8 

This question deals specifically with the language proficien

cies of respondents* children. The data indicate that at Spring Creek 

no substantial differences exist between respondents and their chil

dren's generation with regard to knowledge of Lakhota. (Respondents, 

100&; children, 87.5&; however, children who were not native speakers 

were offspring in intertribal marriages or adopted foster children, 

so this figure does not reveal a decrease in the number of native 

speakers among Lakhota children.) The small number of children speak

ing Lakhota at Antelope is a much greater discrepancy between genera

tions from for adults to 22.5S& for all children at Antelope. 

During most of the interviews conducted at Spring Creek, 

parents quieted children, instructed them, and talked with them, 
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primarily in Lakhota despite the presence of a stranger and non-

speaker. Commands sometimes involved English expressions: "Be quiet;" 

"Go on;" "Go play now" were frequently interjected in the context of a 

Lakhota sentence. But it was obvious that all children knew and spoke 

Lakhota fluently. It was also apparent that children spoke and under

stood English, and had a somewhat more fluent grasp on English than did 

many parents. Generally, children appeared fluently bilingual, far 

more so than at Antelope. The statistics certainly bear this out — 

that 47.5^ of the respondents' children at Antelope did not speak 

Lakhota at all but were monolingual English speakers. 

These statistics point up to the fact that while individual 

families in Antelope may speak Lakhota to their children, most children 

from Antelope do not speak it, and therefore do not respond in Lakhota. 

Parents who state that they want their children to speak the native 

language may suffer disappointment if they believe that native fluency 

can result from efforts to instruct children in the language at school. 

First, no real systematic Lakhota language program exists for the 

entire reservation, and although there are native speakers employed 

to teach Indian Studies, their training is not as linguists, teachers 

of language, or second-language instructors. There are a few schools 

in which the Lakhota language is being taught systematically, e.g., 

St. Francis (which also used a locally-developed grammar and diction

ary). The only other formal language instruction program is at the 

college level, at the Sinte Gleska Junior College, whose instructor 

makes use of materials being developed by the 1972 Colorado Lakhota 

Project at Boulder. 
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Question 9 

This data can also be compared with results from Question 5, 

to elucidate differences or trends between generations with regard to 

where English was learned. 

It was shown that the majority of children from Antelope knew 

English prior to entering school, i.e., they had learned it in their 

homes. Statistics differ little for Spring Creek: well over one-half 

of the respondents' children knew English prior to entering school. 

This is extremely interesting, for it suggests, as does Table 12, that 

Spring Creek children are learning English very young, are able to 

understand English at school, but not at the expense of losing Lakhota. 

The results here differ markedly from the parental (respond

ents') generation. Very few respondents from Spring Creek learned 

English at home (10$), and yet 65# of their children had some English 

proficiency prior to entering school. Comparatively, differences be

tween generations are slight for Antelope; whereas 60# of the re

spondents learned English at home, 57.5# of their children have English 

language proficiency prior to entering school. 

It is rather remarkable that among Spring Creek respondents, 

90# had to learn English at school; their children do not have to face 

that difficulty. Only 20# of respondents' children did not know Eng

lish when they entered school. This "trend" certainly reflects the 

parents' strong desire to avoid the kind of situation they experienced 

in day and boarding schools, and the new decision to equip their chil

dren with a knowledge of English before they begin to attend. Whether 
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this is due to respondents* feelings of being at a disadvantage because 

of their language habits or it simply reflects their practical concern 

for their childrens' educational and economic viability cannot be de

termined. Most likely, it is a combination of these two factors. 

There seems to be no discrepancy or problem in English being 

the language of the school and Lakhota that of the home. Nor does use 

of English in the classroom seem to diminish the degree to which 

Lakhota is spoken at home. 

Question 10 

The most interesting facet of this question is its lack of 

applicability to nearly one-half the respondents — those from Spring 

Creek. A direct positive correlation exists between reduced native 

language fluency and conscious desire to learn the language. Since 

Antelope has fewer "speakers," there is a heightened interest in and 

stress placed upon learning it. At Spring Creek the concern is un

necessary and is therefore nearly absent. 

Few individuals could be said to object to their children 

learning Lakhota. One atypical informant stated that she wished her 

children to be as removed as possible from "things Indian" and that 

association with Indian events, activities and traditions was useless 

and abhorrent. Most informants believed to the contrary, that children 

should be taught their history and culture, should develop pride in 

their identities, and should be educated with regard to their back

grounds. Learning the language was seen as a prerequisite to this. 
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Many parents expressed regret that they had not taught their 

children Lakhota. One informant stated: "I didn't want my kids to 

speak broken English so I decided not to teach them Indian. Now I 

wish I had." Many young informants (and children) expressed their 

strong desire to learn it. General consciousness of ethnicity along 

with increasing political involvement seems to be pushing individuals 

closer to a realization of their ethnicity. It would seem that at the 

core of this renaissance there would be an increase in use of the 

Lakhota language. Certainly at social events held on the reservation, 

one feels "left out" if he cannot understand what is being said. One 

feels it is somewhat incomplete to claim that he is an Indian when he 

cannot speak the language. From the data, it would seem that re-

learning the language is ultimately desirable. Whether programs which 

successfully do this axe implemented remains to be seen. 

Question 11 

The data here are highly involved and complex, elucidating the 

various attitudes about the propriety of certain language varieties 

for particular situations. The information has been presented in de

tail in Chapter 6; attempts will be made here to explain it more fully. 

Occasionally, respondents replied that there was no particular linguis

tic variety appropriate to a situation; rather, that the verbal choices 

depended on the status of the participants, regardless of locale. 

Other situations did require the use of particular varieties. For the 

purpose of discussion, they are organized into the following three 

categories: 
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A. Situations requiring the use of English: the domain of the 

secular and commercial. 

B. Situations requiring the use of Lakhota: the domain of the 

traditionally sacred. 

C. Situations permitting the use of both (E/L). 

Domain Group A. English has become the primary accepted and 

expected communication alternative, largely for practical reasons. It 

is inefficient to interrogate every clerk with regard to his knowledge 

of English. Since all clerks in business establishments speak English 

(whether or not they speak Lakhota), it is more efficient to use Eng

lish. Only at trading posts or small stores located in Indian communi

ties is Lakhota heard; in these cases, people are familiar with one 

another and everyone knows who speaks Lakhota and who does not. 

English is similarly preferred for dealing with topics of 

business or commercial affairs. One reason for this is the belief 

that many hold that employees in federal, county and tribal offices 

are "breeds" and cannot speak Lakhota. Attempting to address them in 

Lakhota would be futile and possibly embarrassing. 

At the hospital, English is used the most unequivocally. The 

hospital is staffed almost entirely by non-Indians, with the exception 

of some technicians, practical nurses, janitors, nurse's aides, and 

receptionists. Once again, most employees are considered mixed-bloods 

who are not fluent in Lakhota. Informants frequently commented that 

Lakhota-speakers are badly needed at the hospital, to assist patients 
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in discussing their problems, describing physical ailments and re

ceiving instruction concerning medication. 

Because elderly traditional people are uncomfortable speaking • 

English at the hospital, they avoid going. To remedy this, Comunity 

Health representatives (CHR workers) have been appointed to work for 

the hospital but in their respective communities, bringing medical 

assistance and medication to people, particularly the elderly, re

quiring attention. To a degree, this has bridged a gap between the 

more conservative Indians and the hospital. There still remains con

siderable suspicion and skepticism with regard to this White estab

lishment. 

Domain Group B. The situations in this Domain Group, requiring 

the singular use of Lakhota are either religious or "traditional" 

events or social occasions such as the 'pow-wow' and 'giveaway.' These 

occasions are classified as traditional despite the recent origin of 

some; they are culturally or "ethnically" traditional, i.e., they are 

associated with "being Lakhota." 

The curing and healing ceremonies, the yuwipi and lowapi, 

teweatbath,''vision quest' and prayers involving 'the pipe' all occur in 

Lakhota, the language of their origin. References to spirits, powers, 

directions and gods are made in Lakhota. No decision need be made 

about the appropriate tongue. Informants explain that "you can't do 

those things in English," implying their ineffectiveness if conducted 

in English. Those beliefs do not exist in English; there are only 

glosses, no referents for them. The various kinds of healers, those 
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who use herbal or medicine cures and the spiritual healers (who do not) 

perform their ceremonies with intentions of seeking supernatural agents 

asking their assistance, and employing their power to effect cures. 

The English language is irrelevant, innacurate and possibly too danger

ous to be of practical use in these circumstances. Traditional activi

ties might only include some English when a non-Indian participates, 

or if a ceremony is held at the request of a non-Indian. 

Traditional 'giveaways' and 'feasts* employ Lakhota for similar 

reasons: they are Lakhota events and are strictly Indian events. Most 

'giveaways' employ English only to announce names and, generally, to 

talk over the loudspeaker. Again, this depends on the event, the 

audience and the sponsor. Some 'giveaways' take place with not one 

word of English spoken. Others rely on English to "address the crowds." 

Since 'giveaways* are serious events, they do not contain the same 

joyful ostentation of the 'pow-wow;* announcing is more informative 

than solicitous. Lakhota is the language of these functions, intended 

for the Indian community and not the general public. 

The Native American Church is not a so-called "traditional" 

religious tradition, although many informants believe it is. Its 

roots and origins stem from the Peyote Cult, diffusing from Mexico 

northward into the Southern Plains and eventually to the Central and 

Northern Plains. Although meetings can be attended by "Peyote men," 

"road men" and participants of all tribes, the local meetings at Rose

bud are conducted strictly in Lakhota. As with the traditional re

ligion, accommodations are likely made when non-Indians are present. 

However, those with familiarity in this area stated that Lakhota is 



206 

used at local meetings. The Native American Church has a strong fol

lowing among many Plains and Prairie tribes; meetings are conducted in 

urban as well as reservation areas. Songs consisting of vocables and 

lyrics are sung in the language of the tribe responsible for intro

ducing the particular song. So Lakhota is not the sole language of 

the Native American Church, by any means. It is most frequently the 

language of such meetings at Rosebud, however. 

Domain Group C. These domains reflect the flexibility in lan

guage choice. This variability is most accurately embraced in the 

notion that when a Lakhota-speaking individual is in the company of 

another speaker, Lakhota will be selected. If the listener (alter) 

is unknown and there is any question as to whether or not he speaks 

Lakhota, English will be chosen. Nearly all Lakhota-speaking inform

ants claimed that "if he (alter) knows Indian, I'll speak Indian to 

him." Likewise, they claimed, "If I know him (and by this knowledge 

I know he is a native speaker) I'll speak Indian to him. If I don't, 

I'll speak English." The reason most often given is that it is safest 

to use English with a stranger, i.e., "they might not know Indian." 

This situation has been represented here as: E/L*, meaning, "If he 

speaks Indian (familiarity assumed) I'll speak Indian to him. If he 

doesn't, I'll speak English." 

At work, in church (and at church events) at certain social 

events ('pow-wow') and with friends, this decision is made. The know

ledge of the person rather than the situation itself, determines the 

verbal style of communication. 
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At Spring Creek, data suggest that people work at the kinds of 

jobs where they are among other Lakhota speakers and it is possible and 

comfortable to use the native language. Fewer people from Antelope 

work in such situations. Some are employed in, own, or manage small 

commercial businesses and cater to the White town population as well, 

and so are less likely to speak Lakhota while at work. Most of the 

churches have been exceptionally flexible in the accommodations they 

have made to maintain strong Indian congregations. Missionaries such 

as Eugene Buechel completed the arduous task of creating a dictionary 

and grammar for Lakhota. His orthography is still the preferred one. 

Today, churches are not restricted to English, but rather they employ 

Lakhota in prayers, hymns, and often, in sermons. Indian ministers 

and priests in rural areas conduct nearly monolingual Lakhota services. 

The result has been strong devotion to the church and the lack of any 

conflict between the church and "traditionalism." 

Because the church does use elements of the native culture — 

predominantly its language -- it is rarely considered a "White" or 

acculturative phenomenon. Most informants participated in a church 

despite their participation in the native ideological system. They 

view the church as being compatible with native values, being sympa

thetic to their problems, and having a sincere interest in their lives. 

Church-sponsored activities, such as retreats and meetings, are common 

and popular. Wakes for the dead are always held, at which Lakhota 

hymns are sung and prayers recited. The role of the community priest 

or minister is one of total involvement with his congregation. Many 
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non-Indian priests involve themselves in the task of improving educa

tion for children, since their intimate knowledge of family life on 

the reservation equips them with a special sensitivity to Indian chil

dren. Such religious leaders direct schools, write books, conduct 

scholarly research, teach language, etc., and are fully admired in 

the community. The willingness of some to incorporate elements of 

Sioux culture into their churches has endeared them further to the 

Indian people. 

It is not surprising, then, that English has not remained the 

sole language of the church; perhaps it never was. Currently, only 

one-half of the churches to which respondents from Antelope belong use 

only English. The remainder use both. At Spring Creek, 70& said that 

English and Lakhota are appropriate. Usually hymns and prayers are 

sung and recited in Lakhota. Sermons are sometimes, though less fre

quently, conducted in Lakhota. 

In social situations, with friends or at 'pow-wows,' most in

formants rely on the E/L* philosophy. At 'pow-wows,' the language 

used is dependent on the type and location of the event. Announcing 

usually is done in English since the "M.C." is obligated to include all 

tribes and all guests in his listening audience. The announcements of 

dances, which drums are to sing, what style of dance is next, sill has 

to be understood by all people, especially children. So English is 

adopted most frequently. From time to time, Lakhota expressions are 

inserted, creating a speech style largely characterized by code switch

ing and interference. Both English and Lakhota are the languages of 

the 'pow-wow.' No definite pattern exists. 
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Question 12 

The data in Tables 27 through 32 suggest that less than one-

half of each population interviewed believes that there are different 

styles or forms of Lakhota. It would seem here that the question was 

not specific enough to elicit information about the formal and informal 

styles of speaking. The problem with the question was its vagueness. 

While it insinuated that there might be two different languages which 

were totally distinct, it was originally aimed at discovering whether 

there was a conscious division in people's minds between a Lakhota 

suitable for oration and informal, colloquial speech. The evidence 

suggests that this division is not a conscious one, although it seems 

there are differences between the two. More likely, people are not 

conscious of their use of speech, as few people anywhere are. A suf

ficiently large percentage did believe the forms varied -- enough to 

suggest that the question should be pursued. 

It is important to recognize differences in replies between 

Spring Creek and Antelope respondents because even the fact that such 

differences in replies exist may be significant. Since there are fewer 

fluent Lakhota speakers at Antelope, it is not surprising that fewer 

knew whether or not different forms of Lakhota exist. The higher per

centage claiming there were differing forms at Spring Creek may be due 

to the fact that more people know Lakhota and are more familiar with 

forms of its use. 

But the large number of respondents responding negatively makes 

this particular query inconclusive. 
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Those who provided detailed information about the different 

forms of speech were individuals who actually taught the language or 

taught about language or were themselves public speakers. They ar

ticulated differences between male and female styles of speaking, i.e., 

the use of different pronominals, word endings, and different greetings 

and expressions. They were aware of the use of contractions and the 

existence of a colloquial speech or slang. 

Question 15 

This question drew fairly large positive responses, more from 

Spring Creek than Antelope. Most people believed that the lexicon had 

changed to accommodate contemporary life, but that grammatically few 

changes had taken place. Certainly the change in vocabulary has been 

overwhelming. Informants were less concerned with the addition of new 

lexical items than they were with the loss of the 'real hard* words, 

"jawbreakers," which they claim characterized their ancestors' speech 

(see Chapter *+). Few speakers of the "old way" are still alive, it is 

said, but one could still hear elderly people using 'read long, hard 

words' in the course of speeches and addresses. 

Question l*f 

The use of signs is diminishing frequently. Only elderly 

people sign, and young people seem not to adopt the gesturing style of 

the elderly, so characteristic of the men. The data suggest that only 

men from Spring Creek see a significant amount of sign language used. 

They are more exposed to it, are more likely to make use of it, than 

other groups. 



The kinds of gestures that are likely to persist include very 

specific signs which are used at such events as yuwipi meetings, the 

sweatbath and the Sun Dance where specific religious instructions with 

exact connotations must be used. This would include such signs as: 

"the pipe;"1 tamping one fist above the other; "come/let's go;" a quick 

turning motion made with the index finger; "play the drum," a command 

given by socking the fist in the open hand; and less specific "tra

ditional" signs, nevertheless necessary ones, e.g., command to stare 

at the sun (pointing). 

Some recent research on signing (Gibson 1971) indicates that 

gesturing plays an important role in male communicative interaction. 

Gesturing appears to be more than that of a generalized body language 

and only occasionally takes the shape of actual signing. Still, few 

people are aware of its use or are able to articulate about it, despite 

the fact that its use, in the view of a non-Lakhota, would be very 

pronounced. 



CHAPTER 8 

BILINGUALISM AND EDUCATION 

Since the period when public school education for Indian chil

dren became compulsory, schools have had to deal with a phenomenon 

which became popularly known as the "Indian language problem:" Indian 

children, while raised as monolinguals in their native languages, had 

to become sufficiently fluent in English to fit into and eventually 

compete with non-Indian children in the classroom. Prior to the ad

ministration of John Collier as Commissioner to the Bureau of Indian 

Affairs (193*0, Indian languages had been forbidden in many schools, 

and even the 1960»s saw numerous complaints of children being denied 

the right to speak their native languages. Due to the necessity for 

communication between teacher and pupil, the use of English as the 

sole medium of instruction was problematical. 

Now in the 1970's, two simultaneous situations exist: 1, most 

Indian children are fluent in English as a first or second language; 

and 2, the use of the native language is no longer forbidden or stig

matized (ideally). English is no longer exclusively the language of 

education; rather, in some reservations, children's bilingual talents 

are being developed rather than denied. 

Since educational programs for native American children must 

necessarily involve a consideration of local language abilities, the 

212 
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issue of bilingualism has taken its place among the broad philosophi

cal issues in American education. 

Since the establishment of reservations, agencies of the fed

eral and state governments implemented special educational policies 

created to deal with the "Indian problem" in that period. Consequently, 

frequent changes in administration effected new changes in educational 

policy. Two factors have promoted stabilization in educational poli

cies through a century of vacillation: an increasing commitment to 

cultural pluralism in the United States; and a greater participation 

of native Americans in their own educational affairs. Since the 1950's 

a vast amount of literature has begun to appear which specifically 

deals with such issues as cultural influences on learning (Cazden, John 

and Hymes 1972), e.g., differential emphasis on visual as opposed to 

literary phenomena (Philips 1972); how religion and views on fatalism 

affect educational achievement (Havighurst and Neugarten 1969) and 

countless other studies dealing with language habits, socio-economic 

conditions, native learning styles and other situations which have an 

important effect upon educational success. These studies yield 

valuable data which, when taken into consideration in the development 

of curriculum, could potentially alter and improve academic performance 

by pinpointing areas of conflict needing resolution. 

The application of such anthropological insights can then aid 

in making school an enriching rather than a traumatizing process. 

It is a fact that the boarding school education and experience 

of the early 1900's has had tremendous negative implications for 
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parental attitudes concerning children's education. For the most part, 

two simultaneous but conflicting attitudes are prevalent in the minds 

of most Indian parents and grandparents at Rosebud: first, in con

junction with a traditionally Indian style of life, formal education 

lacks the high priority that other activities have in a highly tradi

tional Indian style of life; and antithetically, there is a prevalent 

attitude that good, thorough formal schooling is the key to a better 

life economically, socially, and financially. These two opposing atti

tudes wreak havoc on school age children. The convergence of these co

existent views can be demonstrated by the following incident: 

A teenage boy who was playing hooky from school was "found out" 

by his mother who went to school to ask that he be excused for the day 

so that he might come with her to their land in the country and assist 

in the care of the horses and livestock. The discovery of the boy's 

absence infuriated her because she wanted him to be in school and to 

feel responsible in his attitude toward attendance. But clearly, her 

need and willingness to remove him from his school work to assist with 

the chores reflect the secondary place that formal school does — and 

must — have. 

For many Rosebud residents school is a resource, not a way of 

life. School is viewed as a means to improve one's lot, to "pick up 

some education and get a better job;" or a practical approach is 

adopted: "take a class and learn a skill." Seldom does the goal cen

ter around strictly intellectual advancement, because such learning is 

a luxury for those involved in the daily task of making a living. 
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From the earliest grades through college-level preparation, a relaxed 

attitude toward attendance and performance can only reflect the lack 

of "cultural fit" which formal schooling has had in most people's 

lives, and the consequent reduced priority of academic training. 

It is, however, not paradoxical that those sharing in these 

habits or traditions express such thirst for knowledge, information 

and specialized training. For a period of a hundred years, Indians 

have been encouraged to obtain formal schooling, either to enhance the 

assimilation process, or to make themselves more economically viable. 

Now, in the 1970's, a tradition of compulsory education and the re

placement of boarding schools with first "day," then public schools, 

has resulted in a consensus agreement in the necessity of formal school

ing. 

The issue which has not been resolved and is the basis for con

cern over pro- vs. anti-bilingual education is the question over the 

function or purpose of education. If such purposes were clear, a 

choice of the most effective language medium would be facilitated. 

Ideally, Indians state that the school's major function is to "educate" 

the child, about himself, the world immediately surrounding him (the 

reservation) and about the world in general. Although Indians agree 

that this goal could, sometime in the future, be accomplished and that 

such education could be effected in the native language, this is recog

nized as being fairly unrealistic for the present. If Rosebud (or any 

other reservation) were economically independent and autonomous, a 

community of strictly Lakhota speakers could exist. This is unrealistic 
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for the present. If Rosebud (or any other reservation) were economi

cally independent and autonomous, a community of strictly Lakhota 

speakers could exist. This is unrealistic for two reasons: 1, formal 

education is a "White man's institution" and therefore it could not be 

totally embraced within the native culture; and 2, that no reservation 

is self-sufficient, autonomous, or independent of the federal, state 

and county governments which serve it. Consequently, elimination of 

English language instruction is impossible, and in fact would defeat 

a major purpose of education: making Indians economically viable both 

in on- and off-reservation contexts. 

The question of what language is the most appropriate as the 

medium of communication within the school then becomes an academic one. 

If English is a necessity, is the use of Lakhota in schools superflous, 

a luxury? Or is it, too, a necessity? This question remains unre

solved, and the problematical concern and sometimes clamor for bilin

gual education remains unsettled. Although informants differ among 

themselves and between the two communities studied, attitudes toward 

the advisability of bilingual education can be grouped as follows 

(Appendix C, Note 12): 

1. Those who believe that Lakhota will be forgotten or lost if it 

is not taught formally. Those who share this attitude generally do not 

have fluent speaking ability of Lakhota. Their heightened concern for 

its instruction in schools coincides with their feelings of regret, 

sometimes inadequacy, at their inability to communicate in Lakhota. 

Although one or two of their parents may have been a native speaker(s), 



they speak little enough so that Lakhota is absent in their homes, in 

conversation either with their spouse or children. They believe that 

they are unfortunate in their loss of the native language and wish 

retrospectively that they were fluent speakers. Generally from Ante

lope community, these people believe that since they do not hear 

Lakhota spoken appreciably in their immediate surroundings, that it is 

possibly doomed to extinction. Sharing the attitude that being in

formed about one's language (and therefore one's culture) increases 

one's opportunity to be psychologically healthy and proud of one's 

ethnicity, they support the use of the native language in the school 

to help prevent its extinction. A definite positive correlation exists 

between those who do not consider themselves to be fluent Lakhota 

speakers and those who wish that native language instruction be sup

ported, as illustrated in Table 38. 

Table 38. Those desiring that native language instruction be 
supported. 

Antelope Spring Creek 

Language spoken in home E 2k k 
now L 5 19 

Both 11 17 

Desiring children to Yes 26 2 
learn Lakhota at school No 1 -

No Op 1 -

NA* 6 38 

•Not applicable because all children already speak Lakhota. 

The results show that at Antelope, 2k respondents claimed English as 

the language of the home, correlated with 26 desiring that their 
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children learn Lakhota. With the exception of two, all of the 2k re

spondents claiming English as the language of the home, desired that 

their children learn Lakhota. 

At Spring Creek, none demonstrated a conscious concern that 

their children be taught Lakhota. This comparison, then, demonstrates 

that the respondents at Antelope have generally "gone full circle," 

meaning they have, for the most part, lost native language fluency and 

are therefore the most consciously concerned with its maintenance (or 

extinction). Those whose Lakhota fluency is stable show no demonstra

ble concern for its instruction nor are they concerned for its loss. 

2. Those who believe that the Lakhota language will be tradition

ally maintained in the home regardless of whether or not it is used in 

schools. Those following this attitude are generally fluent native 

speakers who rely on Lakhota, for the most part, as "the language of 

the home." To them, formal native language instruction is acceptable 

if superfluous, harmless, perhaps somewhat of a token game, because 

they know from their own personal experience that their fluency (and 

their children* s) is due to continued use and preference of Lakhota in 

the home. For this group, no amount of formal instruction in the 

school can substitute for being raised as a native speaker. Their own 

lives have shown them that fluency is a part of their upbringing, not 

a result of formal training. This group, then, generally reflects 

Spring Creek residents, i.e., predominantly native speakers. 

3. Those who believe that Lakhota has no place in the school and, 

in fact, object to their children taking native language instruction. 
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Those sharing this attitude generally are from Antelope, Group IV 

adults who have shared bitter or painful experiences in boarding 

schools. The prevalent attitude is that retention of the native lan

guage is "wrong," a waste of time, unfair to children, unnecessary. 

Some even go to the extreme of forbidding their children to participate 

in Indian studies classes. The following quotation demonstrates the 

reasoning behind this attitude: 

"When I went to school, they didn't let us speak Indian. 
We got hit for it, punished for it. They used to hit our 
hands with a ruler. Talkin' Indian didn'1 do us no good. 
They taught us that. Now they switched it all around. You 
want to teach our kids to talk Indian now! Now if you don't 
talk the real Indian you're not a good Sioux. Well, it won't 
help kids to get good jobs if they talk Indian. They have 
to live in this world and you have to talk English now. 
That Indian Studies just messes it all up." 

Another informant stated that her children are forbidden to use Indian 

words because "it won't do them no good. I'll wash their mouths out 

with soap if they bring those Indian words home." While few people 

carried this attitude toward this extreme, quite a few adults recog

nize the absurdity of their having been forbidden to do anything that 

was considered "Indian," and now that the tables have turned, they 

regret that it is a fad to be Indian and speak the native language. 

Lest their suffering have been in vain, they want Indian studies, and 

specifically, Lakhota language instruction,to be eliminated from all 

curriculum. 

k. Those who believe that native language instruction is a basic 

part of building a child's identification with his native traditions, 

guilding his sense of ethnic identity or "who he is," the lack of 
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which deprives a child of his right to fully participate, as a member 

of a particular culture, in a supposedly pluralistic society. 

Followers of this attitude constitute the largest group, in

cluding those non-speakers who recognize the value of Lakhota instruc

tion and those speakers who believe native language instruction is a 

crucial part of building a child's sense of identity. They believe 

that adolescent problems such as truancy, juvenile delinquency, alco

holism and drug abuse would all be curtailed if the Indian child had 

a greater sense of "who he is." Since some parents are not equipped 

to provide their child with this background, they feel it should be 

the concern and duty of the Indian school to provide not only knowledge 

but psychological and academic preparation for being Indian. This 

identity-building is regarded as essential to being healthy, to being 

able to use one's knowledge and being able to preserve the integrity 

of Indian life. One informant stated: 

"Our kids need to know their culture and keep on with it. We 
need to keep our own ways and have pride." 

Another informant explained: 

"I want my kids to learn Indian so they can talk to their 
grandmother and learn about the old ways." 

(Since this interview, the grandmother has died.) Lastly, some see 

the school's obligation as providing the student with an opportunity 

for self-determination and freedom of choice. Without Indian language 

and culture programs, the child, they say, is not being developed to 

his full potential. 

With these often contradicting attitudes in mind, the 

educational/linguistic situation at Rosebud will be described. 
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Whether or not Rosebud has or will have bilingual instruction 

depends on both the character of the community and the state and 

federal policy where there is reservation jurisdiction. To this date, 

no real bilingual education programs exist. On the other hand, Indian 

Studies Programs which include some Lakhota language instruction exist 

in several of the reservation's elementary schools (Okreek, Todd 

County, Rosebud, St. Francis). To date, no agency or individual has 

ever attempted to assess: 

1. Whether Lakhota people desire bilingual instruction. 

2. Whether bilingual instruction is possible or feasible. 

3. Whether there exist accredited personnel to provide such 

services. 

k. Whether the State Department of Education in South Dakota is 

interested in pursuing such possibilities. 

During the fall of 1975» a representative of the South Dakota 

Department of Education, Josie White Eagle, met with a group of stu

dents and faculty of the Sinte Gleska Junior College to explain the 

State's position with regard to the introduction of bilingual programs. 

She explained that, as of Spring 197^i eleven schools in the state 

would be participating in experimental curriculum design projects, 

which included curriculum units on ethnic groups in South Dakota. The 

only reservation school to participate in this test-use of the mate

rial was the White River school district. She further explained that 

state curriculum priorities include instruction about all South Dakota's 

ethnic groups, suggesting that actual materials-development for one 

particular group, such as the Lakhota, was lacking. 
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The State Board of Education, at this time, was also consider

ing changing their teaching certification requirements to include a 

minimum of nine credit hours of "Indian Studies" (history and culture) 

for all prospective teachers, in hopes of sensitizing non-Indian 

teachers to the specific concerns of Lakhota (as well as Nakota and 

Dakota) instruction. The passage of this requirement was tabled for 

a period of two years pending results of research regarding other high-

priority areas of teacher-preparation. To conclude, no bilingual in

struction on the reservation (or anywhere else in the state) exists 

or is being planned; no special training is required of teachers of 

Indian children, and no plans exist in the immediate future to intro

duce either type of educational assistance. 

Indian Studies Programs help to provide some of the needs which 

a true bilingual program would provide. These programs consist of 

classes given to various grade levels (e.g., at Todd County schools, 

such classes are held for ^th, 5th, 6th and 7th graders; no programs 

exist for high school grades). "Indian Studies" classes are taught by 

local Indian people (one non-Indian was hired as well) who have famil

iarity with Lakhota language and culture, crafts, music, and history. 

Degree certification is not required; rather they are hired on the 

basis of their ability to handle the subject matter. Programs have met 

with overwhelming success. Children learn some Lakhota language, for 

example, how to count, words for animals, and basic vocabulary«. Little 

attention is given to grammar or language structure. Learning native 

crafts holds great appear for students as they learn to make beadwork, 



quillwork, traditional clothing, quilting and other items which sire 

visible evidence of being Indian. For the most part, these programs 

provide a basis for identification with and understanding of Lakhota 

life. In some communities, they provide the essential service of 

teaching about one's ethnicity, particularly where children are non-

native speakers. 

The reservation's need for true bilingual instruction i<3, at 

best, uneven, varying from community to community. Most of the com

munities need — and have — Head Start programs which employ Indian 

teacher-aides to facilitate the child's native-speaking transition to 

the English classroom. Those children who come from strictly Lakhota-

speaking homes have their first real exposure to English eased by the 

presence of these aides who, unlike the non-Indian teachers, represent 

a linguistic and cultural style with which they are familiar, comfor

table and secure. Indian children begin to learn to read English in 

Head Start and therefore have an advantage — a "head start" — over 

those Lakhota speakers who enter first grade directly from the home 

experience. Teacher aides serve to bridge a "cultural gap" in the 

higher elementary grades as well, where children still face psycholog

ical traumas due to their lack of verbal ease with English. The 

teacher-aide program has met with unanimous success. 

Because communities differ in population makeup, the feasi

bility of bilingual or bicultural programs does too. At St. Francis, 

where the student population is 99S& Indian, Lakhota language instruc

tion (but not bilingual education or education in Lakhota) is possible, 
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and is, in fact, done. The primer Lakhota Woonspe Wowapi was published 

by the St. Francis School in 1973» and is used for basic language in

struction. While its goal is Lakhota students' fluency and literacy, 

it is frequently criticized because of its preoccupation with non-

Indian content such as learning words for items of "White Man* s cul

ture:" tables, chairs, pens, pencils, chalk, school year, time, calen

dar, numbers, etc. Other language instruction materials, such as the 

grammar developed for the Lakhota Project, University of Colorado, 

Boulder, are geared for at least high secondary, more likely college 

level instruction. This type of material is used in classrooms by the 

Sinte Gleska Junior College's Lakhota classes, along with tapes, drill, 

and conversation/pronunciation exercises. 

So while some Lakhota language materials do exist for instruc

tion, there is still a total lack of bilingual instructional materials, 

teachers or methods. 

Bilingual education does not merely refer to Lakhota language 

classes, but embraces an extremely ambitious notion of "education" in 

the native language as well as in English. Such programs, highly revo

lutionary in American education in general, presuppose one thing: a 

need for them. Herein lies the crux of the issue for the children at 

Bosebud. In order to instruct _in the native language, Lakhota language 

fluency must be assumed. Since this assumption does not hold for the 

entire reservation, it is the individual community and its school whose 

needs must be considered individually with regard to the desirability 

and feasibility of bilingual curriculum design. In sum, the following 
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approaches and alternatives exist; their feasibility is considered by 

the individual community. 

The communicative medium of education ranges from total mono

lingual English to monolingual Lakhota. Each alternative is briefly 

considered and its appropriateness determined for the communities 

studied. 

1. Standard Public School education, in English, utilizing stan

dard curriculum materials. 

2. Standard Public School education in English which provides 

information (units) about a culture or cultures. 

3. Detailed instruction about the native culture, i.e., "Bicul-

tural Education." This would include Native American Studies Programs. 

b. Same as No. 3 but including formal native language instruction. 

5. Bilingual instruction, i.e., the adoption of Lakhota in addi

tion to English as a medium of communication and education. 

6. Monolingual Lakhota education, i.e., Lakhota as the language 

of the school. 

These alternatives appear on a continuum as follows: 

1  2  3 ^ 5  6  
— I  1  1  1  1  1  
Monolin- Indian Bicultural Bicultural Bilingual Monolingual 
gual Eng- history Education Education instruc- Lakhota in-
lish in. units including tion, use struction 
struction within native lan- of Lakhota 

standard guage in- as a medium 
curricu- struction of instruc-
lum tion 

Alternative No. 6 perhaps represents an idealized state which 

is so remote that it cannot even be dealt with realistically. General 
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reasons for its lack of feasibility include the linguistic heterogen

eity of the population, the total lack of native-speaking ability in 

some areas, the current lack of materials and personnel, and lastly, 

the community's ambivalence. 

Alternatives Nos. 1 through all exist simultaneously on the 

reservation varying from community to community: 

Alternatives; 

No. 2 

White River 
(official State 
experimental pro
ject not begun 
until after the 
completion of 
this study) 

No. 3 

Rosebud Elementary School; 
Todd County School; 
St. Francis School; 
He Dog School; 
O'Kreek Elementary School 

No. k 

St. Francis; 
Sinte Gleska 
College 

Alternative No. 3 was, and presumably still is, the most prevalent form 

of instructional program on the reservation. During the fall of 197^, 

such Native American Studies Programs were sprouting all over the 

reservation in response to community need and pressure. Funded in part 

by Johnson O'Malley funds, these programs met with great success and 

were followed by plans to create additional programs for the 1975-76 

year. No data are yet available on the White River Project under the 

auspices of the State Department of Education. 

Alternative No. k is limited in use by the fact that few aca

demic institutions on the reservation are equipped to deal with a full 

course of native language instruction. The St. Francis School, pre

viously a boarding and mission school, now a part-federal and part-

state subsidized religious school, has effectively taught Lakhota for 
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several years, but is not presently considering full bilingual in

struction. St. Francis is a likely community for an experimental pro

gram in bilingual education because of its long tradition of formal 

reservation education and its literate interests in Lakhota. The 

unique position of this Mission in St. Francis has permitted it to 

gain community support, as missionaries endeared themselves to the 

local residents. The now largely Catholic community supported the 

Jesuits' endeavors to translate the Bible into Lakhota and to translate 

Lakhota stories into English. The missionaries' close association with 

the local community allowed their partial penetration of the domain of 

the native religious tradition, and a partial incorporation of 'sacred 

pipe* rituals into the church. These two traditions, now highly syn

cretic, have merged to form a community greatly concerned with and 

involved in native practices, simultaneously energized by prospects of 

Indian education, whether bicultural or bilingual. It is possible, 

then, that St. Francis could prove to be a fertile arena for the imple

mentation of bilingual programs. However, current community intentions 

regarding these alternatives are unknown to this author. 

Alternative No. 5i like No. 6 is not very feasible. Such bi

lingual programs more accurately represent an intellectual goal of 

educators and Indian leaders, since they assume overall native language 

fluency. This alternative is not unrealistic for communities such as 

Spring Creek where children are fluent in Lakhota. But its feasibility 

is reduced due to lack of accredited personnel, lack of State's sanc

tion, and the nonexistence of curriculum materials, all of which are 
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administrative problems, potentially resolvable. The last, but most 

significant reason for its unlikeliness is the fact that Spring Creek 

residents, as in most other communities, are not overtly concerned 

with the possibility; perhaps it is so far outside the range of ex

pected behavior that one does not "expect11 to find Lakhota in the 

classroom. Whether or not to have bilingual instruction is a decision 

which could only result from a community opinion that the status quo 

education was inferior and needed improvement, that student performance 

could benefit from use of Lakhota in the classroom, or that one had the 

right to become educated in his native language. Such considerations 

reflect those of a society with a literate tradition, supremely con

cerned with achievement. This presupposition cannot and does not hold 

for Spring Creek residents. Rather (paradoxically) Spring Creek resi

dents are little concerned over such matters. As a "traditional" com

munity, their interests and concerns reflect their greater involvement 

in a native life style which precludes overt concern for the non-

Indian, government-imposed system of education. The more traditional 

the community, the less likely it is to underwrite policy changes par

ticularly involving an alien institution such as the formal classroom. 

Consequently, in a community such as Spring Creek where bilingual edu

cation is the most feasible (due to the high percentage of native 

speakers), it is simultaneously the least likely. 

At Antelope, on the other hand, a higher proportion of mixed 

bloods and a reduced native-speaking population suggests the existence 

of a more assimilated community, whose concerns more closely approxi

mate the surrounding non-Indian populations, i.e., they desire 
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financial stability, economic security, and the more general rewards 

of "being educated." They are more overtly conscious of a "need to 

identify" with their ethnic traditions, as demonstrated earlier in 

this chapter, and so are more amenable to innovation in their schools. 

A higher proportion of Antelope residents have completed high school 

and entered college programs, and their consciousness of political 

process is far stronger than at Spring Creek, 

While receiving formal schooling need not necessarily spell 

out the death of native tradition, the data suggest that Antelope 

residents who are generally more educated and simultaneously less able 

to use their native language, want programs such as Indian Studies, 

while Spring Creek's residents are less formally educated, more able 

to use their native language, and are less consciously concerned about 

Lakhota retention. Causal explanations are dangerous, in that there 

is no way of determining if scholastic achievement has anything to do 

with a person's decision regarding the desirability of bilingual in

struction. However, such data aid in the general ethnographic descrip

tion of the communities. 

Tables 39» ^0, and *fl created by the 1973 Tribal Census, show 

the formal educational levels of individuals from both the Spring 

Creek and Antelope communities. These figures reveal an overall higher 

level of education for Antelope residents. 

The purpose of this chapter has not been to describe the "prob

lems" inherent in reservation education, such as characterize most of 

the literature on the subject (e.g., scholastic failure, poverty and 



Table 39. Spring Creek educational levels. 

Years of Ages 
Education 14-17 ltt-19 20-25 26-30 31-40 41-60 61+ Male Female Total 

1-8 10 2 if 6 12 2*f 9 36 31 67 
9-11 12 5 10 8 7 8 22 28 50 
12 - 2 12 if 6 - - 12 12 24 
GED — - — — - - _ — _ — 

13-1^ - - 1 - 1 - - 1 1 2 
15+ - - 1 - - - - 1 1 

Subtotal 71 73 144 
Unknown 23 
Total 167 

Table 40. Antelope educational levels. 

Years of Ages 
Education 14-17 18-19 20-25 26-30 31-40 41-60 61+ Male Female Total 

1-8 3^ 3 4 4 11 42 31 70 59 129 
9-11 66 15 28 20 27 45 17 103 115 218 

,12 2 22 41 19 22 30 4 66 140 
GED - 1 6 2 - 6 4 11 15 
13-1^ - 4 16 12 14 10 3 27 32 59 
15+ - - 10 7 7 4 2 17 13 30 

Subtotal 295 296 591 
Unknown 90 
Total 681 



Table 4l. Educational level for total reservation. 

Years of Ages 
Education 14-17 ia-19 20-25 26-30 31-40 41-60 6l+ Male Female Total % 

1-8 216 32 62 62 153 336 254 574 541 1115 34.3 
9-11 340 112 154 106 146 208 55 549 572 1121 34.5 
12 18 94 220 106 117 158 24 386 351 737 22.7 
GED 1 3 13 6 9 - 13 23 36 1.1 
13-34 1 16 48 35 39 27 5 90 81 171 5.3 
15«- - - 22 18 19 11 3 46 27 73 2.2 

Total 3253 100.0 

Age and/or education level unknovm - 938. 



other socioeconomic factors which inhibit achievement) but to review 

possible educational alternatives for Rosebud, and based on the data 

gathered, explore the feasibility of their application. 



CHAPTER 9 

FUNCTIONAL BILINGUALISM 

The concept of "functional bilingualism" has been well estab

lished in the sociolinguistic literature as a phenomenon widely charac

terizing speech communities which maintain, concurrently, two languages 

or language varieties. Their simultaneous coexistence reflects each 

style's unique ability to express a particular aspect of life in that 

particular society (Fishman 1972a; Fishman, Cooper and Ma 1971). The 

very survival of a language is contingent upon a social pressure for 

the preferential selection of a specific language or variety over any 

other, for use in certain contexts or situations. It would logically 

follow, then, that contextual use of speech would enhance the preser

vation of the particular traditions or events which require it, so that 

both the event and its sociolinguistic referents persist simultaneously. 

The occurrence of cultural activities such as religious events may be 

sufficient to promote the preservation of a language or style, par

ticularly if a speech style is exclusively required in a given domain. 

It can be said, therefore, that preservation of cultural tradition and 

the language which serves it, go hand-in-hand. The loss of one may 

irretrievably break down the other. 

The separation of speech varieties, each performing a separate 

function, is the essence of what has been termed "stable bilingualism" 

(Fishman 1972a:9). Once the language varieties begin to replace 

233 
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or substitute for each other, their contextual specificity becomes 

reduced; consequently, the likelihood of their continued use and 

preservation is also diminished ("unstable bilingualism"). Fishman 

explains: 

Two or more varieties with the same societal function 
become difficult to maintain and, in the end, one must either 
displace the other or a new functional differentiation must 
be arrived at between them (Fishman 1972a:9)• 

"Stable bilingualism" describes a social situation in which there is 

continued functional differentiation between two varieties. Fishman's 

example of French-speaking Canadians in Montreal illustrates how the 

domains (classes of situations) of English and those of French were 

kept separate, therefore both languages were required to function in 

the society. 

"Unstable bilingualism" characterizes the loss by replacement 

of one language/variety with another due to a developing overlap of 

linguistic domains. Fishman's example of immigrants to America losing 

fluency in their European tongues is based on the contention that the 

lack of identification with their ethnic groups forced these immigrants 

to substitute English for what had been (for example) French-, German-

or Spanish-speaking domains. Pressures for assimilation forced the 

second generation (the immigrants' children), to adopt English since 

their mother tongues were no longer useful or, in fact, functional. 

Fishman explains: 

. . .  e c o n o m i c  a d v a n c e m e n t  a n d  t h e  d i s l o c a t i o n  o f  t r a d i t i o n a l  
home, neighborhood and organizational practices went hand-in-
hand. There was no domain in which the non-English ethnic 
language alone was required for 'membership' and as a result, 
there was no domain in which it was retained. The non-English 
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ethnic languages continued somewhat longer to serve fleeting 
metaphorical purposes but there were soon no situational 
shifts in which they were required. As a result, children 
who had become bilingual in the very bosom of the family and 
the immigrant neighborhood became increasingly monolingual 
English speakers as they passed to and through their English-
speaking schools, their English-speaking careers and their 
English-speaking neighborhoods. Such individuals raised their 
own children in English (Fishman 1972a:8). 

This gradual replacement of all European tongues with English 

reflected a loss of social contexts, either physical or "identifi-

cational," which presupposed the shared knowledge of a common tongue. 

This lack of utility (practical or for a common identity) thus forced 

the native language into obsolescence. 

The question of "stable" vs. "unstable" bilingualism at Rosebud 

is not so clear-cut, perhaps because these processes of change are 

occurring at present. Also, while the Rosebud reservation can be ex

amined as an entity, the researcher must draw separate conclusions 

about the communities of Spring Creek and Antelope since their situ

ations differ so markedly from each other. The question of functional 

bilingualism on the entire reservation is a quite separate issue, for 

the whole is not at all a sum of its parts; Rosebud, after all, con

tains many more communities than just those two. First, Antelope and 

Spring Creek will be discussed; then Rosebud, as an entire reservation 

speech community will then be described with regard to the matter of 

functional bilingualism. 

Spring Creek 

The separation of domains with regard to their linguistic re

quirements would indeed seem to indicate the existence of a fully 
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functionally bilingual community. A brief review of the relevant data 

illustrates the classes of situations requiring Lakhota and English. 

For most Spring Creek residents, English is considered the 

appropriate linguistic selection for use at the store. Because most 

shops (merchandise, food, clothing) are owned and run by non-Indians, 

this selection reflects a necessity more than it does a preference. 

There are some stores which hire Indian clerks and salespersons, and 

seme Spring Creek residents stated that they did prefer to speak 

Lakhota if they could. Averaged together, 72.5# of the men and women 

from Spring Creek believe that English is the language of the domain 

"Store" (Table 42). 

Table ^2. Spring Creek Domain 1: Store. 

Lakhota English E/L* 

Totals M 2 13 5 

Totals F 1 16 3 

Again, the largest number of people believe that in business 

transactions or contexts, English is the proper language to speak. 

Because of the high percentage of individuals not participating in 

business transactions (NA) and the relatively high percentage of indi

viduals who speak both (i.e., they prefer to use Lakhota if possible 

but if not possible, use English), it can be said that English is the 

expected language of the business domain (Table 4-3). 
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Table *f3« Spring Greek Domain 2: Business. 

Lakhota English E/L* NA 

Totals M 2 11 6 1 

Totals F 2 9 3 6 

An analysis of Domain 3 reveals that the greatest number of 

those interviewed are not employed, therefore could not state a prefer

ence for or a priority of a particular language. The second highest 

group consists of a total of 12 (E/L*) who claim they would prefer to 

speak Lakhota on the job if possible. This preference is further 

strengthened by the responses of individuals who specify that Lakhota 

is the preferred or priority language of this domain. Discussed 

earlier in this dissertation (Chapter 7)* the opportunity to speak 

Lakhota in employment contexts is due in part to the kind of job held 

by Spring Creek residents. Those employed by state or federal agencies, 

by tribal corporations or enterprises, by schools, or various govern

ment departments (e.g., roads), find themselves working in or near 

Spring Creek and not in the surrounding towns. Their forced inter

action with non-Indians (and therefore their being forced to use Eng-

list) does not exist. Although economically dependent on non-Indian 

agencies for employment, English is not the language of the domain 

"work" (Table kk). 
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Table bk. Spring Creek Domain 3: Work. 

Lakhota English E/L* NA 

Totals M 2 1 7 10 

Totals F 2 1 5 12 

Little question exists about what language is considered appro

priate with friends, for 28 of the males and females believe Lakhota 

is or should be spoken socially, while only 12 prefer the use of E/L. 

Lakhota is, unequivocally, the appropriate language when "with friends" 

(Table k5). 

Table Spring Creek Domain k: With Friends. 

Lakhota English EA* NA 

Totals M 13 - 7 -

Totals F 15 - 5 -

Informants were nearly unanimous in their contention that Eng

lish appropriately applies to the domain "at the hospital." This situ

ation is fairly predictable since informants explained that few Indian 

employees are on the hospital staff, and of those on the staff, few are 

native speakers. Secondly, a hospital is a strictly non-Indian insti

tution, administered by an arm of the federal agencies serving the 

reservations, the Public Health Service. This institution does not use 

native methods of healing nor does it attempt to integrate Lakhota 

curing practices into its services. Because American (White) medical 

practices rely on Latin and English technical terminology, it is only 
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logical that this domain is not readily amenable to Lakhota translation. 

Therefore, English is most suitable and functional in this domain, 

according to Spring Creek residents (Table ^6). 

Table k6. Spring Creek Domain 5: At the Hospital. 

Lakhota English E/L* NA 

Totals M - 16 3 1 

Totals F 2 1*+ 2 2 

In social situations, there is no question that Lakhota is the 

preferred medium of communication. An average of both men and women, 

72.of Spring Creek use or expect to use Lakhota in circumstances and 

events of social interaction. This particular class of situations or 

contexts is significant as it is a category embracing a wide variety 

of situations. It probably represents a large portion of daily activ

ity since many individuals remain at home during the day either to 

work or to care for young children (Table ^7). 

Table ^7« Spring Creek Domain 6: Social Situations. — Defined as 
at social gatherings, informal meetings, dances, 'pow-wows,* 
during visits, trips, etc. 

Lakhota English E/L* NA 

Totals M Ik - 6 -

Totals F 15 - if 1 

Yuwipi represents the complex of native rituals associated with 

curing and healing. It forms the basis for the persistence of the 
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indigenous, traditional culture in that performance of its ceremonies 

embraces Lakhota legend, mythology, ideology and cosmology. For this 

reason, selection of one particular language variety over another is 

critical. The data illustrates that no informants believe English to 

be the appropriate language for this domain. Rather, a total of 45% 

of all Spring Creek informants indicated Lakhota to be appropriate in 

this native religious domain (Table 48). 

Table 48. Spring Creek Domain 7: Yuwipi. 

Lakhota English E/L» NA 

Totalis M 8 - 1 11 

Totals F 10 - - 10 

A large percentage of informants no longer attend these traditional 

religious practices due to a variety of reasons, e.g., their partici

pation in Christian churches, their skepticism about the "old way," 

etc. However, it is extremely significant that of those who do attend 

and participate in native rituals (inipi /sweat bath^, low^.pi and 

yuwipi), none believed that English could be considered appropriate. 

There are numerous reasons which account for this assignment 

of native ritual practices strictly to Lakhota, and why informants be

lieve that such ritual functions lend themselves only to the native 

language. First, the components of these rituals necessarily assumes 

proficiency in the task of contacting ghost-like spirits, wana^i. 

Secondly, ability to contact them in turn assumes a knowledge of the 

order of the universe, the place and hierarchy of the gods within it, 
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the meaning of all the deities, and a belief in their origins, func

tions and indeed, their presence which is conjured during the rituals. 

Many of the spirits, forces, and qualities are at best inaccurately 

translated into English. Some have no equivalents. To perform such 

rituals in English would require alteration if not bastardization of 

the native terms, and the substitution of inexact glosses. Such alter

ations might invoke supernatural wrath, or simply would render these 

curing rituals impotent. The belief also exists that if one wanted to 

worship in English, one could attend services of the "White man's re

ligion." Many do. But native rituals, namely those rituals associ

ated with the use of the 'sacred pipe,1 cannot be equated with, nor 

can its ceremonies be performed in, English. 

The persistence of native practices which require the use of 

Lakhota is as strong a guarantee for the maintenance of the language 

as possible. Due to their symbiotic nature (ritual relies on language 

for its expression; language relies on ritual for its content), the 

survival of native ritual most strongly insures the continued use of 

Lakhota more than any other domain. While one can (if necessary) com

municate with one's friends, fraternize, or socialize in English, the 

belief that one cannot conduct native rituals in English persists. 

Thus, Lakhota will unequivocally continue as the language of this 

domain. 

Since most respondents do not attend or participate in the 

Native American (Peyote) Church, determining the language of this do

main is less certain. Of all respondents interviewed, four claimed 
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that Lakhota was the appropriate language of this domain. However, no 

respondents claimed English to be appropriate (Table *t9). 

Table ^9. Spring Creek Domain 8: Native American Church. 

Lakhota English E/L* NA 

Totals M 2 - - 18 

Totals F 1 - - 19 

The Native American Church of North America is a pan-Indian, 

inter-tribal religious organization. Meetings held at Rosebud are 

generally conducted by Lakhota men, although they are not restricted 

to Lakhota. Many of the songs performed during the all-night ritual 

are "Indian," but need not necessarily be Lakhota; many have been in

troduced by singers, drummers, or participants from other tribes, from 

whom the ritual complex itself came. The Peyote Church has taken on 

the dimensions of a "Plains Indian" religion, its meetings being 

attended by local and visiting participants. Generally, meetings are 

conducted in the language of the host tribe, in this case, Lakhota. 

Similar rituals on other reservations or in urban areas would generally 

be conducted in the language of those in charge (Omaha, Winnebago, 

Lakhota, Crow, etc.). Because this is considered (by participants) to 

be more of an Indian religion than it is a Christianity-based "White 

man's religion," the Native American Church will be categorically in

cluded as a domain requiring the use of the local Indian language, 

Lakhota. 
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A total of 7056 of Spring Creek respondents claimed "English or 

Lakhota — Lakhota if possible" to be the language of the church in 

their community. This has been placed in the Spring Creek Summary 

Table (page 248) under "Lakhota" because this highest percentage of 

informants did not believe that church services were restricted to 

English, or that participation in Christianity necessarily meant the 

elimination of Lakhota from their religious concerns. The data suggest 

that since hymns, and less often, sermons, are conducted in Lakhota, 

there is no support for the contention that participation in the White 

man's church requires the adoption of the White man's language (Table 

50). 

Table 50. Spring Creek Domain 9i The Christian Church. 

Lakhota English EA* NA 

Totals M - k 15 -

Totals F - 7 13 -

This domain is exceptionally unique in this respect, for while native 

ritual requires the use of Lakhota, it appears that the English con

cepts and beliefs which characterize the Christian services do lend 

themselves to expression in Lakhota. This situation does not neces

sarily apply to all reservation churches, however. Rather, use of 

Lakhota in the service depends on the individual priest or minister, 

his interest in and willingness to draw elements of the native language 

and culture into his church; and the nature and makeup of the congre

gation. Clergymen at Spring Creek, whether White or Indian, evidently 
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believe that the incorporation of native elements into their services 

will increase the congregation's attendance and interest. It is de

sirable to minimize religious conflict between the two traditions so 

as to attract traditional Lakhota to church worship without causing 

them to feel any discrepancy, inconsistency or hypocrisy. Even in 

churches officiated by non-Indians, the singing of hymns in Lakhota is 

practiced and encouraged. During one interview, an informant pointed 

out how the hymns naturally lent themselves to Lakhota translation: 

Hymns are more beautiful when they're sung in Indian. 
When they sing them at a wake, gee, they're really nice. You 
really cry when you hear those songs in Indian. 

The following (Fig. h) is one such popular Christian hymn, 

translated as it is sung, with organ accompaniment, into Lakhota. A 

Lakhota-English psalm also represents the incorporation of the Lakhota 

language into Christian worship (Fig. 5). 

The incorporation of Lakhota elements into the church is far 

from recent, but in fact constitutes a century old "tradition." Many 

Indian people feel this tradition is as much theirs as the White man's. 

Many fervently defend the equation of native belief with Christianity. 

The following interview tape transcription illustrates the 

strong incorporation of Christian belief into Lakhota ideology, and 

the equating of the two belief systems as though they sprang from a 

single source. 

It states in the Bible you have to help one another. They go 
by the Bible. We people ... the Sioux people were a great 
nation. If you believe in God, most anything could be done. 
I believe in God, I want to be a Christian, I love my neighbor 
as I love myself. Well, God is a Great Man in our history 
and they always say we are heathens. We never were. Indian 
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Figure k. Lakhota hymn. — From South Dakota obaspe 1962. 
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Psalm 23. Dominus regit me. 

1 The Lord is my shep
herd;* therefore can I lack 
nothing. 

2 He shall feed me in a 
green pasture,* and lead me 
forth beside the waters of 
comfort. 

3 He shall convert my soul,* 
and bring me forth in the paths 
o  f  r i g h t e o u s n e s s  f o r  h i s  
Name's sake. 

4 Yea, though I walk through 
the valley of the shadow of 
death, I will fear no evil;* 
for thou art with me; thy rod 
and thy staff comfort me. 

5 Thou shalt prepare a table 
before me in the presence of 
them that trouble me;* thou 
hast anointed my head with 
oil, and my cup shall be full. 

6 Surely thy loving-kindness 
and mercy shall follow me all 
the days of rny life;* and I 
will dwell in the house of the 
Lord for ever. 

Psalm 23. Dominus regit me. 

1 Waawanyaka mitawa kin, Itan-
canjcin hee;* wimakakijin kte sni. 

2 Peji owiKankiye en wiKanma-
kiya;* wooziiqiye mini kin icakda 
yus-amayan ece. 

3 lye minagi kin yuecetu;* wico-
owotanna canku kin okna. amayan, 
iye Caje kin on. 

4 Ho, wiconte ohanzi kaksiza kin 
okna mawani esa, taku sica wanji-
na kowakipin kte sni,* niye mici 
yaun kin heon; cansakana qa can-
sagye nitawa kin, hena micanptapi. 

5 Mitokam waknawotapi wan mi-
yeciknaka, tokamayanpi kin wici-
tokam.;* wikdi on pa sdamayakiya, 
wiyatke mitawa kin iyatakde. 

6 Awicakehan anpetu tona wani 
kin owasin wowaste qa wocantkiye-
waste ko miyakna un kta,* qa Itan-
CAN ti kin anpetu ohinniyan en oun-
wayin kta. 

Figure Lakhota-English Psalm. — From South Dakota 
obaspe 1962. 
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people dreamt about the Great Power and that's how this 'sun 
dance' came on. They imitated the crucifixion of Jesus 
Christ. ... He was pierced «... they pierced his side 
with a spear and he had thorns around his head.l (The Sun 
Dance)... was a dream that the Sioux people had. That Great 
Medicine. They had good doctors and I always tell people 
that we never were sick, you never hear about any sickness. 
You never see an Indian lying there sick, fading away. ... 
I said the only time they die is they fight the White man, 
they got killed. 

Christianity and native tradition are in many ways so inextri

cably bound up together that, to some, they are no longer separable. 

It is the conclusion of this research that while they are in many ways 

closely allied, they are in no way comparable either in structure or 

function; pure traditionalism is, to date, in no danger of dissolution, 

disintegration or absorption but is clearly retained as the "real" 

Indian religion. The major distinction which does persist between them 

is that while English cannot be the language of native religion, 

Lakhota can be — and is — the language of the church. 

Table 51 is a summary of Spring Creek language preference by 

domain. 

Antelope^ 

In the classes of situations at Antelope, the majority of re

spondents stipulated that English was the appropriate language of the 

1. The allusion to thorns around Christ's head may be analagous 
to the wreath of sage which 'sun dancers' wear during the 'sun dance' 
ritual. The appearance of a 'sun dancer,' bare chested, a skirt-like 
robe wrapping the lower torso, and a wreath around the head, is indeed 
suggestive of a Christ-like figure, particularly after the piercing 
and initial flow of blood. 

2. Only those individuals who were bilingual appear here (26 of 
the ho at Antelope) since monolinguals have no choice in language 
selection (see Chapter 6, Table 17). 
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Table 51• Summary of Spring Creek language preference by domain. 

English Lakhota (and E/L*) 

1 - Store 

M 13 
= 29 of 40 

F 16 or 72.55^ 

2 - Business 

M 11 
= 20 of 40 

F 9 or 50# 

5 - Hospital 

M 16 
= 30 of 40 

F 14 or 7% 

3 - Work 

M 9 

F 

4 - Friends 

= 16 of to 
7 or 4051$ 

M 20 

F 20 

6 - Social 

= 40 or IOC# 

M 20 
= 39 of 40 

F 19 or 97.5# 

7 - Yuwipi 

M 9 
= 19 of 40 

F 10 or 47.5$6 

8 - NAC 

M 

F 

9 - Christianity 

M 15 

= 3 of 40 
1 or .075# 

= 28 of 40 
F 13 or 70# 



"store" domain. A total of 69% (as compared to 72.5& at Spring Creek) 

of the sample stated this. Whereas some Spring Creek residents could 

travel 10 miles to a store/trading post which employed local Indians, 

no Lakhota work the check-out counters in any of the food or merchan

dise stores (except in the case of Indian-owned business). Therefore 

Antelope residents fairly unanimously selected English as the language 

of this domain, either because they prefer it or because little alter

native exists. In Spring Creek, where an alternative does exist, 

English is still selected; so there is little question that, as in 

Spring Creek, Antelope residents consider English to be the appropriate 

language in this domain (Table 52). 

Table 52. Antelope Domain 1: Store 

Lakhota English EA* 

Totals M 1 7 5 

Totals F - 11 2 

An average of men and women, a total of 5^ of the Antelope 

population considers English necessary in business contexts. Only 

11.5$ of the population prefers Lakhota in such circumstances, but more 

importantly, 35# responded that they would speak Lakhota if they could, 

i.e., if transactions could be effected in the native language. As 

with the first domain ("store"), this second domain elicited a larger 

percentage of individuals considering English appropriate than at 

Spring Creek. This suggests that those from Antelope conducting 
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business transactions had a stronger sense that they must be English 

speakers to conduct their affairs (Table 53). 

Table 53• Antelope Domain 2: Business. 

Lakhota English E/L* 

Totals M 2 5 6 

Totals F 1 9 3 

Once again, it is important to review the fact that at Spring Creek 

10056 are native speakers while at Antelope only are native speakers; 

so it is impossible to say if this particular language preference re

flects a greater desire on the part of Antelope residents to use Eng

lish in this domain, or the general reduced Lakhota fluency of the 

Antelope population. It is clear that there is a correlation, however, 

even if one cannot isolate the reason for it. 

An analysis of the data of Antelope Domain 3 (Table 5*0 reveal 

that 38^ believe English is or should be the language of employment. 

Spring Creek data shows that prefer Lakhota or (E/L) "on the job," 

whereas at Antelope 23$ prefer Lakhota "on the job." Or, of 

Antelope respondents preferred English, whereas only 5% of the Spring 

Creek population preferred English. 

Table 5^. Antelope Domain 3! Work. 

Lakhota English E/L* 

Totals M 1 5 5 

Totals F 1 5 5 
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Table 55 illustrates that unemployment rates for the two com

munities differ markedly — an average of 15$ for Antelope; whereas 

55$ of Spring Creek residents are unemployed. These figures are un

stable since job-switching and temporary unemployment is frequent. 

As previously discussed, the types of jobs held by Spring Creek resi

dents are more apt to enable employees to speak Lakhota. Hence their 

belief in the appropriateness of Lakhota in this domain is reflected 

by the statistics. The types of jobs held by Antelope residents, on 

the other hand, are more likely to require the use of English (due to 

their proximity to the town of Mission). Forty percent at Spring Creek 

prefer Lakhota and are placed in Table 51 under the column for Lakhota 

preference in this domain, compared with 23# for Antelope which appear 

in Table 6k under the English column for this domain. Although re

sponses appear to differ very little for the two communities in this 

domain, chi square tests show that differences are significant to the 

.20 level (x = 2.50), a moderate but not strong difference since the 

largest percentage of the respondents were unemployed at Spring Creek 

(55?6)• The next highest percentage represented those preferring 

Lakhota (E/L*) or believing the use of Lakhota at work was feasible. 

In comparison Antelope has an unemployment rate of only 15#. 

Table 55* Percentage of unemployed. 

Unemployed (NA) 

Antelope M 20$ 

F 10$ 

Spring Creek M 50$ 

F 60$ 
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These unemployment statistics may, of themselves, be a useful 

index of Lakhota linguistic and cultural traditionalism. The high per

centage of people out of work at Spring Creek reveals the tentativeness 

of bonds with employers and the lack of cognitive importance placed on 

"working," in the sense of "going to a job." The ease with which 

people lose jobs, remain temporarily unemployed, and get rehired else

where indicates the lack of priority working has in such a conservative 

community. Punching clocks and employment routines are more remote in 

the minds of Spring Creek residents; less assimilated into the dominant 

society's working class ethic, individuals pick up jobs to provide the 

extra cash, to pay bills, etc. But such employment is as tangential 

to their lives as is the indigenous mode of living to the dominant 

society. Preference for geographic and social autonomy at Spring Creek 

has little to do with laziness, drinking or welfare; rather, staying 

home on one's land, tending to the routines of life, are more expec

table behaviors, not "leaving home" daily to make one's living. This 

also helps to explain why men from Spring Creek prefer to hold the kind 

of jobs that permit them to remain in their communities rather than 

those which pull them toward towns. 

In sum, it is common for Antelope residents to "leave home" to 

work in town, one mile down the road. (It has been suggested earlier 

that such convenience in proximity may have been a deciding factor in 

settling in Antelope.) Therefore, working at jobs which generally 

require a knowledge of English is acceptable, common, and in some cases 

preferred. 
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An analysis of the Antelope Domain k data suggest that the lan

guage preference in this domain is not as clear-cut. Averaged to

gether, 30 of the selected bilingual population prefer to speak English 

with their friends (none did at Spring Creek); 27% prefer Lakhota (70# 

did at Spring Creek). Forty-two percent prefer E/L* at Antelope, 

whereas 12.5# preferred E/L* from Spring Creek. Added together, those 
% 

speaking Lakhota and those "preferring Lakhota" (E/L*) constitute 69# 

as compared with 100# from Spring Creek (Table 56). 

Table 56. Antelope Domain kt With Friends. 

Lakhota English E/L* 

Totals M 3 k 6 

Totals F k ^5 

Chi square tests show differences between the two communities 

2 
("with friends") is significant at the .01 level (x = 8.19); there

fore "with friends" is assigned to the English domain for Antelope and 

the Lakhota domain for Spring Creek. 

This assignment to the English column in Table 6k contrasts 

with equivalent data for Spring Creek (see Table 51)• The explanation 

for this differential classification is yet another segment of the 

ethnographic description of Antelope as a community leaning toward the 

replacement of Lakhota with English. This domain is particularly 

significant in that no artificial limitations or restrictions are 

placed on verbal selection (such as being at work, at the store, or 
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hospital) — rather, preference indicated is strictly on the basis of 

choice and the person with whom one associates. 

Little question exists as to what the expected medium of com

munication is at the hospital (Table 57)• An average of 62$ of this 

population feels that English is the exclusive language of this 

institution. The reasons this is so are similar to those cited for 

this choice in the case of Spring Creek. However, it is interesting 

to note that while 75$ of Spring Creek's population stated this, only 

62$ of the Antelope community saw English in this context as being 

essential. One speculative explanation might be that among Spring 

Creek people, the hospital is a truly alien institution, one which 

completely represents a facet of the "White man's world." Consequently 

they cannot imagine any role which the native language might play in 

such contexts. Another alternative (or additional) explanation is 

that less is known about hospital routines by Spring Creek residents 

since fewer of them go there. One man and two women responded "not 

applicable," meaning they would not know what language is appropriate 

there because they do not attend. None from Antelope responded to 

this query with NA. This comparison may again point up to a signifi

cant difference between the two communities; that more Spring Creek 

people are likely to reject the White man's health care in favor of 

native curing practices. More suspicions concerning Lakhota healing 

exist among Antelope residents. Further comparisons will be made in 

the sections on Domains 7» 8, and 9, 
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Table 57• Antelope Domain 5: At the Hospital. 

Lakhota English E/L* 

Totals M 1 8 if 

Totals F - 8 5 

Responses about Antelope Domain 6 were less clear-cut, as with 

Domain Thirty-one percent preferred Lakhota in this domain and y% 

preferred English. However, it must be pointed out that those who 

"speak both" comprise a large group as well (Table 58). 

Table 58. Antelope Domain 6: Social Situations. — Defined as at 
social gatherings, informal meetings, dances, pow-wows, 
during visits, trips, etc. 

Lakhota English E/L* 

Totals M 6 If 
3 (1 NA) 

Totals F 2 5 5 

Table 59, Percentage who "speak both", while seemingly highest 

statistically reflects too diverse a group to merit inclusion in Table 

Gk under the Lakhota column because respondents answering E/If are 

equally apt to use English as Lakhota, i.e., they in no way feel that 

Lakhota is required or essential. To conclude, Lakhota is indeed con

sidered essential in such social contexts for Spring Creek; but clearly 

Antelope is nowhere near as dependent on Lakhota for daily interaction. 

Herein lies a strong difference between the communities. 
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Table 59* Percentage who "speak both" at Antelope. 

Lakhota E/L* 

M 3% + 30$ = 652! 

F 1096 + 26% = 
^ average 50$ 

The following three domains are compared closely with tabu

lated data from Spring Creek, since evidence of religious participation 

is a reliable index to maintenance of native tradition. 

Two separate conclusions can be made from the data in Table 60: 

1, Lakhota, as at Spring Creek, is unquestionably the language of the 

native religion, even among Antelope residents, who, statistically are 

more apt to use English in all cited previous circumstances; and 2, 

the reduced number of respondents claiming "not applicable" at Antelope 

suggests the diminished role or importance which native tradition plays 

or has in the lives of Antelope residents. 

Table 60. Antelope Domain 7: Yuwipi. 

Lakhota English E/L* NA 

Antelope M 3 - - 10 

F 3 - 10 

Spring Creek M 8 - 1 11 

F 10 - 10 

At Antelope, an average of 23# believe that Lakhota should or 

must be used in circumstances involving native ritual. While this 
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statistic is seemingly small, none cited English as appropriate; and 

77% stated this problem as being irrelevant to them, as they did not 

participate in native religious practices, and there therefore ignorant 

about language use in such contexts. Those who did participate and 

did know unanimously claimed the appropriateness of Lakhota to native 

ritual. These data suggest that there is little possibility for the 

replacement of Lakhota with English for native religion; however, the 

small number of respondents to this query suggests, even more to the 

point, that knowledge of this domain is reduced and possibly disap

pearing among Antelope residents. Seventy-seven percent of this popu

lation could not speak on this issue; their knowledge of these events 

is scanty, almost negligible whereas at Spring Creek, nearly one-half 

of the population could speak on this issue. 

One reason which may account for this reduced exposute to 

native tradition is the fact that no medicine man ('holy man') or 

healer resides in this community. Individuals seeking curers must 

travel to other communities where these men live. Antelope residents 

do this. But certainly, the regular occurrence of traditional cere

monies in a community such as Spring Creek aids in the dissemination 

of knowledge about this ritual complex, since healing ceremonies are 

attended by friends and relatives of the sponsor. The absence does 

reinforce their exclusion from daily lives and routines, reducing 

young people's exposure to them. 

In conclusion, those who are informed about such matters 

unequivocally associate the native religion with Lakhota. However, 
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the numbers of individuals having access to such information is rela

tively low. 

Information about Domain 8 (Table 61) is insufficient to permit 

any conclusions about language use at Peyote meetings. Of the re

spondents who were familiar with these events, Lakhota was cited as 

the appropriate language. Slightly more respondents from Spring Greek 

knew about this domain (three as opposed to one) however, unanimous 

agreement was that Lakhota was the language of this activity. 

Table 6l. Antelope Domain 8: Native American Church. 

Lakhota English E/L* NA 

Totals M - - - 13 

Totals F 1 - - 12 

It is interesting but not surprising that neither community 

participates to any great extent in the Native American Church. Spring 

Creek, being more traditional, is more likely to contain persons inter

ested in this native-style church. However, the traditional, unas-

similated character of the community would suggest more involvement 

with native ritual, as does occur. Antelope's lack of participation 

can be attributed to the tangential nature of its association with any 

religious organization besides the Christian Church. However, one 

might have expected a statistically stronger representation of Native 

American Church members at Antelope due to the concern for an Indian 

identity, a conscious development of pride in one's ethnicity. 
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Peyote's classification as a "drug" in the dominant society's culture 

probably influences Antelope's reserved attitude toward this ritual 

complex, as Antelope's aspirations as a community more nearly approxi

mate those values embraced by the surrounding American culture. 

An average of 3896 of Antelope residents cite English as the 

language appropriate to church events. Fifty-three percent (averaged) 

cited "both" as acceptable; some churches promote the incorporation of 

native elements into the service or mass, others do not (Table 62). 

Table 62. Antelope Domain 9: The Christian Church. 

Lakhota English E/L* NA 

Totals M - 6 5 2 

Totals F - k 9 0 

While this last percentage is indeed high, comparisons with Spring 

Creek illustrate the unanimous acceptance of Lakhota in the church 

there as opposed to its equivocal acceptance in Antelope (i.e., to 

those churches which serve Antelope — but no churches are located 

in the community, whereas they are at Spring Creek) (Table 63). 

Table 63. Use of Lakhota/English in churches. 

Lakhota English E/L* NA 

Antelope M - 6 5 2 

F - k 9 

Spring Creek M k 15 -

F 7 13 
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These comparisons illustrate that: 

1. In neither community is Lakhota totally the language of the 

church. 

2. English is as acceptably the language of the church for 

Antelope residents as in Spring Creek. 

3. Both English and Lakhota more accurately characterize church 

services at Spring Creek than at Antelope. 

The last observation is particularly meaningful, since it 

demonstrates the reduced incorporation of elements of the native cul

ture into the Christian Church into the community (Antelope) which does 

not require their syncretism. Antelope residents are more favorably 

disposed toward all-English services simply because many of them are 

unaccustomed to hearing Lakhota sermons or speeches by clergymen, since 

the churches nearly serve the predominantly White residents of Mission. 

(Most have heard Lakhota hymns.) They do not expect mixing of tra

ditions as automatically as Spring Creek residents do. It is evident, 

however, that the Lakhota language does play a role in Christian wor

ship for Antelope residents, albeit a diminished one. 

Table 6k is a summary of Antelope language preference by do

main. 

Spring Creek, Antelope and the Rosebud 
Reservation as a Speech Community 

Spring Creek and Antelope represent different extremes on a 

continuum of linguistic acculturation. Tables 51 and 6^ reveal the 

highly homogeneous traditional nature of Spring Creek and the 
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English Lakhota 

1 - Store 7 - Yuwipi 

M 5'+% M 23& 
= 69.5# = 23̂  

F %% F 23# 

2 - Business 8 - NAC 

M M 
= 57% 

F 69# F 1 

3 - Work 

M 38% 
= 38% 

F 38# 

k - With Friends 

M 31# 
= 31% 

F 31% 

5 - At the Hospital 

M 62# 
= 62% 

F 62# 

6 - In Social Situations 

M 315^ 
= 35£ 

F 39% 

9 - At Church 

M Wo 
= 38# 

F 30% 
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simultaneous diminishing lose of the native language at Antelope. The 

two communities are only J>k miles apart; and yet the character of each 

is markedly distinct. It is of particular interest that Spring Creek 

shows no evidence or promise of changing, neither through intermar

riage with V/hites nor through indirect assimilative education, tribal 

or government policy. Rather, at this time it appears that the status 

quo (maintenance of Lakhota) will be maintained there, as elsewhere on 

the reservation, due to increasing pressure for and interest in bi

lingual programs. 

Spring Creek's unconscious tenacity with regard to Lakhota 

illustrates the highly unassimilated nature of the community. In all 

respects, including continued association with the old tiyospaye, 

attitudes toward child-rearing, adult roles (e.g., employment versus 

non-employment), high degree of incidence of curing and healing rituals 

as well as social events such as 'giveaways1 (held in the community as 

opposed to at a public 'pow-wow' grounds), it appears that Spring Creek 

will remain the traditional community that it has always been reputed 

to be -- this attitude revealed in comments, both by Indians and Whites 

about the 'real Indian' way of life 'down there.' Various individuals 

have said such things as: "If you want to hear the 'real good' Indian, 

go down to Spring Creek; they know how to talk it down there." Or, 

"If you really want to learn about the old ways, go talk to the old 

people down' Spring Creek." There simply is not any question about 

the authenticity of Indian life down at Spring Creek (Appendix C, Note 

15). The geographic and cultural isolation of this community forces 
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them to be fairly self-contained, autonomous, and socially self-

sufficient. The only real needs which draw people to the more distant 

towns are for food, animal feed, merchandise, and to pay bills, pick 

up commodities and purchase gas or oil for driving, heating and cook

ing. The very lack of these supply stores in the community is strong 

evidence of their peripheral contact with the non-Indian world and 

their selective association with it. Their visits to town are, for 

the most part, economic and not at all social in nature. 

The geographic settings or contexts of both communities further 

enhance the maintenance of the linguistic status quo: Antelope's in

volvement in the affairs of Mission, stimulates at least the same or 

an increased level in English communication. Other factors such as 

frequenting the local high school (Todd County), accessibility to non-

Indian recreational activities (bowling alleys, movie theaters, ball 

parks, swimming pools, bars, liquor stores, barbers, country clubs, 

restaurants, and drive-ins) and maximum continual exposure to the 

White man's merchandise (and values), will continue to reduce the role 

which Lakhota plays for the members of Antelope community. Since the 

older people are by far the group most familiar and comfortable with 

Lakhota, their succession by the younger generations will probably re

sult in a further reduction of native language use. The only excep

tion to this regards the domains involving the traditional native 

religious practices which, as the data suggest, requires the use of 

Lakhota no matter where they occur. 
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The entire reservation is more or less represented by the 

diversity shown in the comparative data. For both communities, as 

elsewhere, English seems to characterize verbal behavior in the follow

ing three domains; 

Group A 

Domain 1 - Store 

Domain 2 - Business 

Domain 3 - Hospital 

Since these classes of situations consistently involve English expres

sion and exchange, the researcher must discover what elements these 

circumstances share, since they all require English for articulation 

and comprehension. 

The most fundamental element is that of "officialness," for

mality, i.e., public domains. All three involve a transaction of goods 

or services; in two of these domains, such transactions must regularly 

be made with non-Indians. But in the domain of "Business," trans

actions take place between Indians (e.g., at the Tribal Building, BIA 

Land Office, Housing Office) or between Indians and non-Indians (e.g., 

the bank, stores, loan companies, post office, etc.). However, in 

either circumstance, those employed are stigmatized as 'ieska' or 

'breed* (mixed blood) and therefore it is assumed that the employee 

speaks no Lakhota. The line of reasoning is significant, for Lakhota 

attitudes reflect the paradoxical notion that full-bloods, that is, 

traditional people, are not always among the regularly unemployed. 

Rather, employment may be equated with 'selling-out,' living the White 
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man's way. (This attitude is more prevalent among the young, and most 

prevalent of the young and militant.) Therefore, in order to insure 

successful communication and elimination of embarrassment, conversation 

is conducted in English. "The Hospital" as a domain is unique in that 

it is truly an alien institution with little bearing on or relevance 

to the traditional culture, other than serving it. (Detailed discus

sions of this domain appear earlier in this report.) 

For both communities, as elsewhere, Lakhota is consistently 

relied upon in these circumstances: 

Group B 

Domain 7 - Yuwipi 

Domain 8 - Native American Church 

The underlying basis for the delegation of these subjects to the Lakhota 

language is their lack of reference or meaning in English. These 

classes of situations, for both the traditional and the more assimi

lated Lakhota, have a place only within the context of purely Indian 

events and beliefs; therefore, English translation is regarded as in

adequate, inferior, undesirable, and even sacrilege. The strong atti

tudes of ethnic persistence — whether unconscious, as in Spring Creek, 

or conscious as in Antelope — carry with them the minimum requirement 

that ritual activity must be conducted "properly," that is, in full 

harmony with the universe. A break in this tradition might mean super

natural punishment or merely the ineffectiveness of the ritual. Such 

occurrences could not be permitted to occur, for the powerfulness of 

these rituals is at the very basis of Lakhota life. Belief in the 
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native religion is, in fact, what separates the Whites from the Indians. 

Since many Lakhota are mixed-blood (in some communities) and since some 

have little or no knowledge of the native language, it is widely 

accepted that native ritual be conducted in Lakhota. This rule cer

tainly represents an ethnic marker or boundary (Barth 1969) which 

serves to distinguish one group from another. If a non-native-speaking 

Lakhota attended a traditional ritual, his/her preference and expec

tation would be that the ceremony be conducted in as pure a form as 

possible, much as a Catholic regards a Latin Mass as more strictly 

orthodox than an English one, or as a Jew regards the use of Hebrew 

in the synagogue. In all these circumstances, the adoption of English 

can be interpreted as prostitution, bastardization, sacrilege, or can 

simply represent a weakened effort to contact the supernatural. 

The four remaining domains represent the kinds of situations 

permitting linguistic flexibility and reflecting social and linguistic 

acculturation and the makeup and character of each small population. 

Whereas in Group A and Group B the domains themselves are inflexible 

and hence evoke a particular linguistic response (stable or functional 

bilingualism), Group C domains represent the character"of an unstable 

bilingual situation: the domains become inseparable, hence one lan

guage can substitute for another. The domains constituting Group C 

include: 

Group C 

Domain 3 - Work 

Domain k - With Friends 
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Domain 6 - In Social Situations 

Domain 9 - At Church 

The four classes of situations are vulnerable to language shift be

cause no attribute requires that one single language be used. In all 

these circumstances, the variable is the individual or individuals in

volved. Patterns established by these persons then become reinforced, 

and are expected and anticipated by participants. For example, since 

Spring Creek men are free to speak Lakhota on the job, newcomers to 

the work force also feel free to communicate in Lakhota. Likewise, 

the employment of an Antelope teenager in Mission is likely to require 

continual use of English, since clientele speak English in these cir

cumstances. 

"With Friends" or in "Social Situations" are also domains with 

which patterns become fixed depending upon the individuals — and one 

knows with whom he can freely communicate in what language. Since the 

only element common to all of these types of interaction is individual 

preference, both English and Lakhota can accommodate. 

Church services represent a fairly unique domain, also very 

community-specific since the degree of incorporation of Lakhota ele

ments is dependent on the clergyman and the congregation. Once a 

tradition has become established (such sis the hymns being sung in 

Lakhota), it is reasonable to expect that new clergymen would go along 

with patterns already established in the parish. 

In general, Rosebud is indeed a functionally bilingual com

munity in that the two different languages are — in some cases — 



definitely maintained as separate entities, fulfilling separate and 

distinct needs, and being separately characterized as the language of 

specific events. In order for functional bilingualism to exist, not 

all domains must be mutually exclusive in their linguistic require

ments. However, some must be; and as has been demonstrated, in the 

two communities representing the diversity of the entire Rosebud Reser

vation, Group A and B (groups of domains) are definitely distinct. 

Other communities may differ in their categorization of language re

quirements for Group C; but it appears that, even in a strongly assimi

lated community, the Lakhota language will persist as essential in the 

everyday performance of life's activities. 

In reviewing Tables 51 and 64 , it is necessary to conclude 

that two processes appear to. be at work: 1, as stated above, the 

assignment of several domains as the province of the Lakhota language 

affirms the existence of a functionally bilingual reservation commu

nity; and 2, the strong differences between the two communities is in

dicative of a shift in the Antelope population away from the strong 

ties of native speech (which Antelope, as a community may never have 

had) so characteristic of Spring Creek. Antelope's population seems 

to be moving toward becoming an English speaking community and appears 

to be in a condition of linguistic flux. It may in fact be a commu

nity characterized by "unstable bilingualism" as described by Fishman, 

difcussed in the early pages of this chapter. However, stating that 

Antelope is a bilingually unstable community is, at this point, pre

mature for the following reason: "Unstable bilingualism" refers to a 
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trend in which all domains become the province of the new language, and 

as the data in this chapter have shown, this is not yet the case. 

Fishman states: "... the non-English ethnic languages continued 

somewhat longer to serve fleeting metaphorical purposes that there were 

soon no situational shifts /italics mine/7 in which they were required" 

(Fishman 1972a:8). If Antelope were bilingually unstable, a situation 

would be approaching in which no domains, not even that of native 

ritual, would require exclusive use of the native language, but rather 

would soon become acceptably the province of English. There is no evi

dence, from this research, that the native ritual complex will ever 

become the province of English. 

It is likely, however, that the numbers of individuals residing 

at Antelope who participate in such rituals will diminish since the 

older people, who are more fluently bilingual, will be replaced by 

generations of non-Lakhota speakers. Since there appears to be no 

strong hold or generational transfer of native speaking ability at 

Antelope the passing of time alone could result in a community which 

could be bilingually unstable, and finally, monolingually English-

speaking. If this were to occur, and it seems likely that it will, 

little traditional life would remain at Antelope. It is difficult to 

predict that this will happen since there seems to always be a per

centage, even though perhaps small, of individuals whose ties with 

native beliefs remain strong. As long as their link to native religion 

persists, Antelope will remain, as is Spring Creek, a functionally bi

lingual community. 
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The two concepts of functional bilingualism and unstable bi-

lingualism, then, appear to be mutually exclusive. The continued 

separation of domains requiring specific uses of language varieties 

continues to insure some degree of native language maintenance. As 

long as this functional separation exists, a community is not techni

cally bilingually unstable. So while it is not likely that yuwipi 

will ever become the province of English, it is likely that Antelope 

will, at some time in the future, not house any inhabitants who fre

quent native ritual ceremonies or participate in activities of the 

indigenous culture. 



CHAPTER 10 

CONCLUSIONS 

The purpose of this final chapter are threefold: 1, to review 

the hypotheses initially offered in this research and test their valid

ity according to the data; 2, to provide a brief ethnographic descrip

tion of language use on the Rosebud Sioux Reservation; and 3i to 

speculate and consider the alternatives for bilingual programs at 

Rosebud, using the available data to determine such needs (Appendix C, 

Note 14). 

Hypotheses Review and Testing 

Hypotheses Group A: Five 
Linguistic Styles 

Hypothesis 1: Formal Lakhota (yat?isya woglaka) is the pre
ferred linguistic code for religiou^ and ceremonial affairs 
and organized public social events wherein speeches or 
orations are made. 

Two groups of data are used in testing this hypothesis: a, 

observational (and therefore not prestructured) data characterizing 

formal and informal styles of Lakhota (see Chapter k, pages 53 and 

62); and b, Questionnaire of quantitative data obtained from prestruc

tured interview questionnaires administered to a random sample in the 

communities of Antelope and Spring Creek. It was hoped that by using 

varied methods of data gathering (participant-observation, informal 

interview and formal questionnaire interview), that results would be 
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strengthened and validated. A brief summary of these two classes of 

data follows. 

Observational data characterizing formal and informal Lakhota 

indicate that: 1, a definite distinction between the two varieties 

exists; and 2, that they are separated morphologically as well as by 

function and situational usage. Formal speech is distinguished by the 

use of masculine and feminine enclitics, lack of grammatical contrac

tions, the use of oratorical devices, the use of expressive language, 

and restriction to use by individuals of particular statuses (e.g., 

announcer, orator or medicine man) in specific social contexts (e.g., 

traditional ritual and ceremony, prayer, or public oration). 

Quantitative data obtained from interview questionnaires yield 

different information. Questions 12 and 13 on the Language History 

Questionnaire deal with the possible existence of "old" vs. "new" and 

"formal/religious" vs. "everyday" forms of Lakhota. Both questions 

resulted in somewhat ambiguous answers, particularly Question 12. 

Question 12 dealt only with "formal/religious" vs. "everyday" 

speech and yielded the following results. From the Antelope community, 

out of a total of 21 responses, 9 believed that different forms existed 

(k2.8%); 12 did not (57»2$). Of the 3^ responses from Spring Creek, 

16 believed that the forms differed (V?.1?0 while 18 did not (52.950 • 

We were able to demonstrate, however, that (Antelope) English mono-

linguals were less likely to know the cinswer to this question than were 

the bilinguals (see Chapter 6, Table 32). The results of this question 

are inconclusive. It seems that the question was either inadequately 
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about language and its use which few speakers of any language would be 

conscious of in. their own native tongue. 

Question 13, on the other hand, elicited more definitive re

sults from respondents in both communities ("old" vs. "modern" forms 

of speech). At Antelope, out of a total of 28 responses, 21 believed 

that forms differed (7590; 7 did not (25%). At Spring Creek, out of a 

total of 37 responses, 30 believed that forms differed (8190; 7 did 

not (19%). Informants seemed to agree that the language had undergone 

diachronic change, that the language had lost certain terms and their 

semantic referents, and that a new lexicon had developed in response 

to contemporary life. This question, however, does not address itself 

directly to the issue of the existence of a formal vs. informal style 

of speaking. 

There was no statistically significant difference between com

munities in response to both of these questions. 

Hypothesis 1 can neither be clearly accepted nor unequivocally 

rejected on the basis of the data gathered, because although the 

observational data support the hypothesis, the quantitative data do not. 

As the author of this research, it is my considered opinion 

that a distinction between formal and informal Lakhota does exist, 

albeit this is not a conscious distinction in the minds of the inform

ants. More specific types of questions administered to native speakers 

would be necessary in order to merit rejection of this hypothesis. 
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Hypothesis 2; Informal Lakhota (ikceya woglaka) is the pre
ferred linguistic code for conversation as opposed to oratory; 
it is more flexibly used in more contexts than formal Lakhota 
and is more subject to shift and acculturative pressures. 

As demonstrated in the previous section, the majority of re

spondents did not distinguish between formal speech and everyday, 

conversational Lakhota. While they did make distinctions between the 

"old" and "new" styles of speaking and were aware that the language had 

changed over time, few made distinctions between these styles of 

Lakhota. Quantitative data, then, do not support the hypothesis. Ob

servational data do, however, lend support to this hypothesis in sev

eral respects. First, references in the literature (such as Taylor 

and Rood's 1972 grammar of Lakhota) exist which enumerate differences 

between the two styles, morphologically as well as situationally. 

Second, informal interview in this research indicates that informal or 

fast speech is a current conversational style involving grammatical 

contractions or word slurring, the addition of new words into the lexi

con which reflect modern technology, reduction in and simplification 

of words and phrases, elimination of enclitics necessary in formal 

speaking, and contextual use. This latter criterion is extremely sig

nificant, for informal speech is considered appropriate in «n situ

ations except religious contexts at which formal speech and oration 

are the norm. Informal speech characterizes all secular communication 

on the reservation. The third type of evidence which exists and sup

ports Hypothesis 2 is that one need only listed to casual conversation 

on any part of the reservation to know that the style of Lakhota spoken 

does include grammatical contractions, word slurring, omission of 
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formal enclitics, and the interjection of English words and phrases 

(code switching). Since, by definition, formal speech does not contain 

any of these types of linguistic devices, it can only be concluded that 

everyday speech — informal speech — (ik#eya woglaka) is the "language 

of the reservation." On the basis of these data, Hypothesis 2 can also 

not be rejected, despite the fact that the quantitative responses do 

not support the hypothesis. Since observational data seem to indicate 

that the hypothesis is supported, additional quantitative work is 

necessary to confirm the existence of this form of speech. 

Hypothesis 3- Non-standard English is more frequently used 
by bilinguals where non-Indians are present and in informal 
situations such as interaction with friends, at home and in 
other social situations. 

Pages 66 and 68 of Chapter deal in detail with the descrip

tion of non-standard English. Briefly summarized, nearly all Lakhota 

speak some form of non-standard English, depending on their age, ex

perience off-reservation and education. The first kind of non-standard 

English is the style characteristic of elderly full-blooded Indians. 

Their English shows the strong influence of Lakhota phonology, mor

phology and syntax. The second kind is the non-standard English spoken 

by native Lakhota speakers with sufficient experience off-reservation 

to have developed considerable English language facility. The third 

type of non-standard English is that spoken by younger Indians (and 

non-Indians) living in the reservation area. It is difficult to dis

tinguish their manner of speaking from that of the surrounding 
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non-Indian community. Detailed characterizations of these types of 

non-standard English appear in Chapter k and so will not be repeated 

here. 

Shifts from non-standard English to standard English occurred 

so infrequently that its use could not be documented. Rather, the 

significant determinant of what type of English would be spoken was 

the English facility or ability of the individual. No conscious shift

ing between these forms occurred; rather, one always spoke whatever 

form of English one knew. 

Differences did exist, however, between the amount of standard 

and non-standard English spoken in each of the sample communities. 

Spring Creek residents relied on non-standard English when they had to 

speak any English; Antelope residents were, as a rule, more skilled in 

standard English, although by no means all Antelope residents spoke 

the standard form. This is probably due to the increased educational 

level of Antelope's population and their exposure to non-Indian activi

ties. The variable, then, is not the context, but rather the indi

vidual — his education, childhood, marriage and employment. 

The hypothesis is confirmed with reference to the fact that 

non-standard English is used by bilinguals where non-Indians are 

present. It is rejected, however, concerning the use of non-standard 

English in the situations "with friends," "at home" or in "social 

situations." As demonstrated in Chapter 6, these situations are not 

language bound; rather the character of the population determines 

whether or not non-standard English will or will not be used in these 
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circumstances. These domains were the province of English in the Ante

lope community and, conversely, were the province of Lakhota in Spring 

Creek. Therefore no general statement can be made that non-standard 

English generally characterizes speech in informal situations. 

Hypothesis *f; Standard English is used by bilinguals in for
mal situations (at work, in college classes, in interaction 
with government and tribal officials and agents, in high 
school, etc.). 

This hypothesis had to be considered irrelevant due to the fact 

that one's language skill rather than the situation determined one's 

speech style. Standard English was spoken on all occasions by those 

who were more educated. No cases of switching between standard and 

non-standard English were observed (except perhaps by the researcher). 

It is the case, however, that individuals who have facility in standard 

English are considered more educated, hence more assimilated. One's 

facility with standard English was viewed as an index of assimilation. 

No real study on standard vs. non-standard English exists for 

Lakhota speakers. Such topics are currently the focus of investigation 

by linguists and anthropologists at the University of South Dakota and 

elsewhere. Because of the similarity in non-standard English between 

younger Indians (who are perhaps non-Lakhota speakers) and non-Indians 

residing in the area, careful study must be undertaken to adequately 

define what is standard (and non-standard) English for this area. 

Hypothesis 5' Sign language is used primarily by Group IV 
males for emphasis in oral communication (e.g., in speeches 
or public addresses), during ceremonial activities requiring 
silence or a minimum of verbal speech. 
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The data concerning this issue are partially located in the 

responses to Question l'f of the interview schedule. Only 10^ of the 

Antelope population claimed that sign language is still used; 90$ 

claimed no knowledge in this area. A slightly higher percentage from 

the Spring Creek sample claimed having any knowledge about the use of 

sign language: an average of 37«5$ claimed that sign language con

tinues to be used, while 62.5$ claimed no knowledge in this area. 

While the percentages reflecting knowledge of sign language uses are 

small, any percentage is significant for it reflects information which 

particularly Spring Creek people have concerning retention of this 

pan-Plains communication phenomenon. 

Knowledge of this subject is no greater among Group IV males 

of either community than it is for the other groups. Therefore this 

hypothesis is not borne out by the data. One explanation for this 

might be that all age groups observe sign language in use by elderly 

men, and the elderly men themselves are not especially conscious of 

their gesturing. Emphatic gesturing was seen in video-tapes of adults 

reciting folk tales and legends (both men and women used gesturing 

freely, frequenting placing the hands in a folded position between 

gestures). Gesturing was commonly observed in ritual circumstances 

wherein 'holy men' provided instruction to drummers/singers, partici

pants in ritual and spectators. The majority of this was viewed during 

the 'sun dance1 ceremonies of several consecutive years. 

Sign language seems destined to extinction more readily than 

any other communication medium. 
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Its practitioners are generally the aged, old men in their 70's 

and 80's who unconsciously gesture in their speech, e.g., in story

telling to children. Few younger adults seem to feel comfortable with 

it. Although various publications exist on the subject of signing, 

few Lakhota seem interested in maintaining or preserving this near-

obsolete art form. 

Hypothesis B: Antelope versus 
Spring Creek 

Antelope residents use English more frequently and in more 
contexts than Spring Creek residents (Antelope represents 
a more linguistically assimilated group). Conversely, Spring 
Creek residents use Lakhota more frequently and in more con
texts than Antelope residents and therefore represent a lin
guistically less assimilated group (originally formulated for 
Rosebud /town7 and Antelope). 

This hypothesis is certainly borne out by the data, as repre

sented in Chapter 9 on functional bilingualism. Table 65 represents 

the nine domains requiring Lakhota versus English in the two communi

ties, and illustrates that at Antelope, seven of the nine domains 

studied required the use of English; only two required Lakhota. And, 

at Spring Creek, only three of the nine domains studied required the 

use of English; the remaining six required Lakhota. These conclusions 

demonstrate that Antelope does represent a far more linguistically 

assimilated group than Spring Creek; and although Spring Creek resi

dents use English in some of the same domains as Antelope residents, 

the former remains a predominantly Lakhota-speaking community, less 

linguistically assimilated than Antelope. On the basis of these data, 

the hypothesis is confirmed. 



Table 65. Language use in nine domains. 

Christian 
Store Business Work Friends Hospital Social Yuwipi NAC Church 

Antelope EEEE E ELLE 

Spring Creek EELL E LLLL 
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Hypothesis C; Functional 
Bilingualism 

The Rosebud Reservation is a functionally bilingual community 
in that some domains require the use of a single language 
exclusively. As long as such exclusive domains remain, so do 
their linguistic requirements. 

This hypothesis is confirmed, borne out by the data in Chap

ters 6 and 9« As suggested by Hypothesis B, the two communities differ 

with regard to their differential selection of languages suitable to 

the domains investigated. Despite radical differences between the two 

sample communities, English and Lakhota remain functionally separated: 

domains representing official transactions, e.g., store, business and 

hospital, require the exclusive use of English. Domains representing 

traditional culture require the exclusive use of Lakhota, e.g., native 

ritual. A third group of domains, e.g., work, with friends, on social 

occasions and at church, permit flexibility in language choice depend

ing on the nature of the community. This lack of interchangeability 

concerning the first two classes of domains permits the confirmation 

of Hypothesis C. 

Summary Linguistic Ethnography of Rosebud 

The Rosebud Sioux Reservation comprises an extremely hetero

geneous population, sociologically, culturally and linguistically. 

Communities range from all-English speaking to predominantly Lakhota-

speaking. No community is entirely exempt from the pressures of speak

ing English, particularly since compulsory public school education 

affects all reservation children. Although English plays a relatively 
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minor role in the daily life of such traditional villages as Spring 

Creek, children appear to be learning English in the home along with 

their native language. For Spring Creek, knowledge of English repre

sents communication with the "outside," with the modern technological 

Euro-American society. Other types of communities (represented in 

this study by Antelope), are modernizing and use a great deal more 

English in daily life. It appears that the degree of English spoken 

in any community is in direct ratio to the degree of assimilation into 

the non-Indian world. 

The Rosebud Reservation is linguistically distinguished from 

its non-Indian surrounding population by its unique mixture of the 

Lakhota and English languages. Code switching, the alternation between 

two or more languages or varieties, illustrates the incorporation of 

non-Indian material, ideological and technological elements, without 

a simultaneous loss of the native language. In the course of everyday 

verbal interaction, code switching is a normal part of conversation 

and is generally characteristic of reservation speech (more than either 

purely English or Lakhota). Linguistic interference is a distinguish

ing feature of informal speech. 

Two forms of Lakhota appear to exist: the informal or fast 

speech (ikffeya woglaka) or everyday, ordinary speech; and formal or 

slow speech (yat^isya woglaka), a style of speaking more closely 

approximating the language during pre-contact times and currently re

served for ceremonial contexts. The two forms are separated in terms 

of structural form as well as contextual usage. "Old" and "new" 
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Lakhota are comparable with formal and informal speech respectively, 

the "old" style remembered by informants as being purer and more mind

ful of strict grammatical conventions. Modern or "new" Lakhota is the 

same language, but one characterized by the use of slang, colloguial-

isms, abbreviations and interference. 

Sign language, and gesturing, in particular, has all but dis

appeared. Its use is restricted to the elderly and is seen only during 

religious ceremonies in which prayer and ritual instruction are 

affected. 

A linguistic picture of Rosebud most represent the community 

as being predominantly Lakhota-speaking, but bilingual as well. As an 

outsider, ray awareness of the real retention of the native language was 

brought out upon every occasion when my attendance at or participation 

in a public event was curtailed because of my lack of fluency in 

Lakhota. Events at which my presence was welcomed still partly eluded 

me because of my inability to fully understand public speaking. While 

foregoing chapters show that for some Lakhota, life goes on in English, 

the overall impression of the ethnographer is that maintenance of the 

native language separates visitors and local non-Indians from the reser

vation population. Language is perhaps the greatest of all ethnic 

boundaries — or barriers. To Lakhota who wish to remain independent 

of the White agents or personnel, language serves to insulate them from 

outsiders. Few people consciously use their native fluency to avoid 

contact with the surrounding Whites, but upon occasion Indian people 

relax in the knowledge that what they say will not be understood by 
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local Whites. Non-Indians who come to Rosebud are expected to at least 

make an attempt to learn some of the language as well as the traditions 

if they wish to become a part of Lakhota social life. One can get 

along totally in English; many do. But it is clear, even among non-

native speaking adults that there is a definite stigma attached to 

being a non-speaker and a definite rise in prestige when one nears 

fluency. Lakhota humor frequently embraces jokes about being full 

blood or mixed blood. Criticism, even in jest, is launched against 

Indians who are non-speakers. Potential political candidates feel this 

criticism continually — the community asking, "How can you represent 

us? You don't even speak Indian!" Questions of linguistic skills re

flecting ethnicity or identification with a particular ethnic group 

are treated in the next and final section of this report, the question 

of bilingual learning. 

Bilingual Learning at Rosebud 

As discussed in detail in Chapter 8, bilingual education is not 

equally feasible in all communities on the reservation. Few individ

uals care to represent their communities in taking a stand on bilin

gual education, either because of disparate political stands or because 

of a lack of feasibility of such programs. The teaching of the native 

language is feasible in some communities, and is a necessary prerequi

site to bilingual instruction. 

It is clear from the interview schedule data that Antelope com

munity would like Lakhota language preparation/instruction for their 

children. Fear of loss of the language has created a somewhat 
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compensatory attitude among most parents — that if Lakhota language 

instruction continues to be eliminated, there will be no chance of 

re-initiating such a program. Indian Studies, currently in effect, 

and highly popular and successful, has already begun a public concern 

or responsibility for teaching children their native language. The 

blanket success of these programs is indicative of their strong desir

ability. Since an average of 65$ of Antelope residents stated a 

preference that their children learn Lakhota, it seems obvious that 

this community sentiment is widely enough accepted to merit careful 

scrutiny and consideration by local and state educators. (Since 1% 

of this sample represented those already speaking Lakhota, i.e., not 

applicable, the remaining 20% represents a comparatively small minority 

whose interests are somewhat deviant from the majority; only one indi-
* 

vidual of % replied negatively regarding Lakhota instruction.) 

Under the auspices of Indian Studies or as an entirely new pro

gram, Lakhota language instruction at Rosebud could conceivably begin. 

While this would not ensure its stable acceptance, such instruction 

would fulfill the expressed need of educating children in their native 

language and traditions. No guarantee can exist that such courses will 

aid in reducing delinquency, truancy or alcohol problems. But cer

tainly the availability of language programs in high school benefits 

those students desiring it, if only on an elective basis. Instructors 

can easily be obtained from within the local community, and can be 

assisted in teaching techniques as well as structural linguistics by 

linguists. 
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The goal of this type of program would not be to create a bi

lingual community; but to provide a resource for those desiring native 

competency. Because of the marginal nature of participation in tradi

tional events when one lacks native fluency, it seems reasonable that 

the offer of Lakhota instruction would provide a much-desired oppor

tunity for the exercising of freedom of choice, particularly among 

individuals who have been raised in monolingual English homes but would 

like the opportunity to speak their native language. At very least 

real bilingual proficiency would provide more economic opportunity, 

greater self-determination, greater chance of maintaining ties with 

older monolingual Lakhota relatives and therefore links with the tra

ditional past, as well as the personal freedom associated with explor

ing one's ethnicity and the source of one's pride. 

Because of the availability of some language instruction cur

riculum materials, the availability of native speakers for instruction 

and the availability of eager learners, the only steps remaining in 

such a program are the final polling of the community to insure a 

positive response to such a program, the hiring of a linguist to work 

with native speakers, and the acceptance of such a program by the 

local school board. These things accomplished, Antelope, Spring Creek, 

as well as any other fully or partly bilingual community, could begin 

a program of native language competency. 

Spring Creek's needs suggest a very different situation. 

Since Spring Creek contains such a large number of native speakers, it 

is natural to expect that few parents will have a great concern for 
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Lakhota language instruction in the school. Since Lakhota proficiency 

is in no way threatened, its elimination from the curriculum — and 

from educational planning — is perfectly natural. However, this situ

ation is particularly well-suited to the introduction of native lan

guage — and subsequently — true bilingual instruction. 

There are several reasons why bilingual instruction would be 

both feasible and desirable. (Native language instruction would simply 

provide insurance of the perpetuation of Lakhota fluency and would thus 

enhance bilingual education.) 

1. Bilingual teaching would probably raise the scholastic achieve

ment level of Spring Creek residents immeasurably. (That such changes 

are desirable is unknown and would, of course, have to have thorough 

endorsement by the community.) 

2. Higher grade-level completion and achievement would, in turn, 

raise the percentage of individuals with high school (or above) educa

tions, thereby enabling employment by a larger assortment of agencies 

(especially educational institutions and political groups). 

3. Bilingual instruction would help reduce the extremely large 

chasm between traditional Spring Creek residents and the school by 

enabling adults and children to more fully participate in local as well 

as reservation affiars. Bilingual proficiency would promote under

standing of English laws, policy, welfare rules, or any aspect of life 

which requires literacy. It would provide education in the native 

language and thereby reduce the common conflict between school and home 

which generates high school dropping-out. Bilingual programs are 
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currently — or nearly — feasible at Spring Creek because of the 

strong ties to native language and culture which currently exist. The 

opportunity exists in this community for learning to take place in the 

language most frequently used at home. Without eliminating English, 

instruction of young children, particularly in Head Start can be 

facilitated by immediately including them in an educational setting 

which makes use of rather than denies their Lakhota-speaking environ

ments. 

The potential for a maximally effective bilingual program at 

Spring Creek is an intriguing possibility. Certainly, introduction of 

such a program would prevent alienation between generations, conflict 

between home and school, or possible loss of Lakhota altogether. Re

quirements for beginning such a program are more complex than they are 

for native language instruction. Not only would Lakhota speakers, as 

well as oral and written materials be necessary, but actual bilingual 

materials would have to be created. The development of such a program 

would require, above all, the hiring of an expert bilingual staff, 

which is certainly becoming feasible, if it is not already. With more 

and more Lakhota completing college programs, the likelihood of this 

type of instruction increases. 

Any language program has the unique characteristic of being 

able to provide a key to a certain collection of knowledge which no 

amount of reading about (in a foreign language such as English) can 

replace. Reading, speaking to, taping or hearing primary sources such 

as tales told by elderly people is the most stable insurance for the 
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preservation of cultural tradition. This research reflects the opinion 

that native language and traditional elements are currently viable and 

active, and, with the insurance of the perpetuation of these conditions 

the heritage of Lakhota culture can be preserved, inherited, and 

enjoyed. 



APPENDIX A 

LANGUAGE HISTORY QUESTIONNAIRE 

Interviewer: 

Date and Time of Interview: Code: 

1. Name of respondent 

House No. of location 

2. Age 

3. Place of birth 

Place of employment 

5. Were you raised on the reservation? 

6. What language was spoken in your home when you were a child? 

7. Did your parents speak: 

Lakhota 

English 

Mostly Lakhota, some English 

Mostly English, some Lakhota 

Both t 

8. What language did you speak as a child? (specify if more than one) 

9. Did you learn to speak English in school? 

Do you speak Lakhota? 

10. What school did you go to? 

11. What language do you speak in your home now? 

(specify if both, or degree of use of each language; also contexts 
if possible), (does respondent consider self evenly bilingual?) 

12. Do your children speak Lakhota? 

13. Did they know English before they entered school? 

l*f. If your children don't know Lakhota, would you like them to learn 

it? Why? Do you think they could learn it at school? 

290 
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15. In what situations would you use Lakhota? 

store 

post office 

business (tribal, BIA) 

at job, work 

with friends, family 

at hospital or clinic 

at social events (pow-wow, etc.) 

at religious meetings or on religious occasions: 

yuwipi meeting 

Native American (peyote) Church 

Church (Catholic, Episcopal, other) 

other (please specify) 

16. Is the Lakhota that people use in a religious meeting or in a 

speech different from the Lakhota that people use everyday? 

(In what ways?) 

17. Is there a difference between the old way of speaking Lakhota and 

the way people speak now? 

18. Do people ever use sign language anymore? If so, who uses it? 

When (or in what situations)? 



APPENDIX B 

TABULATION OF DATA FROM LANGUAGE 
HISTORY QUESTIONNAIRES 

Tabulation of data from Language History Questionnaires sepa

rated by community and sex for each question (Appendix A). 
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ANTELOPE 

Males 

Interview Question No. 5 

Code Age Group Sex Raised on Reservation 

a I M Yes 

b I M No 

c I M Yes 

d I M Yes 

e I M Yes 

f II M No 

S II M Yes 

h II M No 

i II M Yes 

3 II M Yes 

k III M Yes 

1 III M Yes 

m III M Yes 

n III M Yes 

o III M Yes 

P IV M Yes 

q IV M Yes 

r IV M Yes 

s IV M Yes 

t IV M Yes (interview 
in L) 



Question No. 6 
Language spoken in natal home 

LAK ENG MoL* MoE** B 

a x 

b x 

c x 

d x 

e x 

f x 

g X 

h x 

i x 

j x 

k x 

1 x 

m x 

n x 

o x 

P x 

q (and French) x 

r x 

s x 

t x 

*MoL = Mostly Lakhota 
**MoE = Mostly English 

29k 

Question No. 7 
Parents spoke 

LAK ENG MoL* MoE»* B 

x 

x 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

(and French) x 

x 

X 

X 
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a 

b 

c 

d 

e 

f 

Question No. 8 
Spoken as child 

Lakhota English 

x 

x 

X 

Question No. 9 
English 

Home 

x 

x 

X 

X 

X 

X 

School 

Question No. 10 
Speak Lakhota 

Yes No 

x 

X 

X 

X 

X 

h 

i 

k 

1 

m 

n 

o 

P 

q 

r 

s 

t 

X 

X 

X 

X 

X 

x(more) 

x 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

x( some) 

X 

x(little) 



Question No. 11 
Language spoken in home now 

English Lakhota Both 

a x 

b x 

c x 

d x 

e x (x) 

f x 

g x 

h x 

i x 

3 x 

k x 

1 x 

m x 

n x 

O X 

p X (x?) 

q x 

r x 

s x 

t x 

296 

Question No. 12 
Children speak Lakhota 

NA 

NA 

NA 

Some 

NA 

no 

NA 

NA 

no 

no 

1 - does fluently 

1 - does fluently 

2 

yes 

no 

no 

no 

yes 

no 

yes 



Question 
Did they 
Koing to 

No. 13 
know English before 
school? 

Question No. I4* 
If kids don't know Lakhota 
would you like them to? 

a NA Yes 

b NA -

c NA Yes 

d Yes -

e NA Yes 

f No Yes 

g NA Yes 

h NA Yes 

i Yes Yes 

i  Yes Yes 

k Yes -

1 Yes -

m Yes Yes 

n No Yes 

0 Yes -

P Yes Yes 

q Yes Yes 

r No -

s Yes NA 

t No NA 
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Question No. 15 
What language would you use in each situation? ___ 

Store 

Business 
(Tribal, 
B.I.A. 

Housing) 
Job 
Work 

With 
Friends 

Hospital 
Clinic 

Social 
Events 

(Pow-wow) 

a E E E E E E 

b E E E E E E 

c E E E E E E 

d E/L* 
both, , .. 
' _„ both 

mainly L* 
L E L 

e E/L* E/L* NA EA* EA* L 

f E E E E E E 

e E E E E E EA 

h E E E E E E 

i E E 
People talk 
to him in L 

E E E 

j E E/L* E L EA* EA* 

k E E/L* E EA* E L 

1 E/L* E/L* EA* EA* EA* L 

m EA* E/L* EA* EA* EA* EA* 

n E/L* L NA L EA* L 

o E E E EA* E EA* 

P E E/L* EA* EA* E EA* 

q E E E E E E 

r E EA* NA L EA* L 

s E E NA EA* E EA* 

t L L L L L L 
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Question No. 15—Continued 
What language would you use in each situation? 

Religious Meeting 
yuwipi/lowanpi 

Native American 
(Peyote) 

Christian 
Catholic, Episcopalian 

a NA NA E 

b NA NA E 

c NA NA E 

d L NA E; hymns and prayers L 

e L NA E; hymns and prayers L 

f NA NA E . 

g NA NA E 

h NA NA E 

i NA NA E 

j NA NA NA 

k 

1 

m 

NA 

NA 

NA 

NA 

NA 

NA 

E; country churches 
use Indian 

E; prayers L; some
times mass 

NA 

n L-use old language NA E 

o NA NA E 

P NA NA E 

q 

r 

s 

NA 

L 

NA 

NA 

NA 

E; prayers and hymns L 

E & L; some preachers 
use L 

E 

t NA NA NA 



300 

Question No. 16 
Is the Lakhota that people use in a religious meeting or in a 
speech different from the Lakhota people use everyday? 

Yes No Don't Know 

a x 

b x 

C  X  

d x 

e x 

f x 

e x 

h x 

i x 

j x 

k x 

1 x 

m x 

n x 

o x 

P x 

a x 

r x 

s X  

t X  
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Question No. 17 
Are there differences between "the old way of speaking" and the 
way people talk now? 

Yes No Don't Know 

a x 

b x 

c x 

d x 

e x 

f x 

g x 

h x 

i x 

J x 

k x 

1 x 

m x 

n x 

o x 

P * 

q x 

r x 

s x 

t x 
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Question No. 18 
Do people ever use sign language anymore? 

Yes No Don't Know 

a x 

b x 

c x 

d x 

e x 

f x 

S x 

h x 

i x 

3 x 

k x 

1 x 

m x 

n x 

o  X  

P X 

q x 

r x 

S  X  

t  X  
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ANTELOPE 

Females 

Code Age Group Sex Raised on Reservation 

u I F Yes 

V  I F Yes 

w I F Yes 

X  I F Yes 

y I F Yes 

z II F Yes 

aa II F Yes 

bb II F No 

cc II F Yes 

dd II F Yes 

ee III F Yes 

ff III F Yes 

gg III F Yes 

tih III F Yes 

ii III F No 

jj IV F Yes 

kk IV F Yes 

1 1  IV F Yes 

mm IV F Yes 

• nn IV F Yes 
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Question No. 6 Question No. 7 
Language spoken in natal home Parents spoke 

LAK ENG MoL MoE B LAK ENG MoL MoE B 

u x Dad Mom x 

V  X  X  

W  X  X  

X X  X  

y x x 

Z  X  X  

aa x x 

bb x x 

cc x x 

dd x x 

ee x x 

f f  X  X  

g g  X  X  

hh x x 

ii x x 

jj x x 

kk x x 

11 x x 

mm x x 

nn x x 
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u 

v 

w 

X  

y 

z 

aa 

bb 

cc 

dd 

ee 

ff 

gg 

hh 

ii 

jj 

kk 

11 

mm 

nn 

Question No. 8 
Spoken as child 

Lakhota English 

x (both) 

x 

X  

X  

X  

X  

X  

X  

X  

X  

X  

Question No. 9 
English 

Home 

x 

x 

X  

X  

X  

X  

X 

School 

X  

Question No. 10 
Speak Lakhota 

Yes No 

(little) x 

x 

x 

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  
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Question No. 11 
Language spoken in home now 

English Lakhota Both 

u 

v 

w 

x 

y 

z 

aa 

bb 

cc 

dd 

ee 

ff 

S S  

hh 

ii 

jj 

kk 

11 

mm 

nn 

x 

x 

X  

X  

X  

X  

X  

X  

X  

X  

X  

(x) 

X  

Question No. 12 
Children speak Lalchota 

No NA 

Too young 

Too young NA 

No 

Yes - a little 

No 

No 

No 

No 

No 

No 

No 

No 

Yes 

No 

No 

No 

No 

No 

Yes 
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Question No. 1 3  
Did they know English before 
going to school? 

Question No. l*f 
If kids don't know Lakhota 
would you like them to? 

u Yes Yes 

V  NA Yes 

W  NA Yes 

X  NA Yes 

y Yes Yes 

z Yes Yes 

aa Yes 
_ (may not get 

in school) 

bb Yes Yes 

c c  Yes Yes 

dd Yes Yes 

ee Yes No opinion 

ff Yes Yes 

gg Yes Yes 

hh Yes Yes 

ii Yes No 

j j  Yes NA (Kids are grown) 

kk Yes NA (Kids are grown) 

1 1  Yes Yes 

mm Yes NA (KidB are grown) 

nn Yes NA (Kids are grown) 



i 
i 
i 
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Question No. 15 
What language would you use in each situation? 

Store 

Business 
(Tribal, 
B.I.A. 

Housing) 
Job 
Work 

V/ith 
Friends 

Hospital 
Clinic 

Social 
Events 

(Pow-wow) 

u E E E E E E 

V  E E E L EA* EA* 

w  E E E E E E 

X  E EA* EA" E E E 

y E/L* E NA EA* E EA* 

z  E E E E E E 

aa E EA* EA* EA* EA* EA* 

bb E E E E E E 

cc E E E E E E 

dd EA* L EA* EA* EA* L 

ee E E E E E E 

ff E E EA* L EA* EA* 

gg E E EA* E E E 

hh E EA* L L EA* EA* 

ii E E E E E E 

jj E E E E E E 

kk E E E EA* E E 

11 E E E E E E 

mm E E E EA* E NA 

nn E E _ L E L 
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Question No. 15—Continued 
What language would you use in each situation? 

Religious Meeting Native American Christian 
yuwipi/lowanpi (Peyote) Catholic, Episcopalian 

u NA NA E - some L 

V  L L E 

w NA NA E 

X  NA NA EA* 

y NA NA E; prayers and hymns L 

z NA NA -

aa NA NA E 

bb NA NA E 

cc NA NA E 

dd NA NA E; prayers and hymns L 

ee NA NA E 

ff NA NA E; at wake L 

ee NA NA E; prayers Re gospel L 

hh L NA E 

ii NA NA E 

jj NA NA E 

kk NA NA E/L* prayers, songs, 
wage; learned to 

11 NA NA E/lf read by reading 
hymnals; prayers 

mm NA NA E/I? hymns 

nn L NA EA* 
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Question No. 16 
Is the Lakhota that people use in a religious meeting or in a 
speech different from the Lakhota people use everyday? 

Yes No Don't Know 

u x 

V  X  

W  X 

X  X  

y x 

2 

aa x 

bb 
x 

C C  X  

dd x 

ee x 

ff x 

SS x 

hh x 

ii x 

30 x 

kk x 

11 x 

mm x 

nn 
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Question No. 17 
Are there differences between "the old way of speaking" and the 
way people talk now? 

u x 

v x 

w x 

X  X  

y x 

Z  X  

aa x 

bb x 

cc x 

dd x 

ee x 

ff x 

es * 

hh x 

ii x 

jj x 

kk x 

11 x 

mm x 

nn x 
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Question No. 18 
Do people ever use sign language anymore? 

u x 

v x 

W  X  

X  X  

y • * 

Z  X  

aa x 

bb x 

cc x 

dd x 

ee x 

ff x 

gg x 

hh x 

ii x 

jj x 

kk x 

11 x 

mm x 

nn x 
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Males 

Code Age Group Sex Raised on Reservation 

1 I M Yes 

2 I M Yes 

3 I M Yes 

k  I M Yes 

5 I M Yes 

6 II M Yes 

7 II M Yes 

8 II M Yes 

9 II M Yes 

10 II M Yes 

11 III M Yes 

12 III M Yes 

13 III M Yes 

l*f III M Yes 

15 III M Yes 

16 IV M Yes 

17 IV M Yes 

18 IV M Yes 

19 IV M Yes 

20 IV M Yes 

i 
i 



2 

3 

k  

5 

6 

7 

8 

9 

10 

11 

12 

13 

1** 

15 

16 

17 

18 

19 

20 

31̂  

Question No. 6 Question No. 7 
Language spoken in natal home Parents spoke 

LAK ENG MoL MoE B LAK ENG , MoL MoE 

x x 

X  X  

X  X  

X  X  

X  

X  X  

X  X  

X  

X  X  

X  X  

X  

X  X  

X  X  

X  X  

X  X  

X  X  

X  X  



3 

k  

5 

6 

7 

8 

9 

10 

11 

12 

13 

1*+ 

15 

16 

17 

18 

19 

20 
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Question No. 8 
Spoken as child 

Lakhota English 

Oueetion No. 9 
English 

Home School 

Question No. 10 
Speak Lakhota 

Yes No 

x x 

X  

X  

X  

X  

X  X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  
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1 

2 

3 

k  

5 

6 

7 

8 

9 

10 

11 

12 

13 

l'f 

15 

16 

17 

18 

19 

20 

Question No. 11 
Language spoken in home now 

English Lakhota Both 

x 

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

Question No. 12 
Children speak Lakhota 

NA 

NA 

NA 

Yes 

Yes (both) 

Yes (both 

Yes 

Yes 

Yes 

Yes 

Yes 

Yes 

NA 

Yes 

Yes 

Yes 

Yes 

Yes (little) 

Yes (little) 

Yes 



i 
i i  

517 

Question 
Did they 
going to 

No. 13 
know English before 
school? 

Question No. I k  
If kids don't know Lakhota 
would you like them to? 

1 NA NA 

2 NA NA 

3 NA NA 

k  Yes NA 

5 
- Yes NA 

6 Yes NA 

7 No NA 

8 No NA 

9 Yes NA 

10 Yes NA 

11 No NA 

12 Yes NA 

13 NA NA 

1^ No NA 

15 Yes NA 

16 Yes NA 

17 Yes NA 

18 No NA 

19 Yes NA 

20 Yes NA 
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Question No. 15 
What language would you use in each situation? 

Store 

Business 
(Tribal, 
B.I.A. 

Housing) 
Job 
Work 

With 
Friends 

Hospital 
Clinic 

Social 
Events 

(Pow-wow) 

1 E/L* E EA* EA* E L 

2 L L L L E L 

3 E E - L E E/L* 

if E E EA* EA* EA* EA* 

5 E/L" - - EA* E EA* 

6 E/L* E EA* EA* E EA* 

7 E E/L* EA* L E EA* 

8 E E - L E L 

9 E E EA* EA* E L 

10 E/L* EA* EA* - E L 

11 E EA» L L EA* L 

12 E E - L E L 

13 L L - L E L 

l*t E E EA* EA* E E/L* 

15 E E - L E L 

16 E/L* E/L* - EA* E L 

17 E E - L - L 

18 E E E L E L 

19 E EA* - L E L 

20 E EA* - L EA* L 



1 
! 
i 
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Question No. 15—Continued 
What language would you use in each situation? 

Religious Meeting 
yuwipi/lowanpi 

Native American 
(Peyote) 

Christian 
Catholic, Episcopalian 

1 - - E - Bible School 

2 - - E - Holiness 

3 L - E - Catholic 

k  L - E - Prayers L 

5 L - E 

6 E/L* L EA* 

7 L - EA* 

8 - - E - Holiness 

9 L - E - Prayer Mtg. L 

10 L - E 

11 L L E; Hymns L 

12 - - L 

13 - - EA* 

I k  - - EA* 

15 - - E - Sometimes 

16 L - L 

17 L - E 

18 L - -

19 - - -

20 _ EA* 



1 

2 

3 

k  

5  

6 

7  

8 

9 

10 

11 

12 

13 

l*t 

15 

16 

17 

18 

19 

20 
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Question No. 16 
Is the Lakhota that people use in a religious meeting or in a 
speech different from the Lakhota people use everyday? 

Yes No Don't Know 

x 

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X 

X  

X  

X 

X 
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Question No. 17 
Are there differences between "the old way of speaking" and the 
way people talk now? 

Yes No Don't Know 

1 x 

2 x 

3 x 

k x 

5 x 

6 

7 

8 

9 

10 

11 x 

12 x 

13 x 

x 

15 x 

16 x 

17 x 

18 x 

19 x 

20 x 

x 

X  

X  

X  

X  



5 

6 

7 

8 

9 

10 

11 

12 

13 

I'f 

15 

16 

17 

18 

19 

20 

Question No. 18 
Do people ever use sign language anymore? 

Yes No Don't Know 

x 

x 

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X  

X 
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SPRING CREEK 

Females 

Code Age Group Sex Raised on Reservation 

21 I F Yes 

22 I F Yes 

23 I F Yes 

2k I F Yes 

25 I F Yes 

26 II F Yes 

27 II F Yes 

28 II F Yes 

29 II F Yes 

30 II F Yes 

31 III F Yes 

32 III F Yes 

33 III F Yes 

3^ III F Yes 

35 III F Yes 

36 IV F Yes 

37 IV F Yes 

38 IV F Yes 

39 IV F No 

bo IV F Yes 



21 

22 

23 

2 k  

25 

26 

27 

28 

29 

30 

31 

32 

33 

3 k  

35 

36 

37 

38 

39 

to 

Question No. 6 Question No. 7 
Language spoken in natal home Parents spoke 

LAK ENG MoL MoE B LAK ENG MoL MoE 

x x 

X  X  

X  X  

X  

X  

X  X  

X  X  

X  X  

X  X  

X  

X  X  

X  

(x) X (x) 
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Lakhota English Home School Yes No 

21 x xx 

22 x xx 

23 x xx 

2b x xx 

25 x xx 

26 X  X X  

27 X  X  X  

28 X  X X  

29 x XX 

30 x XX 

31 x XX 

32 X  X X  

33 x xx 

3 b  x  x x  

35 x x x 

36 X  X X  

37 x xx 

38 x xx 

39 x xx 

bO x (x) x 
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Question No. 11 
Language spoken in home now 

English Lakhota Both 

21 

22 

23 

2b 

25 

26 

27 

28 

29 

30 

31 

32 

33 

3b 

35 

36 

37 

38 

39 

40 

x 

x 

X 

X 

X 

Question No. 12 
Children speak Lakhota 

NA 

Yes 

Yes 

Yes 

Yes 

Yes 

Yes/No 

Sometimes 

Yes 

Yes (bilingual) 

No 

Yes 

Yes 

Yes (only) 

Some 

Yes 

Yes 

Yes 

Yes 

Yes 
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Question No. 13 
Did they know English before 
going to school? 

Question No. 14 
If kids don't know Lakhota 
would you like them to? 

21 NA NA 

22 Yes NA 

23 No NA 

2k Yes (bilingual) NA 

25 Yes NA 

26 Yes NA 

27 Yes NA 

28 Yes NA 

29 No NA 

30 Yes NA 

31 Yes Yes 

32 Ye6 Yes 

33 No Yes 

3^ Yes Yes 

35 Yes Yes 

36 Yes Yes 

37 Yes Yes 

38 Yes Yes 

39 No Yes 

40 Yes (not ouch) Yes 
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Question No. 15 
What language would you use in each situation? 

Store 

Business 
(Tribal, 
B.I.A. 
Housing) 

Job 
Work 

With 
Friends 

Hospital 
Clinic 

Social 
Events 

(Pow-wow) 

21 E E E/L* L E EA* 

22 E - E/L* L E L 

23 E - - L E EA* 

Zk E E/L* - L E L 

25 E/L* E - L L L 

26 E E/L* - EA* EA* L 

27 E E E/L* L E L 

28 E - - EA* E NA 

29 E L - L E(MD'S) L 

30 E - E L E L 

31 E L L L E L 

32 E - - L - L 

33 E/L* E - L E L 

3^ E E - EA* E L 

35 E/L* E - EA* - EA* 

36 E E L L E L 

37 E E/L* E A* EA* EA* EA* 

38 E E - L E L 

39 E E E/L* L E L 

to L «• L L L 
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Question No. 15—•Continued 
V/hat language would you use in each situation? 

Religious Meeting 
yuwipi/low^npi 

Native American 
(Peyote) 

Christian 
Catholic, Episcopalian 

21 

22 L 

- Episcopalian; prayers 
L 

E 

23 L - E - Evangelist 

2k L - L for prayers 

25 L L Holiness; prayers L 

26 L - E 

27 - - E/L* 

28 - - E 

29 L only - Holiness; hymns L 

30 L only - E - Catholic 

31 - - E 

32 - - Catholic; prayers L 

33 - - L 

3^ - - E/L* 

35 L - E/L* 

36 L - E - Catholic 

37 - - E/L* - Catholic 

38 - - E/L* 

39 - - E/L* - Catholic 

40 L _ E/L* - Catholic 



21 

22 

23 

24 

25 

26 

27 

28 

29 

30 

31 

32 

33 

3^ 

35 

36 

37 

38 

39 

40 
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Question No. 16 
Is the Lakhota that people use in a religious meeting or in a 
speech different from the Lakhota people use everyday? 

Yes No Don't Know 

x 

x 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 
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Question No. 17 
Are there differences between "the old way of speaking" and the 
way people talk now? 

Yes No Don't Know 

21 X 

22 X 

23 X 

2k X 

25 X 

26 X 

27 X 

28 X 

29 X 

30 X 

31 X 

32 X 

33 X 

3  ̂ X 

35 X 

36 X 

37 X 

38 X 

39 X 

ko X 



23 

24 

25 

26 

27 

28 

29 

30 

31 

32 

33 

34 

35 

36 

37 

38 

39 

40 

Question No. 18 
Do people ever use sign language anymore? 

Yes No Don't Know 

x 

X 

X 

X 

X 

X 

X 

X 

X 

X 

X 



APPENDIX C 

NOTES TO THE TEXT 

1. The Sioux have generally been referred to in the literature as 

the "Dakota." However, according to the manner in which they refer to 

themselves, this is inaccurate. They call themselves only the Lakhota 

(or Sioux). Therefore, the term Dakota is used only to refer to the 

Eastern Division of the Sioux. 

2. It is not specified whether this refers to households, nuclear, 

or extended families. According to the census tabulation, however, 

every 'family' is counted by the house and house number. So a single 

•family,' e.g., house #*+9, might consist of a woman, age 82, her mar

ried son or daughter, and their children. 

3. Lakhota words appear underlined and are followed, in single 

quotations, by the customary English glosses. The orthography used 

throughout this dissertation is that developed by Taylor and Rood 

(1972) for the University of Colorado Lakhota Project. This orthog

raphy has been adopted by the Sinte Gleska College on the reservation 

for all courses in Lakhota language instruction. 

The phonological chart that follows conveys the general pho

netic values of the consonants and vowels of Lakhota and their sys

tematic relationships. 
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33̂  

Consonants: 

labial dental palatal velar glottal 

Stops vis. plain p t k •> 

vis. asp. ph th ch kh 

O 
vis. glottal p" 

o 
r 

o 
v" 

o 
k* 

vd. plain b B 

Fricatives 

vis. plain s s K h 

vis. glottal ? s s 

vd. plain z 
V 
z 

V 

s 

Nasals and 
Laterals ra n 1 

V 
n 

Semivowels w y 

Vowels; 

Front Central Back 

unrounded unrounded rounded 

High unnazalized i u 

nazalized i u 
(_ 

Mid unnazalized e o 

Low unnazalized a 

nazalized a 
L 
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*f. Yuwipi — Literally translated, 'they wrap him up;' this refers 

to the indigenous practice of wrapping a medicine many or holy man in a 

quilt, which is then bound and tied with thongs. During native healing 

ceremonies, called yuwipi meetings, the shaman demonstrates his super

natural contact with spirit powers by breaking free of his bonds, in 

total darkness, with only spiritual assistance. His freedom demon

strates the presence of the spirits which are called upon to help 

effect a cure or assist in the resolution of whatever problem has 

generated the meeting. Yuwipi, then, also refers to the entire ritual 

complex. A yuwipi man is a pe^uta wi^a&a or 'medicine man,' who cures 

and heals in these rituals. He is distinguished from the wicasa wak&a 

or 'holy man' who also contacts spirits but does not use herbal medi

cines in his cures (Kemnitzer 1971). 

5. Lowapi — Literally means 'they sing;' this refers also to the 

native healing rituals, however, this ritual is characterized specifi

cally by singing and drumming, rather than by the binding of the 

shaman. A lowgpi meeting is usually considered as serious and impor

tant a ritual as yuwipi, and not all informants distinguish between 

them, since singing and drumming is also done at yuwipi meetings. 

Lowapi is frequently considered the domain of the wicasa wak^a or ' holy 

man,' whereas the yuwipi meetings are, in a strict sense, the domain 

of the medicine doctor of pe£uta wicasa. These distinctions are less 

explicit in contemporary native ritual. 

6. The Lakhota term for dance is wacipi; this category of dances 

includes all types of dance, the 'pow-wow' being only one. The term 
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•pow-wow' is not truly an English gloss for the term wacipi; rather 

'pow-wow* is a term used by the colonists in the l600's regarding laws 

pertaining to Indians (Spicer 1971)• When "pawwawing" was forbidden 

to the Indians, this meant that they were not permitted to effect 

cures with the help of the devil (Spicer 1971:17^). Informants say 

that it means not being permitted to get together and meet, smoke or 

discuss, probably because it created a commotion among the Whites. 

Currently, •pow-wow1 is a big dance, possibly retaining the referent 

from the l600's of a huge Indian get-together (potentially dangerous 

to the colonists). However, today it carries no negative connotation, 

rather it is regarded as a festive Indian celebration, especially com

mon to the Plains. 

7. Permission to tape record speeches at the Sun Dance was ob

tained by the President of the 197^ Sun Dance Committee, Mr. William 

Schweigmann (Chief Eagle Feather) and the Vice President, Mr. Melvin 

Spotted Elk. A $10.00 donation was made for the privilege of taping. 

*<8. The Economic Development office requested that my statistics 

and general conclusions be made available to them for use in the 

development of bilingual program proposals. No data currently exist 

on the reservation specifying how many children speak English or 

Lakhota when they enter school. It was suggested that the data from 

this research could be used to justify and defend the need for funding 

in the area of teacher-aide employment and the development of bilingual 

curricula. Upon obtaining permission to conduct this research, I told 

the tribal chairman, Mr. Robert Burnette, that I hoped my work would 
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be of some use to the Lakhota people. In August 197^ some of the tabu

lations from Spring Creek interviews and some general observations 

about language use in that community, were given to Mr. Clyde Wain, 

Resource Officer of the Economic Development Office. A copy of this 

dissertation will be given to that office for use in similar capacities. 

9. Josie White Eagle of the State Department of Education of South 

Dakota informed me that an experimental curriculum unit using bicul-

tural, but not bilingual materials was being introduced in eleven 

schools in the state, and would be tested prior to being standardized. 

To my knowledge, no plans to teach bilingually exist. See Chapter 8 

for detailed discussion. 

10. Full-bloods and mixed-bloods are distinguished in this study 

primarily as the local Indians would distinguish between them: full-

bloods are Indians who are biologically at least 3/k Indian (i.e., one 

parent is a biological full-blood and the other at least one-half 

Indian). Full-bloods are stereotyped as darker-skinned, generally 

have native-speaking ability and maintain a relatively traditional 

household and style of living. Mixed-bloods, commonly known as ieska 

or 'breeds' are one-half Indian and are stereotyped as having lighter 

skin and more marginal participation in the traditional culture. While 

Wax (196^) relies more on a sociological division of full-blood and 

mixed-blood in his Pine Ridge study, no event occurred during my stay 

at Rosebud to indicate that a light-skinned non-native speaker was ever 

classified as a full-blood. Therefore, the above criteria {J>/k Indian 

blood, native-speaking ability, dark skin) have been used here since 
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they most closely resemble the Lakhota's feelings about degree of 

Indianness. Being a mixed-blood is definitely stigmatized. 

11. This term tok^a is more significant than its gloss 'later' 

implies. Toksa is an attitude, one of "unhurriedness," relaxation. 

It is, in fact, part of a larger fabric of Sioux culture — that of 

immanent justice. The Lakhota feel that what you do to or for others 

will eventually come back to you. If you are generous, and share your 

wealth, you too will be rewarded by others' generosity. If you are 

stingy, people will give you little in return. If you are kind, people 

will treat you kindly. Certainly this theme is embraced in the 'give

away' or 'feast' and in any reciprocal exchange. With regard to this 

feeling of reciprocity, one informant stated — "What goes around 

comes back around" ~ meaning later — you will get back what you have 

given in some respect. Another informant stated: "Whatever you do — 

give — you will have it again. Toksa ake luha — 'you will have it 

later!" 'Later' is, in fact, a philosophical statement about the 

nature of people, time, and the universe. 

12. These four attitudes represent the natural groups into which 

the informants in my sample fell. However, these categories encompass 

many other individuals with whom I spoke during informal interviews. 

13• It was during a Spring Creek interview that I watched a woman, 

sitting in her front yard, cutting beef into accordian-like strips and 

hanging it on a rack to dry, to make bapa or 'dried (jerked) meat.' 

Also, the grandchildren of another informant regularly took me to find 

chokecherries, wild currants and plums, for their grandmother to make 
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wo^zapi, the traditional berry pudding. Few of my informants had run

ning water. Several women made their entire living by sewing quilts, 

and some spent their days making and beading moccasins (all done with 

sinew). 

l'f. This section of the dissertation is geared for use by the Eco

nomic Development Office of the Rosebud Sioux Tribe. This office has 

wished to pursue funding for bilingual programs and has requested that 

this report be of use to them by providing research data assessing the 

need for or desirability of bilingual programs for school children It 

is hoped that these data reflecting the nature of the two communities 

specifically, and the reservation in general, will better enable the 

policy-makers, educators, grant-writers and the people themselves to 

analyze the linguistic situation, and,, based on empirical information 

about the communities, be able to assess and meet their educational 

goals. 
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